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INTRODUCTION 
 
Receiving the Precepts is a deeply personal and illuminating process. This ceremony represents 
Entering the Stream of the Buddha. The five steps of preparation call us to maturation, deep 
introspection, commitment and awakening. The whole of our lives is in the sewing of a rakusu; the 
hilarity, joy, clumsiness, struggle and beauty. When we write our personal lineage, we see the many 
beings that have been our teachers, those that have helped us prepare for this moment, though we 
may not have been aware of it at the time. In creating our ancestors lineage, we enter the stream of 
the ancestors, the bloodline stretching all the way back to the Buddha and beyond, to Maha Prajna 
Paramita, the Mother of all Buddhas. The women’s lineage brings to light the names of those who 
have been forgotten and left unsaid, the women teachers sitting next to the men.  Lastly, the gloss 
on the Precepts invites us to see clearly how the precepts are alive in our practice and in our lives, 
how we struggle with them, how we break them constantly, and how we uphold them.  
 
The precepts offer us a chance to engage with the world in a way that is inherently meaningful. The 
precepts do not let us get away with behavior that is harmful because they ask us to examine our 
lives more and more closely. They challenge us to commit to do good, cease from harm, and do 
good for others in our body, speech and mind. They call forth the best in us.  They show us where 
we need to do the work of healing and transforming our suffering, this chiaroscuro of our practice, 
seeing into the shadows and letting in light. As Roshi reminds us, our enlightenment is in our 
shadow too, because we cannot see it. Our Buddha nature, our goodness, is in our shadow, which 
gives us the energy to reach back in to the crevices, not knowing what we will come up with. This 
takes courage, determination, and commitment. As W.H. Murray tells us,  
 

“Until one is committed, there is hesitancy, the chance to draw back-- concerning all 
acts of initiative (and creation), there is one elementary truth that ignorance of which 
kills countless ideas and splendid plans: that the moment one definitely commits 
oneself, then Providence moves too. All sorts of things occur to help one that would 
never otherwise have occurred. A whole stream of events issues from the decision, 
raising in one's favor all manner of unforeseen incidents and meetings and material 
assistance, which no man could have dreamed would have come his way. Whatever 
you can do, or dream you can do, begin it. Boldness has genius, power, and magic in 
it. Begin it now."  
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It takes courage to step into the lineage of the ancestors, boldness to see the state of the world and 
think we can do something about it. Each time we repeat the refuges as we sew, we are committing 
our life to waking up, ending suffering and benefiting beings. How do we make a whole cloth of our 
lives, so that each moment is to realize the way? How do we offer ourselves in each moment to 
things just as they are, letting the truth of this moment crack us open to our own suffering and the 
suffering of all beings? How do we continue to serve, even when we feel broken? By taking refuge in 
the Buddha, Dharma and Sangha and practicing the precepts of non-harming. As a result of 
following these practices, we begin to realize our connection to all beings and to understand we are 
not alone in this journey. We are upheld by the practice of the ancestors and walk side by side with 
our current sangha. 
 
Our Jukai book will act as a guide for your preparation in receiving the Precepts. It will take you 
through the steps of making your lineage documents, and of sewing a rakusu. The book will give 
you instructions on how to eat oryoki and how to sit zazen. And you will cut, sew, chant, sit, 
practice and enter the bloodline of the ancestors. When your ceremony takes place, you will be given 
back your rakusu and ancestral lineage and receive a new name to mark your birthday as a baby 
Buddha. Your personal lineage, glosses, and matriarchal lineage will be given to you following the 
ceremony. 
 
It is also nice to give Roshi a gift as your Preceptor. You may give her something individually or as a 
group to offer your gratitude for receiving the precepts. Your relationship with Roshi after the 
ceremony is not necessarily one of a formal teacher/student relationship. However, there is a karmic 
bond that has been created in the giving of precepts by one person to another. If you are interested 
in becoming a formal Zen student, you need to have a conversation with Roshi in dokusan about 
whether it is appropriate.  
 
There are five steps in your preparation.  Please see the following for a description of how to 
complete each step. 
 
1. RAKUSU 
Sew a rakusu. In plain black fabric or you may make a rakusu if you wish by asking people to give 
you fabric (for example, from an old shirt or pair of pants). Then cut the pieces roughly into the 
sizes that are needed (see rakusu instructions) and dye them black. Then cut them to the size you 
need and proceed with the instructions as written. You may also buy fabric for your rakusu. If you 
do so, please keep in mind that the rakusu should be made of common cloth, nothing too fancy or 
expensive. Our practice is nothing special, every day Zen, so buy fabric that you feel reflects this. See 
“Rakusu” in the Table of Contents for detailed instructions on how to sew a rakusu. It is easier to 
sew with fabric that does not stretch or is too slippery in texture. 
 
Some Jukai recipients contact their local Zen centers for help.  This is perfectly fine – and may ease 
any anxiety you have about sewing the rakusu.   
Otherwise, Marilyn Whitney marilyn1116@gmail.com or Petra Zenryu info@petrahubbeling.com 
will be available to help answer your questions.  
 
When the rakusu is finished, please send it in a zip-lock bag by January 1 to “Jukai Preparation” at 
Upaya Zen Center (1404 Cerro Gordo Road, Santa Fe, NM 87501). It will be stamped, written on 
by your preceptor, and returned to you in the Jukai ceremony.   
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In sending your rakusu to “Jukai Preparation”, please mark your name on each of two pieces of 
masking tape; affix one to the lower right corner of the back of the rakusu and the other to the zip-
lock bag. 
 
You may make a rakusu envelope to keep your rakusu in.  It is highly recommended, though not 
required.  Tape your rakusu envelope as well. Please see page 59 for envelope sewing instructions.  
 
2. ANCESTORS’ LINEAGE 
The Ancestral Lineage (page 64) is the traditional lineage of male ancestors who have taught the 
Buddhadharma from the time of the Buddha.  It is a blood lineage, illustrated by the red line (the 
Blood Line) from Shakyamuni Buddha through your preceptor to you. The last name on the chart 
will be your Dharma name.  Take the time to contemplate this lineage. It represents the lives of 
individuals who gave their lives to the Dharma. 
 
If you are in Upaya’s Chaplaincy Program, you will complete the Ancestors’ Lineage together with 
others in August. If you are not in the Chaplaincy Program you will need to obtain rice paper for 
this project and make the lineage at home:  the rice paper will be approximately 24” x 36”.  For 
Chaplaincy candidates, Upaya will provide the proper rice paper for the chaplains. Upaya also has 
the template and the markers for making this chart.  
 
The bloodline is written with a red marker and the names are written in black. Please note that the 
names are centered over, not on, the middle of each line so that the vein of practice flows through 
each ancestor to us. Make sure to leave the last line blank under Roshi Joan’s name.  This is where 
she will write your Dharma name. In fact, your name is the last one on the lineage chart.  See 
“Lineage” in this book for pictures of the Ancestors Lineage and instructions on how to make it.  
 
When this lineage is finished, it is folded (see page 66) in a specified manner and placed in a paper 
envelope, which you will also make (see page 67). You will provide the paper for the envelope, with 
minimum dimensions of 18” x 24”; any color will do. Upaya will provide this envelope paper to 
Chaplaincy candidates who gather at Upaya in August. Like the lineage chart, the envelope paper 
should be easy to fold, not stiff.  The chart will be stamped and written on by your preceptor, and 
returned to you during the Jukai ceremony in the envelope. When complete, please write your name 
lightly in pencil in the lower right corner of the lineage and on its envelope. Put your lineage chart 
and your envelope in a ziplock bag taped with your name on it, do NOT put your lineage chart in 
the envelope, you must keep them separate.  
 
3. MATRIARCHAL  LINEAGE 
Like the Ancestors chart, the Matriarchs’ Lineage lists all of our female ancestors who have brought 
the Dharma to us.  Unfortunately, the women ancestors are often forgotten when we speak of 
lineage.  Again, please take the time to remember these brave women who brought forth the 
Dharma. 
 
Make a Matriarchs’ Lineage by copying the “Hymn to the Perfection of Wisdom of our Great 
Matriarchs” onto paper. You may make a scroll, using one piece of paper, or use two separate pieces 
of paper, for example. Rice paper will be provided to Chaplaincy candidates for this lineage. See 
“Lineage” for the text of the Hymn.  You’ll also make a paper envelope for your Matriarch’s Lineage 
Chart.  The instructions will be the same as for the Ancestors Lineage envelope, and you’ll use rice 
paper for this envelope as well. 
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4. PERSONAL LINEAGE 
The personal lineage shows what/who brought you to this practice.  Who are the most important 
people in your life?  Who have been your teachers?  Who has inspired you?  They may have been 
negative or positive influences on you.  What are the significant events in your life?  What have you 
celebrated or mourned or changed?  These events have also brought you to practice.  Take some 
time to reflect on this personal lineage.  It promises to give you great insight into your practice and 
into your intentions.  Some ways to start reflecting:  begin a journal; talk to family members about 
important events and people; look at old photographs to stir up memories; create a timeline of your 
life with people and events.  Then see what format this lineage may take - the only limit is your 
imagination and the requirement that this lineage be handwritten, regardless of the form it takes. 
 
For your personal lineage document/project, feel free to use creativity to make it personalized. 
Because of Upaya’s storage space limitations, please limit the dimensions of this project to not 
exceed 12” x 12” x 12”.  You may demonstrate this lineage in whatever way you’d like:  in a paper 
document or in a mobile. You may also choose to purchase a special handmade blank book for this. 
Just remember – it must be submitted in some form so that your preceptor can see it and it must be 
hand-written! 
 
5. GLOSS ON THE PRECEPTS 
The 16 Upaya Precepts begin on page 14 with the 3 Refuges.  Next are the 3 Tenets (from the Three 
Pure Precepts), followed by the 10 Practices.  The classical 16 Precepts as taught by Ehei Dogen are 
found on page 16. Enter into this paper either set, the classical or the Upaya version. Write your 
thoughts on the Three Refuges, the Three Tenets, (or the Pure Precepts) and the ten Practices 
(Grave Precepts). Contemplate each of these precepts.  How are the precepts alive in your life?  
How do you understand each precept? What do you struggle with in regards to the precepts?  What 
is difficult or challenging for you? What supports your practice of the precepts?  Then put your 
reflections into a gloss, usually a paragraph on each precept, though it can become a creative project, 
as well. 
 
This document or project reflects who you are individually.  It demonstrates your insight into the 16 
Precepts and the Tenets. Many people write their reflections in book form; some include pictures or 
photos.  If you decide to go this way, please do not type your reflections:  handwriting allows for 
deeper deliberation.  Give yourself time to do this project thoughtfully.  Create a space and time at 
home to draft your first thoughts on the precepts.  You may want to light a candle and meditate a 
few minutes before beginning.  This process will help you deepen into the process of receiving the 
precepts next spring. 
 
When submitting each of these preparations, please mark each one with your first and last name.  All 
five preparations are due January 1.  Enjoy the process! 
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THE MORAL PRECEPTS 
 

 
 

 
HEALING VOWS 

by Roshi Joan Halifax 
 
The precepts, or healing vows, developed over many years during the life of the community of the 
Buddha two thousand five hundred years ago. In the beginning, when the Buddha began to ordain 
monks, there were no precepts as we know them today. But as difficulties arose, guidelines were 
created to protect the community as well as the minds of all those who were practicing.  
 
The precepts were and continue to be a living body of awakening, a way to be Buddha now, and a 
treasure for our lives as social beings.  The Buddha knew this, and as he lay dying, he gave his 
disciples three recommendations: he encouraged them to realize the truth of impermanence so they 
could let go of their worldly attachments; he asked them to be guided by the precepts so they could 
stabilize their own minds and live in harmony with each other and all beings; and he encouraged 
them to be a lamp unto themselves, that is to take full responsibility for their lives. He realized that 
living a clear and honest life would be a basis for their liberation from suffering, and that if his 
successors had strong moral character, their minds would most surely open to inherent natural 
wisdom and compassion. That is, they would be Buddha’s, too.   
 
When we receive the precepts today, whether we are monks or lay people, we let them open our 
lives to a deeper truth that we are not separate from each other. Through living the precepts, we can 
discover that we are linked by the bonds of suffering as well as the bonds of enlightenment, and in 
this way, recognize that we share a common body, a common life, and a common aspiration for 
happiness and peace.  
 
Receiving the precepts, we need to have the clear intention to practice them, even though we cannot 
keep them perfectly. Because we cannot keep them perfectly, we naturally nourish humility and 
kindness, but we must do the best we can, in any case. This is “vowing mind”, a mind that lives its 
“innermost request” moment by moment, this heartbreaking request to help ourselves and others be 
free from suffering.   
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The word for precepts in Sanskrit is “sila.” This means cool and peaceful. This coolness and peace is 
a state of mind that is not caught in the fire of arousal, hatred, grasping, or confusion. With precepts 
as our North Star, precepts nourish ease and equanimity. Without mental stability, we cannot 
respond to the world around us in a healthy way.  
 
There is a kind of alchemy of gratitude and ease that opens in our lives when we are not harming 
ourselves and others. Our concentration and attention are steadier and sharper, and our ability to see 
the nature of truth is deepened.  We need to recognize that we also live with personal vows, vows 
that give our lives meaning and strength. We need to recognize these vows and explore them. We 
also live within the rules and vows of our society, our religions, and the practical world we live in. 
Yet the vows that are most important are the ones that transform our suffering, that is the vows that 
tame and transform the ego, and the vows to realize enlightenment that open our hearts and minds 
to the world within and around us allowing us to see who we really are and that we are not separate 
from each other.  
 
Precepts ultimately ask us to take responsibility for ourselves, and for the situation that we find 
ourselves in at this very moment. What is our state of mind? What is our state of mind in relation to 
our life situation? How can we turn our minds toward seeing that we are not separate from all that 
is? How can we realize that our mindset, our attitudes and fears shape how we respond to the world 
around and within us?  
 
When we practice with the basis in the precepts, we begin to treat our life like art: we realize that for 
our life to be well rounded, we have to practice the thing that is hardest for us to do, and not be 
attached to things that hold us back. This takes great commitment and discipline. One teacher said: 
discipline is an obedience to awareness. Precepts sharpen our awareness. And practicing that which 
we are not strong in helps to give us strength and removes fear and lack of confidence.  
 
Our Buddhist precepts are about transforming the mind of poverty that has made us feel that we are 
less than who we really are and that others are less than who they are. We so often live in such a 
terrible state of dissatisfaction and project this onto the world. We have underestimated the human 
spirit. The second Buddhist precept asking us to vow not to steal reflects this problem. Our 
dissatisfaction with our lives, what we have, who we think we are pushes us to take that which does 
not belong to us. We steal in our minds and hearts, and with our hands. The precepts ask us not to 
nourish the mind of poverty in ourselves and others.  
 
This precept also has within it the presence of generosity. How can we give, ask for and accept what 
is needed? And how can we be a servant to all beings, including to our own lives?  And all the 
precepts abide within each precept, so the precept of non-stealing has within it the precept of not 
killing, not treating others with disrespect, not engaging in harmful speech, and not seeing things 
unclearly by taking intoxicants. Taking life is stealing, not respecting others. Speaking harshly about 
or to others is stealing their peace; and not seeing clearly is to steal from ourselves the ability to see 
the truth of things as they are.  If we live just one precept fully, we live them all. 
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You Are YOU 
             by Roshi Joan Halifax* 
  
 One of my students has studied Aikido. He said his teacher told him something that was the 
most important thing he ever heard. His teacher said, “You are you.” I agree with his teacher and 
add that because you are YOU, I am you, and you are me. I don’t mean that you are the little ego 
self “you.” I mean YOU are all beings. You are the redwood tree and the rattlesnake. You are a 
Mexican immigrant illegally crossing the U.S. border. You are a scientist making nuclear weapons at 
Los Alamos. You are an African-American imprisoned on Death Row, and you are a rich, white, 
male Republican. This practice allows us to be liberated through our differences into the experience 
of non-separateness. Every time you create an “other,” then you are not YOU. Every time you 
objectify, there is less of you. Every time there is a self and there is another, you have been 
diminished.   
 If you are YOU, then you are a Bodhisattva. If you are doing good things for others... like 
serving as a caretaker for the sick, working for community development through the arts or 
reforming the prison system...then you are one of these enlightened beings who has chosen to live in 
the burning house of worldly existence. You have chosen to come back and experience birth and 
death again and again to really serve beings who are suffering. If you realized awakening and then 
said, “To heck with the rest of the world,” your awakening would not be “You are YOU.” Upon 
awakening, the Buddha said, “I and all creation simultaneously realize the Way.” That was how the 
Buddha said, “You are YOU.” Bodhisattvas help unawakened beings see that they, too, realize the 
Way, and that they are YOU.  
 In Buddhist art, Bodhisattvas don’t look like monks. They have fabulous outfits,  
gorgeous hair and opulent jewelry. The material display of the Bodhisattvas is a visual  
metaphor for the beauty of their vow to save all beings from suffering.  
 Bodhisattvas take four great vows. The first vow is “Creations are numberless. I vow to free 
them.” What are creations? They are every thought, every feeling, every idea, every habit. They are 
beautiful. They are terrible. They are our bodies. They are this very world. How do we free them? 
On one level, we give them lots of space. We don’t cling to the creations of our mind...including the 
creation of “not clinging.” We allow all creations to be...including suffering. Can you liberate the 
homeless person who asks you for spare change from the idea of being a beggar? Can you liberate 
the murderer on Death Row from the label of “criminal?” Can you really let YOU be the unique, 
imperfect and inter-connected you?   
 The order inherent in our meditation practice allows us to give space to creations. When we 
have disorderly lives, it makes it difficult for our minds to be orderly and for us to be at ease with 
disorder. Sometimes I look at my desk, and I have to laugh. There are areas of my life where I may 
have liberated creations, but there are other areas where the creation of chaos is strongly apparent. 
My desk is one. When I look at it, I see the disorder of my mind. In that disorder, there is a 
connectedness that sparks creativity. Can I liberate myself to the point where I can take the time to 
make order in my mind and in my life...as well give space to chaos? Can I realize the intimacy of 
space? Space connects objects and things. This practice is about intimacy. Space connects us.    
 Here in the West, we think of space as separation. But in the East, space indicates gaplessness. 
Particularly in Japan, uncluttered physical space, simplicity of design and psychological 
nonattachment are all expressions of no gap and connection. Zen practice is about relating to each 
other face-to-face, mind-to-mind, heart to heart...with nothing but clear, connecting space between 
us. Creations are numberless. I vow to free them.  
 The second vow begins “Delusions are inexhaustible.” I changed the second part  
of the vow. Originally it was “I vow to put an end to them,” but my experience as a woman and a 
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Buddhist is that we don’t put an end to anything. When we work with our  
delusions, what does happen is that we transform them. We even discover wisdom in  
their corners. This wisdom is the hidden treasure that rewards our most fearless and  
diligent examination of our own delusions. Now we chant, “Delusions are inexhaustible.  
I vow to transform them.”  
 What are delusions? They are the games we play in our minds, all of our mental  
trips. They are endless. Like the plaque on our teeth, they are always going to come back because we 
are eating the meal of life all the time. Brushing your teeth once a year isn’t going to do it. We are 
constantly in the process of transforming delusions because they will always arise. One deep period 
of practice isn’t going to take care of our delusions. It’s work for the everyday mind.   
 Eihei Dogen, the 13th-century Zen master who founded the Japanese Soto school,  
called it “continuous practice.” He meant that there’s no gap between our everyday lives, our 
practice, enlightenment and liberation. You are already YOU. When we see no gap between our 
aspiration, our practice itself, our awakening and our freedom, we step  
through the game that creates a self and an other. We transform “you and me” to “You  
are YOU.” Delusions are inexhaustible. I vow to transform them.  
 The third vow is “Reality is boundless. I vow to perceive it.” You are boundless. Can you feel 
it? Will you realize this being fully, or are you living in a tiny little box of “I”-ness? Pierce through to 
the truth beyond the idea of a separate self-identity. Be this boundless reality. Open your horizon, 
and be “You are YOU.” We need to perceive the boundless-ness of reality in order to move out of 
our tight self-centered worlds engendered by fear. Reality is boundless. I vow to perceive it.  
 The last vow is “The awakened Way is unsurpassable. I vow to embody it.” We  
know this human body is precious, so how can we justify harming one another? The  
concepts of “self” and “other” allow us to harm others by objectifying so-called others.  
When we say, “I don’t like you. You’re not a true person,” we diminish ourselves. As  
Buddhists, the very precepts of our lives are non-harming. The awakened Way is  
unsurpassable. I vow to embody it.  
 Like many Buddhists, I’ve made a pilgrimage to Bodhgaya, which is the place in  
India where the Buddha realized awakening. It was a trip of piety and poverty. It was  
challenging, beautiful and terrible. India is suffering. India is poor. India is also a place  
where the sense of spirit and Bodhisattva-presence is strong.   
 When Yamada Roshi went to Bodhgaya many years ago, he wrote a little poem.   
 

“While I gazed at the great stupa 
Towering into the red dawn, 

Softly I wept.” 
  
 For years I asked myself, “Why did Yamada Roshi weep?” When I was there, I  
understood. There’s something heartbreaking about going to a place where a holy man or woman 
has had a profound realization. When you are there, you ask yourself, “Why is my life so petty? Why 
am I so wounded? Why can’t I realize that ‘you are YOU’?”  Even a Roshi weeps for that.   
 During Rohatsu sesshin, which marks Buddha’s birth, enlightenment and death  
day in December, we sit deeply in the dark of winter. We weep because we see that our  
world view is so limited and our realization seems so poor. I think Yamada Roshi wept  
because he saw how many of us have missed the Buddha in our heart and mind. The  
Buddha is you and me. The Buddha is who we really are. And yes, most of us are  
wounded Buddhas. When we go to a holy place where a great saint has lived or died, we are often 
broken-hearted because we believe we can never really come home to who we really are. We feel 
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that our little self is so impoverished.   
 Yamada Roshi wept because he saw so much suffering in the world... and probably in his own 
life. In contrast to the beauty of the towering stupa and the strong red dawn heralding sunrise, 
Yamada Roshi saw that human lives are heartbreaking. He looked out, just as Avalokiteshvara, the 
Bodhisattva of compassion, looks out. Both of these enlightened beings wept because they saw and 
see the suffering of the world and felt so helpless in the face of it. Yamada Roshi’s very tears are the 
river of compassion that fills the gap.   
 The good work that we do with others comes out of something that is painful in  
our lives... and deeply painful in the life of the world. We long to come home and to  
bring all beings home. We long to see a world where “You are YOU” can be fully  
realized.   
 How do we give space to all creations... including suffering... and still fulfill our  
desire to save all beings from suffering? We can come and sit every day in a zendo. We  
can practice “strong back, open front.” We can enter into a discipline of practice the same way that 
artists practice their craft. The craft of meditation practice takes commitment, faith and a broken 
heart. Why else would we show up morning after morning, evening after evening, year in, year out? 
Why else but to realize that “You are YOU?”  
 Creations are numberless. They will be arising within us forever. Continually  liberate them by 
dissolving any sense of separation between you and YOU. Delusions are inexhaustible. Transform 
them with every breath that you bring into the body and every breath that you give away. Realize 
that you are YOU. Reality is boundless. Please perceive it. Be it. Share it. You are YOU! The 
awakened Way is unsurpassable. Nothing is greater than awakening to the fact that you and I abide 
in ultimate closeness. If you abandon me in anger, if I abandon you in sorrow, then we have wasted 
this life. Please follow the precepts of living honestly, deeply and kindly. This human life is precious. 
Time passes so swiftly. Death will come soon enough. I implore you not to squander your life... and 
to realize that you are YOU.   
 

*Edited by Marsha Scarborough and Roshi Joan Halifax 
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UPAYA’S PRECEPTS 
 

Upaya Zen Center's Founding Abbot Roshi Joan began the Prajna Mountain Buddhist Order in 2002, reflecting 
her decades of work and practice bringing together meditation, Buddhist philosophy, and social action. She is ordained 
in the lineage of Maezumi Roshi, who founded the White Plum Asangha in Maezumi Roshi’s Soto/Rinzai lineage, 
and is a Dharmacarya in Thich Nhat Hanh's Order of Interbeing. Roshi Joan Halifax, received Inka Shomei (final 
ordination) in 1999 from Zen Master Bernie Glassman, who established the Zen Peacemaker Order as an avenue for 
socially engaged Buddhism. Persons sewing a rakusu at Upaya may choose to do so in the Upaya Peacemaker style, by 
stitching together pieces of cloth dyed black donated by family and friends, or they may sew their rakusu of black 
material. Upaya's Precepts are derived from the Peacemaker Observances of the Zen Peacemaker Order. 
 
VERSE OF ATONEMENT 
 
All my ancient twisted karma, from beginningless greed, hate, and delusion, born of body, speech, 
and mind, I now fully atone. 
 
THREE REFUGES  
 
Inviting all creations into the mandala of my practice and vowing to serve them, I take refuge in: 
Buddha, the awakened nature of all beings, Dharma, the ocean of wisdom and compassion, Sangha, 
the interdependence of all creations 
 
THE THREE TENETS and THREE PURE PRECEPTS 
 
Taking refuge and entering the stream of engaged practice, I vow to: 

• First, do no harm: I vow not to harm others or myself, and to live in not knowing as the source of all 
manifestations.  

• Second, do good: I vow to bear witness to the joys and pain of all life, and clearly see what is, 
without attachment or judgment.  

• Third, do good for others: I vow to invite all hungry spirits into my life, and commit my energy and 
love to the healing of the earth, humanity, and all beings.  

 
THE TEN PURE MIND PRACTICES  
 
Endeavoring to actualize my vows, I engage in the practices of: 
 

1. Recognizing that I am not separate from all that is: this is the practice of Non-harming. I will not 
lead a harmful life nor encourage others to do so, and I will live in harmony with all life and the 
environment sustaining it. 
 

2. Being satisfied with what I have: this is the practice of Non-Stealing. I will not take anything not 
given, practicing contentment by freely giving, asking for, and accepting what is needed. 
 

3. Encountering all creations with respect and dignity; this is the practice of Chaste Conduct. I will 
give and accept love and friendship without using or clinging 
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4. Listening and speaking truthfully with kindness: this is the practice of Non-Lying. I will 
compassionately and constructively speak the truth as I perceive it, deceiving and harming no one. 

 
5. Cultivating a mind that sees clearly: this is the practice of Not Being Deluded. I will embrace all 

experiences directly, without the many intoxicants of this world. 

 
6. Realizing kindness: this is the practice of Not Talking About Others’ Faults and Errors. Accepting 

what each moment offers, I vow to realize that I am not separate from any aspect of life and will 
abstain from criticizing others, taking responsibility for my own life. 

 
7. Cultivating humility. This is the practice of Not Elevating Myself and Blaming Others. I will not 

blame or judge others, nor compete with others or covet recognition. I will hold all beings in equal 
regard and practice inclusiveness. 

 
8. Being generous: this is the practice of Not Being Stingy. I will not foster a mind of poverty in others 

or myself, and I will use all the ingredients of my life, giving my best effort and accepting the result. 

 
9. Transforming suffering into wisdom: this is the practice of Not Being Angry. I will not harbor 

resentment, rage, or revenge, and I will let anger teach me. 

 
10.  Honoring my life as a source of compassion and wisdom: this is the practice of Not Disparaging 

the Three Treasures. I will recognize that all beings, including myself, are expressions of oneness, 
diversity, and interdependence. 
 

THE FOUR COMMITMENTS 
 
I commit myself to a culture of nonviolence and reverence for life.  
 
I commit myself to a culture of solidarity and a just economic order. 
 
I commit myself to a culture of inclusiveness and a life based on truthfulness. 
 
I commit myself to a culture of equal rights for all people regardless of race, gender, ability, and 
economic status. 
 
DEDICATION 
 
All Buddhas throughout space and time,  
All Bodhisattva Mahasattvas  
Wisdom Beyond Wisdom 
Maha Prajña Paramita  
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DOGEN’S INSTRUCTION GIVEN ON THE PRECEPTS 
By Ehei Dogen Zenji (13th Century C.E.) 

 
 

 
 
 
The Great Precepts of the Buddhas are maintained carefully by the Buddhas. Buddhas give them to 
Buddhas, Ancestors transmit them from Ancestors. Receiving the precepts goes beyond the three 
times; realization continues unceasingly from ancient times to the present. Our great Teacher 
Shakyamuni Buddha transmitted the Precepts to Mahakashapa, and Mahakashapa transmitted them 
to Ananda. Thus they have been transmitted generation after generation down to me in the 80th 
generation. Now I, as head priest, will give them to you in order to show my gratitude toward the 
Compassionate benevolence of the Buddhas and make them the eyes of all sentient beings. Indeed 
this is the way to maintain the Living Wisdom of the Buddhas. I pray for the guidance of the 
Buddhas and Ancestors to verify it. First you must make repentance and take refuge in the precepts.  
 
Recite this, following my words: 
All the evil karma ever committed by me since of old, 
Because of my beginningless greed, anger, and ignorance, 
Born of my body, mouth and mind – 
Now I atone for it all. 
 
Now, by the guidance of the Buddhas and Ancestors, we have discarded and purified all karma of 
body, mouth and mind and have attained great immaculacy. This is by the power of repentance. 
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Now, you should take refuge in Buddha, Dharma and Sangha. The three treasures have three merits 
and virtues, called the One Body Three Treasures, the Realized Three Treasures, and the Maintained 
Three Treasures. 
 
The annutara samyak sambodhi is called the Buddha Treasure. Being pure and genuine, apart from 
the dust, is the Dharma Treasure. The virtue and merits of harmony is the Sangha Treasure. These 
are the One Body Three Treasures. 
 
To realize and actualize the Bodhi is called the Buddha Treasure of the Realized Three Treasures. 
The realization of the Buddha is the Dharma Treasure. To penetrate into the Buddhadharma is the 
Sangha Treasure. These are the Realized Three Treasures. 
 
Guiding the heavens and guiding the people; sometimes appearing in the vast emptiness (sky) and 
sometimes appearing in the dust is the Buddha Treasure. Sometimes revolving in the leaves and 
sometimes revolving in the oceanic storage; guiding inanimate things and guiding animate beings is 
the Dharma Treasure.  Freed from all sufferings and liberated from the house of the three worlds is 
the Sangha Treasure. These are the Maintained Three Treasures. 
 
When one takes refuge in the Buddha, Dharma and Sangha, the great precepts of all Buddhas is 
obtained. Make the Buddha your master and do not let any other ways be your master. 
 
THERE ARE THREE PURE PRECEPTS: 
 
CEASING FROM EVIL 
This is the abiding place of laws and rules of all Buddhas, this is the very source of laws and rules of 
all Buddhas. 
 
DOING GOOD 
This is the Dharma of Samyak-sam-bodhi; this is the Way of all beings. 
 
DOING GOOD FOR OTHERS 
This is to transcend the profane and to be beyond the holy; this is to liberate oneself and others. 
 
These are called the Three Pure Precepts. 
 
THERE ARE TEN GRAVE PRECEPTS: 
 
FIRST, NON-KILLING 
Life is non-killing. The seed of Buddha grows continuously.  
Maintain the wisdom-life of Buddha and do not kill life. 
 
SECOND, NON-STEALING 
The mind and the externals are just as thus. The gate of liberation has opened. 
 
THIRD, NOT BEING GREEDY 
The three wheels (body, mouth, mind; greed, anger, ignorance) are pure and clean. Nothing is 
desired for; go the same way with the Buddhas. 
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FOURTH, NOT TELLING LIES 
The Dharma wheel unceasingly turns and there is neither excess nor lack. Sweet dews permeate; gain 
the essence and gain the truth. 
 
FIFTH, NOT BEING IGNORANT 
It has never been; don’t be defiled. It is indeed the great clarity. 
 
SIXTH, NOT TALKING ABOUT OTHERS’ ERRORS AND FAULTS 
In the midst of the Buddha-Dharma, we are the same way, the same Dharma, the same realization, 
and the same practice. Do not [let them] talk about others’ errors and faults. Do not destroy the 
Way. 
 
SEVENTH, NOT ELEVATING ONESELF AND BLAMING OTHERS 
Buddhas and Ancestors realized the absolute emptiness and realized the great earth. When the great 
body is manifested, there is neither outside nor inside in the emptiness. When the Dharma body is 
manifested, there is not even a single square inch or soil on the ground (earth). 
 
EIGHTH, NOT BEING STINGY 
One phrase, one verse, ten thousand forms, one hundred grasses; one Dharma, one realization, all 
Buddhas, all Ancestors. Since the beginning, there has never been being stingy. 
 
NINTH, NOT BEING ANGRY 
It is not regress, it is not advance; it is not real, it is not unreal. There is illumined cloud-ocean; there 
is ornamented cloud-ocean. 
 
TENTH, NOT SPEAKING ILL OF THE THREE TREASURES 
Expounding the Dharma with the body is a harbor and a fish pool (the most important thing). The 
virtues return to the ocean of reality. You should not comment on them. Just hold them and serve 
them. 
 
These sixteen Buddha precepts are as thus. Obey the teachings and follow those given. Bow to them 
and be obeisant to them. Now I have expounded them. 
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    THE CIRCLE OF THE WAY 
by Roshi Joan Halifax 

 
 

“On the great road of Buddha ancestors there is always unsurpassable practice, continuous and 
sustained. It forms the circle of the way and is never cut off. Between aspiration, practice, 

enlightenment and nirvana, there is not a moment’s gap. Continuous practice is the circle of the way. 
This being so, continuous practice is unstained, not forced by you or others. The power of continuous 
practice confirms you as well as others. It means your practice affects the entire earth and the entire 

sky in the ten directions. Although not noticed by others or by yourself, it is so.” 
Zen Master Eihei Dogen 

 
When we were building Upaya’s temple, we named her Dokanji, Circle of the Way Temple. The 
name originated with Japanese Zen Master Dogen. I think it was Kaz Tanahashi who thought of 
using this name, or was it me, or was it all of us?  Of course it was dependent co-arising. At the time, 
the name felt so clear to all of us because of the practice style and ethos here at Upaya. 
 
Our temple’s name, Dokanji, Circle of the Way, applies to how we endeavor to live our lives here at 
the Zen center.  However, it’s important to note that this is our aspiration, not a description of how 
we already are.  We aspire to realize continuous practice in an integrated, inclusive, non-
compartmentalized way.  Reality always prevails, however, so we struggle to actualize our ideal and 
we often flounder.  
 
We need to expect these struggles, because we live in Western culture where compartmentalized, 
non-integrated behaviors are the norm.  It’s common, for example, for people to cherish Saturday or 
Sunday as their days, freed from work, days for play or rest.  There are Friday night behaviors, 
Saturday night behaviors, Sunday night behaviors, then Monday morning behaviors.  We 
compartmentalize our behaviors into these different timeframes.  It’s how the Western world is 
structured.  
 
This segmented approach to time is a clear challenge that we experience at Upaya.  We’re committed 
to taking these vertical behaviors that differentiate time and function and create something like a 
musical staff, where the lines and the spaces between the lines are one whole, continuous 
movement, where our daily lives of service to others and our practice are not separate from each 
other. 
 
Yet getting rid of compartmentalized behaviors is not easy, even here.  We’ve acknowledged that all 
of us need “days off.”  We renamed these days “personal practice days,” feeling it would be more 
congruent with our ethos to not think of them as an “off-day.” However, what has happened is that 
people usually do laundry, answer emails, and cook on these days, that they still treat them as “days 
off.”  It wasn’t enough to rename them; people slipped back into compartmentalization and 
differentiation. “These are my days, my time,” and the rest is “monastery time.”   
 
But can we understand that “monastery time” is every minute we live? The vision of the circle of the 
way is that everything we do is practice. Underlying everything, there is a deep continuity in all our 
thoughts and actions and beneath our thoughts and actions.  Western people find it very difficult to 
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comprehend the continuous way. We like to separate things into pieces and take them apart. It is 
how science is practiced, how business is done, and how we see the world. It’s the genius of Zen 
Master Dogen to bring us into seeing how we don’t have to structure our lives into cells, that instead 
we can experience “being” in flow, and shift our perspective on time into time-being.  
 
The Buddha says, “To practice the dharma is swimming upstream.”  For Westerners, it’s not just 
swimming upstream—it’s swimming against a tsunami. 
  
We have to change the view from it’s my life to this is our life.  As one man dying of prostate cancer 
said to me: “We belong to each other.” We belong to the earth, we belong to the sky. We inter-are. 
Wisdom, compassion, body, mind are not separate. The same applies to our very moment-to-
moment experience, to our experience of time, which is not separate from being. Each moment is 
causally intertwined with all other moments. We are intertwined with each other in a causal flow of 
multiplicities and multiple processes that Dogen calls time-being.  
 
Dogen teaches, “Continuous practice is the circle of the way.” All the musical notes are there, 
making a chord moment by moment which shifts and progresses through time, creating an 
unrepeatable melody. This is simply the nature of life, whether we see it or not, this flow and weave 
of non-repeatable events that co-arise. 
 
“This being so,” Dogen continues, “continuous practice is unstained.”  It is unstained by any 
contrivances, by thinking, by naming, categorizing, or wishing.  He then says that this is, “Not 
forced by you or others.” The music of life unfolds with its complex non-repeating harmonies and 
progressions that also includes silence and also, humorously or tragically, our delusions and 
disharmonies. 
 
Yes, our blindness keeps us from seeing that we inter-are in time-being. Yet sometimes we see 
remarkably well. I remember one day being in Joshua Tree National Monument. An artist turned to 
me and said, “Everything is in the right place.” Maybe as an artist she had some kind of impulse to 
change things “artistically.” But instead, she had let go into the perfection of just that moment as it 
was.  She let go into the music of the natural world and, in her surrender, experienced that she too 
was part of it, that she too was in the right place.  
 
We cannot be forced into this deep experience of letting go into the music so that we are the music. 
We cannot be forced into this experience by being admonished that “washing the dishes is 
enlightenment.” We only arrive there by relaxing into what Dogen calls “the miracle of the 
moment.” Then you might find yourself in the vast field of collective realization, not forced by you 
or others.  So washing the dishes is just washing the dishes, “unstained” according to Dogen, by 
thinking, naming or categorizing. Unstained--spontaneous and miraculous.  
 
The same might be said of the practice of shikantaza, just sitting-- panoramic nonjudgmental 
inclusive receptive awareness. You can’t force shikantaza.  You can’t sit down and say, “O.K., I’m 
going to do shikantaza.”  Dr. James Austin, in the Zen Mind, Selfless Insight retreat, pointed out that 
receptive attention, or shikantaza, is an involuntary process.  It happens.  Shikantaza happens. Not 
because you want it to.  You can’t sit down and willfully make shikantaza happen.  The brain doesn’t 
work that way.  Shikantaza is involuntary.  Trying to “just sit” is not “just sitting.” Trying interferes 
with “just sitting.” When you “try to just sit,” you are practicing “trying.”  You are not “just sitting.” 
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The circle of the way also is involuntary.  The structure can point to it but to realize it means you 
realize it.  A strange way to say this is that “it makes you real.” You become real. You become 
authentic through this involuntary letting go. You can’t make it real by will.  You make it real by 
letting go—it arises from this deep experience of selfless letting go, or the self letting go, what 
Dogen calls “the dropping off of body and mind.” 
 
Some people are resistant to “zen” structure.  One of my good friends in dokusan said about 
sesshin: “This is a lot like being in the Army.”  Well, maybe yes, maybe no.  There are some 
differences and there are some similarities.  One of the most important differences, but also one of 
the most important similarities, is the continuity of all functions. The functions of our life inter-are.  
You can’t come into the dokusan room and say “I’m a bodhisattva.  I want to be ordained, and then 
grab an object and say this is mine.”  
 
What we ask for here at Upaya is congruency, to notice the split in our behaviors, and then not to 
split from the split.  When you notice that your behaviors are not congruent with your ethics or 
ethos, for example, you don’t hold yourself up in judgment and abuse yourself.  Instead, you bear 
witness to how many times you leave life by objectifying and compartmentalizing. When you 
discover you are alienated, that you have objectified “the other,” then you might be so broken-
hearted that there is nothing else to do but to let go into the “study of the way.”  In the best (or 
maybe, the worst) of circumstances, this is involuntary. It’s not even an imperative.  It’s deeper than 
an imperative.  It can’t not be when it arises. There is simply nothing else but being let go into the 
dharma as one gets renounced by one’s alienation.  
 
I have a small sense of this in my own life; small, and yet enough to recognize when I encounter 
someone who has been actualized by this to some degree in their life. I always experience an 
incredible sense of relief at discovering: Oh, here’s one who’s not living in a compartmentalized way. 
Here’s a person who is not objectifying other beings. Here’s a person who confirms or is mindful of 
each being and each thing. 
 
Dogen goes on:  “The power of continuous practice confirms you as well as others.” To confirm 
each other and ourselves reminds me of the Zen Ancestors words: Not knowing is most intimate. 
This experience of being confirmed is to be penetrated by each being and thing, including ourselves, 
in an unmediated and intimate way, beyond ideas of who and what. This experience of confirmation 
arises from the base of receptive attention, being in an open attention field. Our experience of 
connectedness with and through the world is easily visible in fishes as they swim in a school, in 
tango dancers, or in a mother holding her baby. Whenever we experience being released from the 
tight fist of fear, when the music and the dance become one thing, we know mutuality, inter-being, 
dependent co-arising.  The mother and child are not separate from each other; dancers flow around 
each other; fishes move as one body. We meet, really meet, in a field beyond all thoughts and 
conceptions. Thus “the power of continuous practice confirms you as well as others.” 
 
The structure of the sesshin is a powerful example of inter-being and co-confirming.  Sometimes 
four or five days into the sesshin, when everything is flowing, we discover that we are in harmony, 
not like a machine but like birds flocking.  We are one body, confirmed and confirming each other.  
 
One time in Mexico I was invited to go to a sugar cane field where the swallows gather in great 
numbers every afternoon.  I went and sat on the hillside with some friends to witness this beautiful 
event.  Just before dusk, a few swallows flew in without giving any indication that something special 
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was about to happen.  Then suddenly, thousands upon thousands of swallows were there, and 
whoosh, they made a giant swallow that stretched across the sky.   This miraculous formation of 
beings inter-depending dipped and dived, swooped and danced, without anyone directing the dance.  
It was just this vibrating mass of beauty in the sky dancing as one body.  And then, just as suddenly, 
right before the sun dropped below the horizon, thousands of black swallows flowed out of the sky 
like a dark river at dusk; they flowed downward and disappeared into the sugar cane.  All the 
Mexicans applauded and I did too.   
 
Next morning, I ran down the hill to the sugar cane field.  Platoon after platoon of swallows flew 
up; each group did a little macro-swallow dance, then disappeared in different directions as they 
went to search for food. At the end of the day, they would find each other again and give themselves 
over to the dance of inter-being.  
 
The swallows are a visual experience of the reality that truly we’re all connected to each other, that 
this life, this existence, is all connected, causal, unrepeatable and continuous.   
This is what we hope to cultivate during sesshin, and during our daily lives, yet we can’t make it 
happen.  But before we are let go of, there is preparatory work to do.  First, we learn the craft of the 
practice.  And then as we practice, like an artist, our self-consciousness slips away without us even 
realizing it. Then, the behaviors in the zendo become like a dance, a dance characterized by beauty 
and gravity, concentration and subtlety. The dance goes from the sub-atomic to the molecular to the 
individual, then to the collective and out into the cosmos. Then it circles back again into the very 
pulsing of our blood. It is a dance of selflessness, and it happens only as all of us release into the 
field of time-being.   
 
It won’t work if we feel oppressed or directed by ourselves or any particular person. It doesn’t 
happen because we have been ordered to do it; we can’t be afraid that we are going to disappoint 
one or both of the co-abbots.  At a certain point, we have to recognize that the structure, craft, and 
discipline are here to support us; they are present to provide deep nourishment for a collective and 
inter-independent experience of flow, of inter-being, of awakening.  
 
To repeat Dogen: “The power of continuous practice confirms you as well as others.” The more we 
simply cooperate with the whole process of sesshin, the more mutually confirming it is.  The more 
we stay in the structure and don’t break it by emailing or talking, the more deeply confirming it is.  
What’s confirmed is not only our own experience. Although our own samadhi has the chance to 
deepen, we experience that the samadhi of others is deepening also as we do this together with and 
for each other. 
 
We can also experience this with the precepts.  Even though some people do not like the idea of the 
precepts, most of us at Upaya have discovered that practicing precepts is a saner and more practical 
way to live. If you live at Upaya with all this wonderful cultural diversity, you have the opportunity 
to realize what it means to live in a way that does not disturb you and others.  It doesn’t mean being 
selfish or self-centered; it means being generous, kind, and considerate, having mental stability, not 
being caught in the reactive conditioned mind. It also means having the heart to deeply cooperate 
with one another to support the deepening of practice. One day, we might discover that the precepts 
are how a Buddha would live.  This might seem simplistic. Yet we are all Buddhas, suffering 
Buddhas and happy Buddhas, moon-faced Buddhas and sun-faced Buddhas.  So why not realize it 
right now?  We’re playing hide-and-seek with our own goodness; we’re hiding from our own basic 
nature.  We’re seeking something, which is already here. It is already everywhere.  
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The precepts themselves are practices of liberation, not to be used to blame ourselves or others, not 
done judgmentally or with a kind of piety (which is just insecure self-importance.)  We do these 
practices simply because we love.  We love.  Without an object.  Simply because we love. Our 
practice acknowledges and confirms inter-being, causality, dependent co-arising. We inter-are. 
 
Dogen completely understands this. He says, “Your practice affects the entire earth.” Every time 
you turn off a light, you’re reaching right into the heart of Iraq, right up into the Artic, right into the 
sky.  Dogen says we reach right into the entire sky in the ten directions.  This is a time when the 
demand for oil is radically degrading our very atmosphere. A friend in Nanking said, “We never see 
the sky here.”  China is polluted, Vietnam is polluted.  Vietnam is the fastest growing economy in 
Southeast Asia, poisoned with our dioxins from the war, now booming economically by making 
more and more irrelevant things for us consuming Americans.  They are being poisoned directly and 
indirectly by our consumerism.  We inter-are. 
 
We need to ask ourselves, how much do we really need? We’re creating a phenomenal economic 
boom in Southeast Asia and in China as a result of our rampant consumerism, and we are inspiring 
consumerism throughout the world.  But do we need so much?   Can we take exactly what we need 
in our bowls and not yearn for more?  Can we see how our hunger for things is polluting not only 
our mind and lives but this very earth and sky?  And especially can we notice how consumerism 
keeps us away from our true essence? 
 
What do we really need to actualize the best in our hearts?  When I went to Tibet in 1987, I was 
there for four months, hitchhiking. I bought the Chinese army’s version of power bars from some 
woebegone soldiers in a remote outpost in Western Tibet. I was grateful to be eating these thick 
rectangles of lard, salt, sugar and refined flour.  I’d take a big bite and chew it slowly, recognizing 
that from one point of view they should be on the ‘no eat’ list for the whole world.  But I’d eat this 
thing and think, the fat will give me warmth, the carbohydrates will give me energy, the salt will help 
me out, and it will kill my appetite; and then I’d smile inside and confide to myself, well, it might kill 
not only my appetite but might kill me.  But no matter--these kinds of judgments were not 
interfering with my enjoyment.  I was just happy; I was grateful.  I wasn’t calling up my local 
nutritionist for counsel and consolation. 
 
I ran out of these power bars when I ended up on the northern shore of Lake Manasorovar, where 
there seemed to be nobody about and nothing growing but nettles.  So I did as Milarepa did: I 
gathered wild nettles and made a simple soup. Drinking the pale green broth, I thought it was the 
best soup I’d ever eaten. Then one day, walking, I discovered a lama in a cave near a broken-down 
gompa.  I begged food from him because I had nothing to eat.  He gave me the last of his very 
funky rice and some white flour with weevils in it.  He was so kind, so utterly humble. He could 
have given me a big stir-fry and I wouldn’t have been happier.  I wept from sheer gratitude. 
 
So what is it we need? Do we need gold or jewels or do we need to awaken our sense of the 
incredible enrichment of just this moment as it is?  When Roshi Bernie Glassman and his wife Jishu 
and others were up in Upaya House working on the precepts, Bernie came up with, “Do not 
cultivate a mind of poverty in yourself or others.”  Thich Nhat Hanh often describes the time he 
was walking in Plum Village, and he came upon a Western woman with a tight and unhappy face. 
He saw her as a hungry ghost.  She had that look in her eyes, that there’s nothing that’s enough.   
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The deeper our consumerism penetrates us, the farther away we get not only from our own 
liberation but the liberation of all beings.  The hungrier we are for things, the more we objectify the 
world around us and the easier it is to plunder and destroy the very ground of life.  It means that 
your practice, as Dogen says, affects the entire earth in the ten directions. 
 
Dogen also says: “Although not noticed by others or by yourself, it is so.”  There’s no prize or 
award for living honestly and with kindness and compassion. One does not self-praise: ‘I’m a good 
bodhisattva.” You don’t win the lottery by being good.  “It’s not noticed by you," says Dogen, and 
it’s not noticed by others. The natural, uncontrived state of mind and heart is sufficient, and leaves 
no trace.  
 
The heart-mind involuntarily arises in the experience of the body and mind studying-realizing the 
way. Awakening is involuntary. “Continuously” doesn’t mean only practicing on Saturday or Sunday.  
Dogen means continuous practice. Be Buddha continuously, all the days and nights of the week.  
Awaken continuously, allow continuous awakening to be the natural thread of your life.  
 
Dogen, by the time he was 23, had already lost a lot—his parents, his two most precious teachers, 
and he’d traveled to China on a harrowing boat trip.  He writes:  
In May of 1223 I was staying aboard the  ship at Qingyuan. Once I was speaking with the captain 
when a monk about sixty years of age came aboard to buy mushrooms from the ship’s Japanese 
merchants. I asked him to have tea with me and asked where  he was from.  He was the tenzo from 
Ayuwang shan.  
 
He said, “I come from Xishu but it is now forty years since   
I've left there and I am now sixty-one. I have practiced in several   
monasteries.  When the Venerable Daoquan became abbot at Guyun temple   
of Ayuwang I went there but just idled the time away, not   
knowing what I was doing.  Fortunately, I was appointed tenzo   
last year when the summer Training Period ended.  Tomorrow is May   
5th but I don't have anything special offerings for the monks so   
I thought I'd make a nice noodle soup for them.  We didn't have any   
mushrooms so I came here to give the monks something from the ten   
directions.” 
 
 “When did you leave Ayuwangshan?” I asked. 
 “After the noon meal.” 
 “How far is it from here?” 
 “Around twelve miles.”  
 “When are you going back to the monastery?" 
 “As soon as I've bought the mushrooms.” 
I said, “As we have had the unexpected opportunity to meet and   
talk like this today, I would like you to stay a while longer and   
allow me to offer Zen Master tenzo a meal.” 
 
“Oh, I'm sorry, but I just can't. If I am not there to prepare   
tomorrow's meal it won't go well.” 
 
“But surely someone else in the monastery knows how to cook?  If   
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you're not there it can't make that much difference to everyone.” 
 
 “I have been given this responsibility in my old age and it is   
this old man's practice. How can I leave to others what I should do   
myself? As well, when I left I didn't ask for permission to be gone   
overnight.” 
 
 “Venerable sir, why put yourself to the difficulty of working as a   
cook in your old age?  Why not just do zazen and study the koans of the   
ancient masters?” 
 
The tenzo laughed for a long time and then he said, “My foreign   
friend, it seems you don't really understand practice or the words   
of the ancients.” 
 
Hearing this elder monk's words, I felt ashamed and surprised.  I   
asked, “What is practice? What are words?” 
 
The tenzo said, “Keep asking and penetrate this question and then   
you will be someone who understands.” 
 
 But I didn't know what he was talking about and so the tenzo said,   
“If you don't understand then come and see me at Ayuwang shan some   
time. We'll talk about the meaning of words.” Having said this, he   
stood up and said, “It'll be getting dark soon.  I'd best hurry.”  And   
he left. 
 
In July of the same year I was staying at Tiantongshan when   
the tenzo of Ayuwang shan came to see me and said, “After the summer   
Training Period is over I'm going to retire as tenzo and go back to   
my native region.  I heard from a fellow monk that you were here and   
so I came to see how you were making out.” 
 
I was overjoyed. I served him tea as we sat down to talk. When I   
brought up our discussion on the ship about words and practice, the   
tenzo said, “If you want to understand words you must look into what   
words are. If you want to practice, you must understand what practice   
is.”    
 
I asked, “What are words?” 
The tenzo said, “One, two, three, four,  five.” 
I asked again, “What is practice?” 
“Everywhere, nothing is hidden.”  
 
We talked about many other things but I won't go into that now.   
Suffice it to say that without this tenzo's kind help, I would not   
have had any understanding of words or of practice. When I told my   
late teacher Myozen about this,  he was very pleased. 
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When the tenzo said: “One, two, three, four, five” he meant this includes everything. To realize the 
circle of the way is to realize nothing is hidden, that everything is included.  To understand that our 
very aspiration is awakening, no different than the practice of the precepts, no different than 
cooking in the kitchen, no different than the production of phenomena in the mind, that everything 
is a vehicle of liberation.   
 
“On the great road of Buddha ancestors there is always unsurpassable practice continuous and 
sustainable.”  The great road of the Buddha ancestors is everywhere.  It’s the road between Santa Fe 
and Sedona. It’s the path between here and the kitchen. It’s the kitchen itself, the utensils, the ladles, 
the chopsticks. It’s cleaning the temple, it’s using the toilet.  It’s right here, between us, connecting 
us.  It threads through our very blood and nerves, bones and marrow. It is our skin, our heart, our 
life. It is the realization that all beings and things inter-are.  The path and the temple are the way. 
That is the very heart of continuous practice.  “It forms the circle of the way and is never cut off.”  
It is never compartmentalized.  It is never special.  It is never different than what is right here in this 
moment. It is not fabricated through narrative. And it is unrepeatable. We cannot travel this path 
again. It is always new, and always fresh. 
 
“Between aspiration, practice, enlightenment and nirvana there’s not a moment’s gap.  Continuous 
practice is the circle of the way. This being so, continuous practice is unstained, not forced by you or 
others.”  It arises involuntarily, not because you have willed it or another has forced it.  It is 
completely within the experience of letting go.  “The power of continuous practice confirms you as 
well as others.  It means that your practice affects the entire earth, the entire sky in ten directions.  
Although not noticed by others or by yourself, it is so.” 
 
When we named our temple Circle of the Way, when we named this center Upaya (skillful means), 
we aspired to live these names. By naming ourselves thus, we set a standard for ourselves. There is 
something important to understand about the relationship between organizations and their names--
whatever you call a thing will also present you with the shadow of that name. This is a clue about 
Upaya—the issue of skillful means is present for us all the time. We are accountable to that name 
and we must also expect that unskillful means are happening in the shadow, outside of our 
awareness.  We need to recognize this and be vigilant, to constantly ask, “What are we not seeing? 
What do we need to see?”  And the same is true of this temple, The Circle of the Way.  In its 
shadow, we’ll find behaviors that compartmentalize, that separate, that deny that we inter-are. 
 
A key aspect of our practice, then, is to bear witness to and reflect the obstacles we see in our 
institution, each other, and ourselves because we have publicly and bravely committed to these 
names and are willing to look in their shadow.  Our names are clues and thus can be lights that 
illuminate our shadow selves with and through each other.  As we endeavor to be the circle of the 
way, to develop skillful means, we will discover that this Upaya which is our life and our refuge is, of 
course, vulnerable to the illusion of separateness.  
 
In our daily lives, we often struggle to embody these courageous names. We also are swimming 
against the stream of Western culture and our conditioning. The willingness to live within the truth 
of all of who we are is a precious, rare and often difficult thing. These struggles in our sangha and 
ourselves make us more open, more humble and more disciplined.  It is the heartbreaking failures 
through which we pass as individual practitioners and as a community that are the very means for 
our compassion, clear mind and resiliency to develop.  
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In the end, it is the depth and strength of our compassion and humility that develop us as human 
beings, humans who have the aspiration to awaken from the behaviors that produce suffering.  Can 
we do this?  Can we look honestly and fearlessly into the face of suffering--in ourselves, in our 
community and in our world?  We can and we must.  How else will we discover:  “What is practice?” 
“Everywhere, nothing is hidden.” 

 

 

 

 

 

 
 
 



 
 

28 

 

 
 
 
 
 



 
 

29 

 
 SEWING YOUR RAKUSU 

 
 
Your rakusu is an intricate and individual piece of work and should be made without rushing.  Please 
allow yourself plenty of time to work on it with full attention. Enjoy making it, particularly if you are 
not accustomed to sewing. 
 
The rakusu is a garment unique to practitioners of Zen Buddhism.  It is thought to have originated 
among Chan monks in China some time after the T’ang Dynasty. 
  
This rectangular robe is a miniature okesa complete with the same rice field pattern originally 
designed by Ananda for the Buddha. The rice field in a rakusu may have five, seven, or nine strips. 
Rakusu’s also come in a variety of colors.  
 
There are two stories about its origination. The first is that when Zen arrived in China mendicants 
were not culturally accepted.  So Chan practitioners created the monastery system where they grew 
their own food and built their own housing.  The okesa was considered too formal to be worn while 
working in the fields or the kitchen so the rakusu was invented. The other story is that during a time 
of persecution when many monasteries were shuttered and monks disrobed; the rakusu was 
designed as a miniature robe that could be secretly worn under a tunic or jacket.  
  
In either case, the rakusu is commonly worn today by all zen, monks and priests, as well as laypeople 
who have received jukai ordination. 
  
Before beginning each session of work on your rakusu, take a moment to consider this time as a 
practice, and find a way to support it as practice; by lighting a candle, offering incense, listening to a 
dharma talk, finding something meaningful to you. 
 

“One of the teachings in Zen is ‘Everything is mind’. I’ve never experienced this quite so vividly as when I was 
sewing my first rakusu. At some point I realized that what was there wasn’t just a needle and thread and some 
cloth, but my state of mind. My state of mind was there facing me. My effort, intention, and concentration, my 

impatience, frustration, and restlessness, my desire to just get it over with were right there before me. It was as if all 
the ups and downs and configurations of my mind were there looking back at me. So, when we sew a rakusu, not 
only do we get a rakusu made, but most of us get a very tangible experience of our state of mind. Then we wear or 

rakusu on our chest, and everyone else can see our rakusu-sewing state of mind. 
 

One of the instructions for sewing the rakusu is to say a refuge silently with each stitch. As I took a stitch I said, 
‘I take refuge in Buddha’; another stitch, ‘I take refuge in Dharma’; another stitch, ‘I take refuge in Sangha.’ 
This is repeated over and over with the sewing. Doing this brings the refuges to the breath, and the breath to the 

sewing. This way of sewing, sitting still, trying to bring your complete attention to each stitch, and chanting, brings 
forth a concentrated state. Sewing is itself a meditation practice which unifies body, breath, and mind. Through the 

sewing and chanting we embody the refuges, we bring Buddha’s teaching into our bodies. I think this is the first 
initiation”. 

 
—Excerpted from a Dharma talk by Taitaku Pat Phelan, Abbess of the Chapel Hill Zen 
Center 
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1. Materials List: 

• 1 yard black medium weight 45”-46” width cotton cloth (1.25 yard for tall people)  
• Pieces of donated cloth overdyed black for field strips (if desired) 
• One third (1/3) yard white cotton (smooth fabric, so that it’s easy to write on) 
• One third (1/3) yard white medium weight interfacing (sew in is better than fusible) 
• 1 light wood ring (2” – 2.5” in diameter)  
• 1 length of green embroidery thread (several people can share 1 package) 
• Contrasting thread (red or white) for basting 
• Scissors, thin glass head pins (so you can iron over them and not melt them) 
• Cloth marking pencil or pen that can be brushed or wiped off with moist cloth or White 

Water Soluble Marker Fine Point (http://www.joann.com/clover-water-soluble-marker-fine-
point-white/5351192.html) 

• Sharp sewing needles and black thread 
• Suggested item: “Omnigrid” Quilting Grid Ruler (or something similar, see 

http://www.joann.com/omnigrid-quilting-ruler-1inx6in-
/3619269.html#q=Omnigrid+quilters+ruler&start=1) 
 
If you choose to, you may ask family and friends to donate swatches of cloth, which will 
have some meaning for you (e.g., a wedding dress, a shirt or skirt, a tie). This cloth must be 
overdyed black so that it will not divert the attention of others in the Zendo: to this end you 

Front 

White cloth for 
preceptor to  

write on 

Back 



 
 

31 

will want to dye it with black dye or fabric paint as many times as it takes to darken it 
appropriately. 

 
 
 
2.   Preparations: 

Just as in cooking it’s important to read the entire recipe before starting, please read all 
instructions carefully before you begin working on your rakusu. If you are using donated 
fabric from friends and family for parts of your rakusu (“field pieces work best”), please 
roughly cut the pieces to size and dye them in black dye or fabric paint before continuing 
with the instructions. If you are using store-bought black fabric, there is no need to dye the 
fabric, but it is a good idea to wash and dry it before continuing. In all cases, iron your fabric 
flat before measuring and cutting the pieces.  
Please note, the term “right  s ide”  will always refer to the side of the Rakusu that will face 
out and be seen by others, while the “wrong s ide”  will always refer to the side that is facing 
in or does not show. 
 
It is helpful to have a finished rakusu in front of you while you work.  

 
3. Black Fabric Pieces: 

There are 16 pieces of black cotton cloth (or donated cloth overdyed black for the field), 2 
pieces of interfacing and 2 pieces of white cotton cloth. Be careful to use the straight or 
longitudinal grain of cloth at all times. 

 
1 strip J   42” x     4.5”   (44” for tall people) 
1 strip H   42”  x     4.5”   (44” for tall people) 
1 strip E   36” x     4.5” 
1 strip F   14.5”  x     4.5” 
1 strip K   10” x     4.5” 
1 strip L   9” x     4.5” 
1 strip G   9” x     2” 
2 strips A1 and A2  9.5” x     2.25” 
2 strips C   8.5” x     1” 
1 strip D   8.5” x     2.75” 
4 strips B   7.5”  x     1.5” 

 
For tall people, pieces J and H should be 44”. For average or shorter people, pieces J and H 
should be 42” 

 
4. Cutting: 

First, cut out strips A, B, C and D pieces (two A, four B, two C and one D strip).  
If you plan to make a plain black rakusu, use the directions in the paragraph below. If you 
are using donated cloth, cut out the pieces according to the measurements listed above, or 
use the paper templates found in the online Rakusu Pattern Book. You can print these 
pages, cut the paper strips out, and use them as pattern pieces on your donated cloth (pin to 
cloth and cut).   
Please note that not all printers are compatible with the online patterns. Be sure to check 
measurements of your printed pattern pieces with a ruler before cutting your material. 
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For a rakusu made entirely from commercial black fabric, there is a relatively easy way to cut 
your field strips at one time (see diagram below).  First, identify the selvedge edge of your 
cloth (the ½” area along the edge of the cloth that is machined to prevent fraying). Using a 
square or triangle, draw a line (The Base Line) at an exact 90° right angle to the selvedge line, 
15-1/4” long. Now arrange (draw) all nine strips along this line, abutting each other side-to-
side, starting along the selvedge line with the two 9-1/2” x 2” A-1 and A-2 strips; alongside 
these draw the two 8-1/2” x 1” C and one 8-1/2” x 2-3/4” D strips. Finally, add the four 7-
1/2” x 1.5” B strips. Using a ruler, make certain all the vertical lines separating the strips are 
the right length. All you have to do now is cut the strips apart. This is easier than cutting 
each strip out separately. 
 
In this figure, please note that the dimensions are not to size. Please use a ruler to make the strips the correct 
size as shown. 
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* If you are making a Peacemaker rakusu, use donated fabric that you over dye black for the field pieces, see diagrams below. 
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PLEASE NOTE: The diagrams shown below are for reference only and not to be used as final 
cutting templates. The correctly sized templates are located in the Rakusu Pattern Book, which is available 
to download on Upaya’s Website, here: https://www.upaya.org/dox/rakusu-pattern-book.pdf 
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5. Marking the Seams: 
Mark all pattern pieces accurately with a sharp white pencil, tailor’s chalk or White Water 
Soluble Marker Fine Point. Mark the letter identifying the strip and the seam allowance on 
the back (the side that will face your body).  It is necessary to mark the ¼” seam 
allowances on B Strips only. Mark the folding lines on the front of A,C,D. It is not 
necessary to mark the seam allowances across the tops and bottom of the strips, as they will 
be adjusted after the strips are sewn together. In the end, it will not matter so much which is 
A1 and A2, just that the ½” seam allowance ends up toward the outside edge of the field. 

 

   B Strips Showing ¼” Seam Lines 
 

 
6. Field Layout: 

Lay out all pieces of fabric in the pattern of the rakusu, so that you have a general idea of 
what it is going to look like.  
 

  Photo showing the backside of field pieces 
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7. Interfacing: 

Mark, then cut from interfacing: 

1 piece M  13” x 9.5” for field 
1 piece N  9” x  3.5” for tab 
 

8. White Cotton Cloth: 
Mark, then cut from white cotton cloth: 

1 piece P  13” x  9.5” for field 
1 piece O  10” x  3.5” for tab 

 
Soak piece P in a solution of 50% soymilk and 50% water for 30 minutes. Do not rinse out 
soymilk. Stretch it out on a terry cloth towel; when it’s nearly dry, iron it. Careful not to 
scorch the soy soaked cloth. This is the cloth on which your teacher will write the verse of 
the robe. Put M, N, O & P aside until you add the white cloth (paragraph 11). 

 
9.   Folding field strips: 

Start with one of the A strips.  Have a copy of the pattern piece from the Rakusu Pattern 
Book in front of you. 
Turn the piece so that the marks for the folding lines are facing you.  Take the line marked 1 
on the pattern and fold it toward line 2, creasing the material along the fold line with your 
fingers. The direction of the fold is marked with an arrow on the pattern piece (see 
illustrations on page 35 and photos below).  Take line 4 and fold it to line 3 and crease. 
Repeat 5 to 6, and 8 to 7.  Check your fold with the direction of the arrows.  Note that these 
folds create “innies”, though 5-6, and 8-7 are larger “innies” than 1-2 and 4-3.  
 
Baste then iron the folds to fix them in place. 

  
 

Repeat with the other A strip, C’s, and D (Bs have no folds). 
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Now lay the strips out next to each other as they will lay in the field, checking (and double 
checking) to be sure that folds are correct and lined up. A1 and A2 are identical, except that 
the ½” seam lines will be to the outside of the field, and all other seam lines are ¼”.   
It is helpful to have an actual rakusu in front of you, otherwise check carefully against the 
following illustration on page 39.  

 
When clicked, the hyperlinks listed in the text below will lead you to an illustrative 
YouTube video. To make this work, you will need to be online. 

 
All seams are sewn with a step stitch: http://bit.ly/rakusu9 or a barely visible “blind” (or 
“hidden”) stitch: https://www.youtube.com/watch?v=WbE5hXt27uU or a cross stitch: 
http://bit.ly/rakusu11 for attaching the tab or plaque to the straps. The pine needle stitch is 
the only exception to these. If you’ve never sewn before, please see the drawings of these 
stitches on page 58.  

 
 

10. Attaching the strips: 
All strips are attached with ¼” seams.  
 
Start with the D strip, attaching it to one of the B strips (which have no folds).  Place in it 
face to face over the D piece; pin through both with five pins, forcing the pins exactly 
through the seam lines on both sides of the two pieces. Put a pin at each end to start, and 
then fill in with the other three or four pins, always pinning exactly through the seam lines 
on both sides and catching any fold with one of the pins: http://bit.ly/rakusu6  

Now baste outside the seam lines (again using brightly colored thread), leaving at least a one- 
inch “tail” at either end: http://bit.ly/rakusu7. Remove the pins and sew directly on the 
seam line with black thread, using the step stitch: http://bit.ly/rakusu9.  Grasp the basting 
thread by one of its tails and pull it out (or cut it in several pieces and remove the pieces).  

 
 Now you should have a B and D sewn together. Congratulations! 

 
Sew another B to the other side of the D piece in the same manner. 
 
With fold lines lined up as on the photo and the diagram on page 38, sew a B strip to the 
right side of the A-1 strip and then sew a C strip to the right side of the B strip. Now attach 
a B strip to the left side of the A-2 strip and then attach a C strip to the left side of the B 
strip.  
 
Now you will have three separate sections:  A-1/B/C, B/D/B and a C/B/A-2.  
 
Now pin, baste and stitch the B/D/B first to the A-1/B/C and then to the C/B/A-2 
 
* See photo below 
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           Note: Letters on the above photo are for instruction only. Mark your letters on the back. 
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No seam lines or stitches should show on the front. The tops of the upper “innies” on the A 
strips should align perfectly with the top of the “outie” in the D strip; the bottom folds of 
the lower “innies” on the A strips should align perfectly with the lower folds on the “outies” 
on the C strips. Refer to the red dotted lines on the drawing of the rakusu field on the 
previous page. You will now have a B-D-B for the center of your rakusu. 

 
Pin, baste and stitch the B/D/B first to the A-1/B/C and then to the C/B/A-2 
 
Now you have the final panel: A-1/B/C/B/D/B/C/B/A-2. This is the “field”, representing 
the rice paddy pattern that inspired the Buddha’s suggestion for the design of the robe and 
rakusu. No stitches should show.  

 

 
 

The Five Strip Field (showing basting of folds in “A” strips) 
 

 
 
 
 
 
 
 



 
 

40 

 
Iron all of the seams towards the B strips on the back of the field. 
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11. Placing the Field  
Place P (13” x 9 ½” soy soaked, dried and ironed white cotton cloth) on to your working 
surface. Place M (13” x 9 ½” interfacing) on top of P. Center the ironed field on top of M 
with seam lines lined up at the edges.  
 

  

 
 12. Pinning down the Field 

Pin the centered field onto M, placing pins around the edge of the Field and on the fold lines 
in the A Strips. Leave the basting threads in and place pins on the folds (see photo below) 
on the outside edge of the A Strips.  
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 13. Basting around the Field  

Baste around the edge of the inside edge of the Field approximately ¼” from the edge.  
 
 

 
 
 

 
 
14. Preparing Frame (E) for the Field 
On border piece E, draw a seam line ½” from each edge along the entire length of the piece. 
Then press piece E exactly in half lengthwise with the seam lines showing; then fold and press 
both raw edges inside along the seam lines you have drawn, so that folded piece E measures 1-
3/4” (1.75”) wide: 

 
 
 
 
         E piece: 
 

 
 
 
 
 
   

 

E 1.75” 

E 

.5 

1.75” 

fold 

1.75” 
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15. Fitting & Sewing Frame (E) for the Field 
Starting at the top left or top right corner on the front, tuck the front and back border 
around the edge of the field, ending at the other top corner.  Double check to insure the 
field is topside up (see line drawing below).  Pin as you go, taking your time here, making 
sure that the frame fits very snugly into the crease of the border.  Do not worry about the 
corners yet.  Pin the sides and bottom, leaving the corner gussets sitting out until after all 
edges are pinned.  Does it look like the diagram below?  There will be excess cloth at upper 
corners ends, as shown; leave these ends until later.  If any pencil marks remain on the field, 
brush or wipe them off. 
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   Border Pinned on Edges of Field Showing Corner Gussets Folded Inside 
 

 

      
 
 
 

Miter the corners inward as shown in the photographs below.  
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  Baste the front and the back edges of the border to the field. 

 
 

                           
 
 

Use the hidden-stitch for the inner edge of the border onto the front field first.  Your stitches 
should pick up the interfacing but not come through the back.   
*See instructions for the hidden-stitch at the end of the Rakusu Sewing Instructions 
                                                               

       Trim off the raw ends of the E border so they are in line with the top edge of the field. 
http://bit.ly/rakusu13  

 
16. Adding Top of the Frame (F) 
Mark and press piece F in exactly the same way as you did E. Fold it over the top edge of the 
rakusu, again making sure it’s a snug fit and pin.  Cut off any excess, leaving 1/2” to fold inward, 
baste, and sew. Hidden-stitch the front first, then the back, and then to close the finished ends.  
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17. Preparing & Sewing Strip G, (trim for the frame) 
On piece G, mark and press a crease 1/2” from the back long edge, and press a  

       ¼”crease along the front long edge Tuck the ends ¼” in and press.  
  

    

                                                        
 
 

Fold G over the top edge of the rakusu so that 1/4” shows in front and 1” in back.  
 

 
 

 
 
Pin G to F, folding in the ends neatly, at a right (90°) angle in front and forming a 45° slant in 
back. Baste and blind stitch http://bit.ly/ra  kusu15  

 
18. Preparing and Sewing the Neck Straps (H, J) 
Now the straps:  fold pieces J and H lengthwise, press, and pin raw edges together.  Draw a 
seam line ½” along both raw long edges.  Sew with a step stitch along the entire line (through 
both layers of folded strap). Stitch across only one end on each piece.  Clip the free corners at 
both ends with scissors (it helps to make a tight corner.  Do not clip through your stitches!  See 
the figure below) and turn the whole thing inside out using your fingers to pull the strap from 
inside out:  http://bit.ly/rakusu24.  Poke out the corners with a chopstick or the eraser end of a 
pencil. Fold and press J & H so that the seam is at the edges. Fold in one end of J & H  ½” and 
close with a hidden stitch. Press all seams. 

 

         
 

                                  J or H Strap Folded showing Seam Line 
 

G strip mounted on F border on 
top of field shown from the 
front, with the back of G folded 
at 45° angle. 
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19. Attaching H and J 
Pin the finished edges of J and H to the top edge of your rakusu, on the left as you look at the 
front of it and as illustrated on page 30 of rakusu instructions (this will be on the wearers right 
side). H will lie outside of J. Except for L, the seamed edges of the straps should be facing 
inward as you wear it (on the left side of the rakusu the seams will be on the right and on the 
right side of the rakusu the seams will be on the left), with the lower edges lined up with the 
bottom of F. Note: The straps will be sewn just to the top of F, leaving the end flaps 
unattached (see photo below) 

 

     
 

Hidden-stitch them securely from the back with double thread, checking as you go to insure 
that the stitches do not go through to the front of the flap.   
 
20. Preparing L (Short Strap from the Field to the Ring) 
L will be the shorter part of the strap that comes up to meet your rakusu ring.  To make it, 
fold L lengthwise without pressing and draw a ½ ” seam line along the raw edge. Then pin 
and baste the raw edges together as you did J & H. Step-stitch these basted long edges 
together, keeping one end open. Turn inside out as you did J & H. Fold and press this short 
strap so that the seam is in the center as shown in the drawing below.  Now fold in 1/2” 
on one end and close with small hidden stitches. 

 
 

                                
     
                             L Strap Folded Illustration of the Seam Line in Center of the back 
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      FRONT          BACK 

 
 
21. Attaching Straps to the Right Side 
Now pin the other end of H to top of F/G on the right side as you look at the front of the 
rakusu. Try it on and check in the mirror.  The bottom edge of the rakusu should come 
approximately 3” below your navel when you are standing up. The field should also cover 
your hands when standing with your hands in the shashu position. It should cover your 
hands held in the classic mudra position when you sit zazen.  If it is too short or too long, 
shorten or lengthen the H strap by moving the pins on your left side as you are wearing the 
rakusu.  Place hands in shashu and look in a mirror to help you judge.  When you are 
satisfied with the length, cut off the end of H leaving ½” under the field border to fold in 
and close with a hidden stitch. Pin the H strap in place on the field border. Hidden stitch 
from the back to the top of the frame like you did with J and H on the other side. Pin the 
closed end of L, seam to the back, just inside H on the right. Hidden stitch to the top of the 
frame from the back. Leave the unattached end of J loose for now.  
 
 

 
 
 This photo shows L folded as described in step 22 below. 
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22. Folding the L Strip 
Above the edge of the Field, fold the one edge of the L Strip toward the front and iron. 
Then fold the other edge over it, so you get as narrow as possible. Press folds well and 
secure the folds with a hidden stitch. 
 
 

    
     

    Photo from the front 
 
23. Attaching the Ring to L 
Draw the narrow end of L through the rakusu ring front to back. Then fold the thin end of 
L over, leaving enough room for two fingers between the ring and the top of the rakusu and 
pin.  
 

    
     

    Photo from the back 
 
Trim the small end of L leaving ½” to fold in on itself and close end using the hidden stitch. 
Attach this finished end to the top edge of the rakusu at the back using double thread and 
hidden stitch. Press well. 
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               Photos show backside of the rakusu  

 
 
24. Adjusting  J Strap to the Top of the Ring 
Draw the raw end of J through the top of the rakusu ring; front to back, and pin to get an 
impression of the length. J will be on top of H. 
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25. Folding the J Strap at the top of the Ring 
The unpinned edge of J that goes through the ring is still raw; pull it through the ring.  
  
Tie as you would a man’s necktie following steps illustrated in the photos and diagrams 
below. It may take some practice to get the knot to sit at the right length.  It will hold itself 
in place if you pull the strap taut after tying it.   
 
 

  
 

  
 

     Photos from the front 
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                                         Diagram from the back 
 
  
 
 
 
26. Finishing the end of the J Strap 
After the attachment to the ring is complete, cut off all but 1-1/2” off the end; then tuck 
1/4” to ½” inch of the raw end of J inside and close with hidden stitch. Usually, the end of J 
is not tied down, but left loose. 
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27. Assembling the Plaquet 
Lay N interfacing inside K; then fold K in ½” on each long side so that K fits around N. 
Press well.  
 

 

 
K Piece of Plaquet Folded Around Folded Edges of N Piece 

 
 
Fold long sides of piece O in ¼” and press.  Pin O to K/N, hiding O folds underneath so 
that 1/4” of K shows on either side of O.  Baste, then hidden stitch along the long edge, 
being careful not to go through the full thickness, just connecting the edge to K. Fold the 
narrow ends over 1/2” leaving the ends unsewn. Press and pin. Mark the center of each long 
side with a pin. 
 
                                

                              
       O with folded edges placed on top of N, N is enclosed by K 
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28. Placing the Plaquet 
Fold rakusu in half to find the exact center back point of the straps. Mark the center back on 
both straps with a cloth pencil.  Fold the ends of K over the straps, lining up the center 
points on the ends of K and on the straps such that J will be on the top when worn, and pin.  
 
 

 
 
 
29. Stitching Plaquet to Straps 
Make sure that J will lie on top of H when the ends of the tab are brought together. Cross 
stitch unfinished ends of the plaquet to straps, taking care that the cross stitches do not 
show on outside of K. Place both ends together so the straps are sandwiched inside K. Then 
blind stitch the folded edges of K/N/O together. Press so that you don’t see stitches.  See 
the drawing below.     
 

 
 

    Note: H is the strap that will lie closest to your neck, and J will lie behind or on top of it. 
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30. Sewing the Pine Twig Stitch 
 
 
 

                   
 
Print and cut out the above rectangle, making sure it is printed to scale, 2 ½” wide.  
Lay it over your tab (plaquet), centering it if they don’t quite match in size and pin. 
 
Using a pin, punch a tiny hole through each of the seven numbered points. Then twirl a 
cloth marking pencil in the holes, to leave a tiny pinpoint mark on the tab cloth. 
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Thread your needle with two strands of green embroidery thread and practice on a spare 
piece of cloth.  Sew the pine twig stitch using the instructions below. Except for the first and 
last stitches, put the needle through all layers, so that the exact same pine twig will appear on 
the reverse side of the tab. 
The design should look as pleasing as a mirror image on the back as on the front. The 
instructions below will show you exactly how to sew the pine twig.  When completed Press 
the stitched plaquet. 
 

 
1) FIRST STITCH FROM INSIDE OF THE CLOTH TO POINT 1 
2) THEN AT THE RIGHT SIDE OF 1 STITCH TO POINT 2 
3) THEN AT THE BACK SIDE BACK TO POINT 1 
4) AT THE FRONT SIDE GO FROM POINT 1 TO POINT 3 
5) AT THE BACK SIDE GO TO POINT 4 
6) AT THE FRONT SIDE GO FROM POINT 4 TO POINT 3 
7) AT THE BACK SIDE GO TO POINT 1 
8) AT THE FRONT SIDE GO FROM POINT 1 TO POINT 5 
9) AT THE BACK SIDE GO TO POINT 1 
10) AT THE FRONT SIDE GO FROM POINT 1 TO POINT 6 
11) AT THE BACK SIDE GO TO POINT 1 
12) AT THE FRONT SIDE GO FROM POINT 1 TO POINT 7 
13) AT THE BACK SIDE GO TO POINT 1 
14) THEN COME UP JUST THROUGH ONE PART OF THE CLOTH AND MAKE A 
FEW STITCHES ON TOP OF EACH OTHER, WHERE NOBODY CAN SEE THEM. 
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STITCHES USED IN SEWING YOUR RAKUSU 

 
               

HIDDEN STITCH 
 

 
 

Demonstrate Hidden Stitch http://bit.ly/rakusu9 
 

   BASTING STITCH 
 

     
 

STEP STITCH 
 

 
    

Demonstrate Step Stitch: http://bit.ly/rakusu9 
 

CROSS STITCH  
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RAKUSU ENVELOPE 

 
 
A rakusu envelope is not required, but it is strongly recommended.  It is important to keep your 
rakusu clean and in a safe place.  If sewing is truly a challenge for you, then you may keep your 
rakusu protected by wrapping it in a cloth.  For other people, follow these directions to make a 
rakusu envelope. 
 

1. Obtain 2/3 yard of cloth for both the envelope and for its lining. Any subdued color and 
texture of cloth may be used for envelope. Lining cloth may be a more decorative 
contrasting color. It should allow for easily sliding your rakusu into the envelope and should 
be minimally frictional.  Satin-type fabrics are ideal for the lining. 

2. Obtain polyester-coated cotton thread that is the same color as the envelope cloth. Use a 
sharp needle or a sewing machine. 

3. Measure, mark, and cut cloths. Pinking shears will discourage fraying, especially of lining. 
Envelope Exterior Fabric:  18 inches square  
Envelope Lining:  17 ½ inches square 

4. Place envelope cloth on work surface, right side up and place lining on top of this, right side 
down (both “right” sides are facing each other). There should be ¼ inch between the edge 
of the lining and that of the envelope cloth. 

 
 

 
19 inches (outside fabric) 

 
 
 
 
    
 
 
 

 
 
 
 
 
 
 
 
 
 
 
 
 

 
 

18 ½ inches (lining) 

Seam line drawn 
¾” from the lining 



 
 

59 

4. Pin the four corners, smoothing the lining carefully.  Then pin centers of top and left sides. 
Gradually fill in spaces with pins on these two sides, so pins are 1 to 1 ½ inches apart. 

5. On the back (“wrong”) side of the lining, draw a seam line ¾ inch inside outer borders on all 
four sides. 
 

 

  
 

6. Starting in a corner, sew the layers together with step-stitch or machine following your 
marked seam line. Reduce the spaces between stitches making the stitches smaller (if you are 
hand stitching), so as to strengthen the corner.  Repeat this process at all four corners. 

7. After rounding the corner onto the fourth side, sew only two thirds of that side. 
 

Both outside fabric and lining are now joined except for 1/3 of this side: 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

8. Clip the corners carefully leaving at least a ¼” between the stitching line and the cut corner. 

 

Reach inside this unsewn 
part to pull the two layers 
inside out (#10).  Then 
close up the hole with a 
blind stitch. 
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9. Reach your hand through the hole left in the seam on the fourth side and move it to the 
farthest corner; grasp that corner from the inside and pull it gently out through the hole, 
turning your entire project inside-out (now the “right” sides of both cloth and lining are 
showing). Use an instrument like a chopstick to poke out the corners fully. 

10. Now, using a blind stitch with thread the color of the envelope cloth, close the opening that 
was left to turn it inside out. 

11. With the lining side up, rotate the envelope so that one point faces you and another point 
points away from you, leaving the two remaining points facing off to your left and right. 

12. Bring the right and left points together and tack them with several blind stitches. 
   

                                             
 
 
13. Bring the point facing you up to meet the tacked points; place a series of pins along both 

lower seams. You should now be able to fold the top point down over the front of the 
envelope, almost to the lower border. 

 
14. Close the seams you have pinned, using a blind stitch with the thread the color of the 

envelope. 
15. An option is to provide a closure, using either snaps or a button and loop to fix the envelope 

flap to the envelope. 
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                             Enjoy carrying your rakusu mindfully inside this beautiful envelope. 
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RAKUSU ETIQUETTE 
 
The following are guidelines for handling a rakusu appropriately. Basically, you may wear it all the 
time, except when you are:  1. Going to the bathroom 

       2. Lying down to sleep 
       3. Working 
       4. Going into town 

Here are some particulars: 
 
HOW to wear/care for a rakusu 
1. Carry the rakusu at heart level or above. 
2. Carry it with 2 hands, if possible. 
3. Travel with the rakusu in an envelope. 
4. Spot wash if necessary; do not put in a washing machine. 
5. If you eat while wearing a rakusu, you may swing the rakusu around so that it lies on your back, 

or tuck it inside your samue. 
6. If you are carrying a stack of things, place the rakusu on top. 
 
WHEN & WHERE to wear a rakusu 

 
In a zendo 

1. Put it on your head during the robe chant; then wear it for service.  The folded part of the 
rakusu faces the back; the open area of the rakusu faces front.  If there is no service, place it on 
your head, chant the Verse of the Robe once, and put it on, touching the flap with the pine 
needle to your forehead.  This calls to mind the lineage.  If there is no time to chant the whole 
verse, place it on your head and pause; then touch the pine needle to your forehead and put the 
rakusu on.  Do this each time you put it on during the day. 

2. Do not wear a rakusu in the bathroom.  Take it off and put it on an altar or in some other 
respectful place (not on the floor). 

3. At Upaya, you may keep your rakusu on your seat in the zendo.  At the end of zazen, we bow 
out together.  Then, instead of joining the exit line, quietly turn around and kneel on your 
zabutan. Take off your rakusu, fold it up and place it on your zafu.  Then exit the zendo. 

 
Other places 

1. Wear a rakusu in a dharma-related seminar or event. 
2. You may wear a rakusu while doing light physical samu, such as sweeping a floor or working on 

a computer.  Take it off for heavy labor or exercise. 
 
How to fold a rakusu (from Sojun Mel Weitsman, abbot of Berkeley ZC): 

a. Take hold of both lower corners with both hands 
b. Fold the rakusu in half away from your body 
c. Hold it with your left hand while you 
d. Run your right hand up the right hand straps 
e. Grasp the plaquet (flap with broken pine needle) with your right hand and remove the rakusu from 

your neck 
f. Lay the rakusu down with the folded edge to the left 
g. Lay the straps flat against the folded edge of the rakusu 
h. Position the plaquet/flap squarely at right angles to the straps 
i. Insert the folded rakusu into its envelope, moving from right to left. 
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LINEAGES 
 

An authentic lineage in Buddhism is the uninterrupted transmission of the Buddha’s Dharma from 
teacher to disciple. The transmission itself can be oral, scriptural, through signs, or directly from one 
mind to another. Several branches of Buddhism, including Zen and Tibetan Buddhism maintain 
records of their historical teachers. These records serve as a validation for the living exponents of 
the tradition. 
 
American Zen lineages trace their transmission through their first Japanese teachers, as for example 
Hakuyu Taizan Maezumi Roshi (1931-1995) is the founding teacher of Upaya’s lineage. Maezumi, 
who studied in the Soto, Sanbo Kyodun, and Rinzai traditions, combined both the use of koans and 
“just sitting” and was the abbot of the Los Angeles Zen Center.  
 
The lineage of Roshi Jiko Mannen Joan Halifax comes to us through 82 generations from the 
historic Shakyamuni Buddha. Her teacher was Roshi Bernie Glassman, who was Maezumi Roshi’s 
main successor.  
 
In preparation for receiving Jukai, candidates submit their ancestral and matriarchal lineages on rice 
paper, in the size and format prescribed. You will need to purchase two sheets of rice paper 
measuring 24 x 38 inches. You will also need two sheets of rice paper measuring 18 x 24 inches for 
the lineage envelopes. When you purchase ink for these projects, try the pen to make certain the ink 
does not spread on the rice paper. The lineages are submitted appropriately folded and placed in a 
rice paper envelope which is also appropriately folded. The name of the candidate is inscribed in 
pencil on both the lineage sheets and their envelopes.  
 
Personal lineages should be handwritten. 
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On the eighteenth day of the ninth month of the first year of the Pao-ching Era of 

the Sung Dynasty (1225), the late abbot of the Tien-tung instructed me, Eihei 
Dogen Osho, saying: “The Buddha Sila are the single most important matter of 
our school. In the past, the masters of Mount Grdhakuta, Shao-len, Tsao-chi, 

and Mount Tung transmitted these Dharma Sila of the Tathagata to their 
successors generation after generation until they came to me.”  Now I transmit 
them to you. You should receive them in deep faith and not permit them to be 

discontinued. For this I earnestly pray. 

Shakyamuni Buddha DaioshoShakyamuni Buddha Daiosho

The Bloodline of the Buddha’s & Ancestor’s Transmission of the Great Bodhisattva Sila 

The Bloodline of  the Buddha’s & Ancestor’s Transmission 
of  the Great Bodhisattva Sila 

Man’ura Osho

Kakurokuna Osho

Shishibodai Osho

Bashashita Ohso

Funyomitta Osho

Hanyattara Osho

Kanadaiba Osho

Ragorata Osho

Sogyanandai Osho

Kumorata Osho

Shayata Osho

Bashubanzu Osho

Kayashata Ohso

Butsudanandai Osho

Fudamitta Osho

Barishiba Osho

Anabotei Osho

Kabimora Osho

Nagyaharajunya O.

Funayasha Osho

Makakasho Osho

Ananda Osho

Shonawashu Osho

Daitaka Osho

Mishaka Osho

Bashumitsu Osho

Ubakikuta Osho

Bodaidaruma Osho

Daii Doshin Osho

Daiman Konin Osho

Taiso Eka Osho

Kanchi Sosan Osho

Daikan Eno Osho

Tanka Shijun Osho

Choro Seiryo Osho

Tendo Sokaku O.

Setcho Chikan Osho

Tendo Nyojo Osho

Ryozan Enkan Osho

Taiyo Kyogen Osho

Toshi Gisei Osho

Fuyo Dokai Osho

Tozan Ryokai Osho

Ungo Doyo Osho

Doan Dohi Osho

Doan Kanshi Osho

Seigen Gyoshi Osho

Sekito Kisen Osho

Yakusan Igen Osho

Ungan Donjo Osho

Eihei Dogen Osho

Niken Sekiryo O.

Reitan Roryu Osho

Kakujo Tosai Osho

Kakuan Ryogu O.

Ryoka Daibai Osho

Ungan Guhaku O.

Baian Hakujun O.

Tetsuei Seiton Osho

Shukoku Choton O.

Ketsuzan Tetsuei O.

Hoshi Soon Osho

Goho Kainon Osho

Tenkei Denson Osho

Zozan Monko Osho

Kisan Shosan Osho

Morin Shihan Osho

Taishi Sotai Osho

Kenchu Hantetsu O.

Daiju Soko Osho

Kinpo Jusen Osho

Kajin Sochin Osho

Koun Ejo Osho

Tettsu Gikai Osho

Keizan Jokin Osho

Gasan Joseki Osho

Taigen Soshin Osho

Baizan Monpon Osho

Nyochu Tengin Osho

Koun Taizan Osho

Baisen Tetsugen O.

Mannen Jiko Osho
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The Bloodline of the Buddha’s & Ancestor’s Transmission of the Great Bodhisattva Sila 
 

 
  1. Shakyamuni Buddha Daiosho   

     
     
23. Man’ura Osho  16. Kanadaiba Osho  9. Butsudanandai Osho  2. Makakasho Osho 
24. Kakurokuna Osho  17. Ragorata Osho  10. Fudamitta Osho  3. Ananda Osho 
25. Shishibodai Osho  18. Sogyanandai Osho  11. Barishiba Osho  4. Shonawashu Osho 
26. Bashashita Osho  19. Kayashata Osho  12. Funayasha Osho  5. Ubakikuta Osho 
27. Funyomitta Osho  20. Kumorata Osho  13. Anabotei Osho  6. Daitaka Osho 
28. Hanyattara Osho  21. Shayata Osho  14. Kabimora Osho  7. Mishaka Osho 
  22. Bashubanzu Osho  15. Nagyaharajunya O.  8. Bashumitsu Osho 
     
     
  29. Bodaidaruma Osho   
     
     
  32. Daii Doshin Osho  30. Taiso Eka Osho   
  33. Daiman Konin Osho  31. Kanchi Sosan Osho   
     
     
  34. Daikan Eno Osho   
     
     
47. Tanka Shijun Osho  43. Ryozan Enkan Osho  39. Tozan Ryokai Osho  35. Seigen Gyoshi Osho 
48. Choro Seiryo Osho  44. Taiyo Kyogen Osho  40. Ungo Doyo Osho  36. Sekito Kisen Osho 
49. Tendo Sokaku O.   45. Toshi Gisei Osho  41. Doan Dohi Osho  37. Yakusan Igen Osho 
50. Setcho Chikan O.   46. Fuyo Dokai Osho  42. Doan Kanshi Osho  38. Ungan Donjo Osho 
51. Tendo Nyojo Osho       
     
     
  52. Eihei Dogen Osho   
     
     
74. Niken Sekiryo O.  67. Tetsuei Seiton Osho  60. Kisan Shosan Osho  53. Koun Ejo Osho 
75. Reitan Roryu Osho  68. Shukoku Choton O.  61. Morin Shihan Osho  54. Tettsu Gikai Osho 
76. Kakujo Tosai Osho  69. Ketsuzan Tetsuei O.  62. Taishi Sotai Osho  55. Keizan Jokin Osho 
77. Kakuan Ryogu O.  70. Hoshi Soon Osho  63. Kenchu Hantetsu O.  56. Gasan Joseki Osho 
78. Ryoka Daibai Osho  71. Goho Kainon Osho  64. Daiju Soko Osho  57. Taigen Soshin Osho 
79. Ungan Guhaku O.  72. Tenkei Denson Osho  65. Kinpo Jusen Osho  58. Baizan Monpon Osho 
80. Baian Hakujun O.  73. Zozan Monko Osho  66. Kajin Sochin Osho  59. Nyochu Tengin Osho 
     
     
  81. Koun Taizan Osho   
     
     
      82. Baisen Tetsugen O. 
      83. Mannen Jiko Osho 
      84. 

  
On the eighteenth day of the ninth month of the first year of the Pao-ching Era of the Sung Dynasty (1225), 
the late abbot of Tien-tung instructed me, Eihei Dogen Osho, saying: “The Buddha Sila are the single most 
important matter of our school. In the past, the masters of Mount Grdhakuta, Shao-len, Tsao-chi, and Mount 
Tung transmitted these Dharma Sila of the Tathagatha to their successors generation after generation until 
they came to me.” Now I transmit them to you. You should receive them in deep faith and not permit them 
to be discontinued. For this I earnestly pray. 
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FOLDING THE ANCESTRAL LINEAGE 
 

1. Start with folding the left edge 1/3 of the total sheet width toward the opposite edge.  
 

2. Fold the right edge over the left. 
 

3. Fold the top edge of the folded lineage to the bottom edge. 
 

4. Fold the new top edge 1/3 of the way toward the bottom 

5. Fold the bottom 1/3 of the sheet back under the remainder 
 

To see a video of the above click on this link: http://bit.ly/rakusu32 
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ENVELOPE FOR ANCESTRAL LINEAGE 
 
On a sheet of rice paper measuring 18” x 24”, draw with light pencil marks the following lines 
(except dotted line G in center): 

 
 

1. Fold the sheet away from you at line D; 
2. Unfold the sheet again 
3. Pick up fold D and fold it first to line C and then to line E, producing a kind of “tent” or 

“mountain”; 
4. Place your folded lineage over the center line G, between B and C; 
5. Fold left edge A-F toward G, center of sheet, allowing ¼” between fold and lineage; 
6. Fold right edge A-F toward G, center of sheet, allowing ¼” between fold and lineage;  
7. Fold lower edge F to line B; 
8. Fold corners of paper A-B on both sides at 45° angle to create a closing tab; 
9. Fold tab  at line B and tuck tab into lower part of envelope 
To see a video of the above, click on:  http://bit.ly/rakusu31 
 

* Please submit the Ancestors Lineage Chart separate from its Envelope with your name on 
the Chart and the Envelope in a ziplock bag with your name inscribed on the bag as well. 
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MATRIARCHS  LINEAGE 
 
 

Hymn to the Perfection of Wisdom of our Great Matriarchs 
 

Homage to the Perfection of Wisdom, 
Prajnaparamita, the Mother of the Buddhas. 

The lovely and the holy Perfection of Wisdom gives light. 
Unstained the entire world cannot stain her. 

She is a source of light and removes suffering 
from everyone in the triple world. 

She brings light so that all fear and distress may be forsaken. 
She disperses the gloom and darkness of delusion. 

She herself is the eye of vision and wisdom. 
She has clear knowledge of her own being in all Dharmas. 

The Perfection of Wisdom of the Buddhas ⎯ 
The Mother of All Buddhas. 

And the first nuns Honored Ones: 
   
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Dhammadina 
Kisagotami 
Vasetthi 
Ubbiri 
Patacara-Pancasata 
Isidasi 
Bhadda-Kapilani 
Mutta 
Capa 
Dhamma 
Citta 
Vimala 
Addhakasi 
Padumavati 
Ambapali 
Anopama 
Abhirupa-Nanda 
Jenti 
 

Mahapajapati  
Mitta 
Yasodhara 
Tissa 
Sumana 
Upasama 
Viskha 
Khema 
Uppalavanna 
Sundari-
Nanda 
Vaddhesi 
Patacara 
Uttama 
Bhadda-
Kundalakesa 
Nanduttara 
Dantika 
Sakula 
Siha 
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Homage to our women ancestors of the Eastern lands:  
 
The seven-year old dragon girl who preached the lotus sutra, and The Honored nuns: 
 
Soji, Mo-shan, Miao-hsin, Iron Brush Liu. 
 
Homage to the women disciples of Great Master Dogen,  
The Honored nuns:  
 
Egi, Eshin, Shogaku, Ryonen 
 
Homage to the women disciples of Great Master Keizan,  
The Honored nuns:  
 
Sonin    Myoshin 
Shozen    Shinmyo 
En’i    Shinsho 
Myosho   Jonin 
Ekyu    Ninkai 
 
Homage to all other direct Soto women ancestors, The Honored nuns:  
 
Shune    Honsho 
Joa     Soki 
Shue    Zensho 
Somyo    Ryoso 
Soitsu    Myoko 
Myojun    Mugai Nyodai 
Myozen   Kojima Kendo 
Genshu    and Jishu Angyo Holmes. 
 

We recognize all laywomen who carried the Dharma: 
 

Queen Srimala and Antoku Inden Kasho Myokei Zenni, 
 

And all the Women Honored Ones whose names have been forgotten and left unsaid. 
 

All Buddhas throughout space and time, 
All Bodhisattva Mahasattvas 
Wisdom Beyond Wisdom 

Maha Prajña Paramita 
 
 

May we appreciate the compassionate Dharma of these great teachers, and may we show 
our gratitude by accomplishing the Buddha Way together. 

 
* Please submit the Matriarchs Lineage Chart in its Envelope with your name on the Chart and the 

Envelope in a ziplock bag with your name inscribed on the bag as well. 
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YOUR PERSONAL LINEAGE 
 
The Ancestral and Matriarchal Lineages are done in a well-defined manner, according to tradition.  
For your personal lineage document/project, feel free to use artistic creativity to make it 
personalized, but please respect our need to limit the size of your lineage to that which can be easily 
stored.  The personal lineage shows what/who brought you to this practice.  Who are the most 
important people in your life?  They may have been negative or positive influences on you.  What 
are the significant events in your life?  What have you celebrated or mourned or changed?  These 
events have also brought you to practice.  You may demonstrate this lineage in whatever way you’d 
like:  in a paper document, in a mobile, a PowerPoint presentation, a photography project, a clock or 
a weaving.  Just remember – it must be submitted in some form so that your preceptor can see it! 
However you choose to create this project, it must be hand written. 
 

[Please affix your name on your personal lineage] 
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TEMPLE PRACTICE AT UPAYA ZEN CENTER 

By Jisen McFarland 
 
 
 

 
 
 
These zendo procedures are designed to support the practice of mindfulness. You are not expected 
to memorize them, or to do them all “perfectly.”  They are very detailed and should provide material 
with which to practice mindfulness for a long time. As we train using these forms, we gradually 
become aware that practice and living are not separate events. From time to time you may be gently 
reminded and instructed. This is our way of showing you how to use forms, in this case zendo 
procedures, as a mindfulness training. Please do observe with your peripheral vision and see how 
and what to do if you are in doubt.  
 
 
ATMOSPHERE 
Dress modestly and discreetly in clothing that is comfortable and clean.  Please refrain from wearing 
perfume, bright colors, or flashy jewelry.  Clothing that creates noise, i.e. leather and nylon, is not 
advisable in the zendo. We practice silence in the zendo, and strive to make it a harmonious place.  
 
 
GASSHO 
The word gassho literally means "to place the two palms together." It is the “mudra” we use in the 
zendo. The palms and fingers are placed together completely, with no spaces between them. The 
hands are one fist distance from your nose as you look over the tips of your fingers. Most 
commonly, it represents unifying the pairs of opposites (left and right, male and female, our self with 
our Buddha Nature). We use gassho to bow to our cushions and to the community during zazen or 
to begin a full prostration.  
 
 
ENTERING AND WALKING IN THE ZENDO 
When you enter the zendo, make a standing bow with hands in gassho. 
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Then place your hands in shashu: left hand in a loose fist around the thumb; right hand covering the 
left with fingers extended; hands placed at the solar plexus. While you are in the zendo, the hands 
remain in shashu, rather than in your pockets or hanging at your side. Keep your eyes lowered.  
 
Walk softly and stay close to the edge of the sitting-mats. Avoid crossing through the middle of the 
room.  Except when we are practicing walking meditation, please pause and make a simple standing 
bow in shashu when crossing the axis of the altar, and when you’re passing Roshi’s cushion. 
 
 
ZAZEN 
When you arrive at your cushion, place your zafu on the back half of the zabuton (black sitting mat), 
then do a standing bow, with your hands in gassho, toward your seat. The people on either side of 
you will respond with a bow. Then turn clockwise and do a standing bow to the room. The person 
across from you will respond with a bow.  
 
Back up and sit on your cushion, if we are facing the wall, swivel around on the cushion, otherwise 
find a comfortable seat. The first and last sittings of the day are always facing the center and the rest 
of the sittings are facing the wall. 
 
You may sit on a cushion, chair or a stool for zazen. Two common sitting positions for the floor are 
Burmese, where the feet are folded in front of your pelvis, or seiza, where you are kneeling with  a 
cushion between your legs. Please use additional cushions to raise your hips up above your knees or 
for under your knees, you will find them by the front door. Whichever position you choose, make 
sure you are sitting towards the front of the cushion so that your legs are free, this will decrease the 
chances of them falling asleep. Next, feel your spine  rise up out of your pelvis, with your head 
resting on top. The heart is relaxed and open and the shoulders are down. Your eyes are gently 
looking down at a 45° angle. Hands are in what is called the cosmic mudra, this is the third hand 
position we use in the zendo. Your right hand holds your left, palms up, with the thumbs touching 
to create an egg shape. The mudra rests against your belly just below your navel. Your forearms rest 
on your thighs.  
 
Zazen periods are started by the jiki-do (time keeper) striking the bell three times. After these three 
bells, it is preferable that no one enter or leave the zendo. Those arriving late should sit in the 
sunroom and enter at the next kinhin period.  
 
Zazen is finished when you hear one bell. Turn clockwise to face the center, if appropriate, and wait 
until the senior person or jiki-do stands, moving together.  Turn to your cushion and fluff up your 
zafu and quietly clean your zabuton for the next person. Stand and bow to your cushion, turn 
clockwise, and bow as a community when you hear the small bell. When you leave the zendo, walk 
in shashu, beginning with the person closest to the sunroom doors and “peeling” out in a goose line. 
 
 
KINHIN (WALKING MEDITATION) 
Kinhin is done between zazen periods and is always marked by the jiki-do striking the bell twice to 
end a zazen period. 
 
Get up slowly and straighten your cushion. Make a smooth, slow transition from seated zazen to 
standing. Bow to your cushion, turn  clockwise and wait in gassho. If your foot is asleep, take the 
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time necessary to revive it before standing up. You will hear a series of clacks with a wooden clacker 
in the following sequence: 
 

• Clack! Make a standing bow, then turn to your left with your hands remaining in gassho.  

• Clack! Place your hands in shashu and begin to walk slowly, starting with your left foot. One 
step, one breath. Inhale, raise your foot. Exhale, place it down. At this point you may bow 
and leave the line to go to the bathroom, walking at a normal pace.  

• Clack! (after 10 minutes): Bring your feet together and bow (hands remain in shashu). As 
soon as you straighten up from bowing, begin walking quickly back to your seat, following 
the person in front of you and completing a full circle around the zendo.  

 
Stop in front of your seat, bow toward your seat, then turn and face the center of the zendo in 
gassho. The jiki-do will strike the bell once. Bow, sit down, and prepare for the next zazen period. 
Those entering from the sunroom may enter the zendo at this time.  
 
 
SERVICE 
Five mornings a week we offer a Zen service. We begin and end the service with three prostrations 
or full bows. This is a symbol of putting down our pride, envy, delusion, passion and aggression and 
lifting up our Buddha Nature or awakened self. We recite a Zen text followed by a dedication. For 
example, the Heart Sutra, is chanted by Buddhists all over the world and is a chant on the nature of 
emptiness, or boundlessness. The dedications are offered to the Buddha, the teachers in our lineage, 
the women ancestors whose names have gone unsaid, or the lay practitioners who have exemplified 
the teachings. On Sundays, we pray for those who are ill and for peace in the world. Our service is 
an expression of gratitude and a way of offering our practice for the benefit of all beings.  
 
 
CONCLUSION 
Our zendo is called Dokanji, or Wayring Temple, and is the heart of Upaya Zen Center. We are 
happy to have you join us in practice. No matter what your religious background, you are welcome. 
If you need help finding a seat or extra cushions, please see the jiki-do when you enter the zendo. If 
you would like meditation instruction or have questions about the practice here, please ask in the 
River House office to speak with the Temple Coordinator.  
 
May all beings be happy. 
May all beings be free from suffering. 
May all beings move through the world with ease. 
May all beings know peace in their hearts. 
Gassho. 
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PRIEST AND LAY ZEN TRAINING AT UPAYA INSTITUTE  
AND ZEN CENTER 
by Roshi Joan Halifax 

 
This document presents steps that students may take in Zen training, following Jukai (Receiving 
the Precepts). 
Training in Zen is intended to support a practitioner’s capacity to actualize wisdom and 
compassion. The 16 Bodhisattva Precepts are the air, food and water of students in training. 
Zazen is the very foundation for practicing, manifesting, realizing and actualizing the 16 
Bodhisattva Precepts. 
A vital aspect in this training is to make the ripening of wisdom and compassion visible in the 
details of one's life. We maintain the precepts so as to prevent harm, to engage in helpful 
actions, and benefit living being. The precepts themselves are practices that protect and develop 
our heart and mind. Thus, there is great emphasis on realizing the precepts. 
There are two study/practice paths, with one heart. The first is the path of the layperson. A 
layperson receives Jukai, may become shuso (practice leader), and may become a confirmed 
teacher at the discretion of one of the Co-Abbots. The second path is that of the priest. A priest 
receives Jukai, must do a postulancy, becomes a novice priest, may be shuso and eventually 
may become a fully ordained priest, able to do rites of passage. 
A priest may also be a teacher at the discretion of one of the Co-Abbots. The teacher’s path 
consists of the rites of passage of Shuso Hosenshiki, Hoshi, Dempo, and Inka. The priest’s path 
consists of the rites of passage of Tokudo, Shuso Hosenshiki, and Denkai. For both the priest 
and lay teacher paths, a student must formally enter the monastery and become Roshi or 
Sensei’s confirmed student. 
 
FOLLOWING JUKAI 
Lay Zen Practitioner Path: 
Entering the monastery, becoming Roshi or Sensei’s formal student 
Priest Path: 
Postulant, Novice Priest, Lead Practitioner, Priest 
Teacher Path: 
Priest: Dharma Holder, Teacher, Zen Master 
Lay Zen Practitioner I=V: 
Lead Practitioner, Dharma Holder, Teacher, Zen Master 
 
AIM OF ZEN PRACTICE: PRACTICING, MANIFESTING, REALIZING AND 
ACTUALIZING THE WAY 
The purpose of Zen training is to practice, manifest, realize and actualize the truth. This is 
made visible through one’s wholesome example for the community through following the 
precepts, living a sane and compassionate life, deeply inquiring into the dharma, and 
actualizing the awakened heart/mind in thought, word, and deed. 
Please undertake this training in the spirit of the three minds (hearts) central to Zen practice: the 
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Joyful Mind of samadhi, the Big Mind of not knowing, and the Compassionate Mind of 
interdependence. 
Further, Torei-zenji offers these 10 Rules for Training. These also manifest the heart of training: 
1. The deep and binding vow of compassion 
2. Whole-hearted determination 
3. Great ability 
4. The clear wisdom mirror 
5. Unsurpassed insight into the Way 
6. Decisive walking on 
7. Cutting off selfishness 
8. Giving up worldly thoughts 
9. Deep repentance 
10. Detailed investigation of doubt in the heart 
 
COMING AND GOING 
Jukai, Receiving the Precepts, marks the end of the first phase of training. After Jukai, students 
may request permission to continue training. One must complete the requirements for each 
stage of training, with the support and confirmation of Roshi or Sensei. 
Entering post-Jukai study, the student can gather support for further training from family and 
sangha. The student, for example, may explore the possibility of leading the life of a postulant 
and later a novice priest. The postulant and novice priest make receiving and giving the 
dharma their life focus. The novice priest makes training their first priority for personal 
development and service while they maintain, develop and respect present relationships (i.e., 
spouse and children) and responsibilities. 
Training Students, whether lay, postulant, or priest, move through the stages of training like 
clouds flowing in the sky. The expected interval between Jukai and postulancy is a minimum of 
three years of study and practice with Roshi or Sensei. The requirements for postulancy are also 
usually met within three years of study and practice. A novice priest stays at the monastery a 
minimum of five years to study, practice and serve. 
In addition to fulfilling the requirements in the Eight Aspects of Training (outlined below), each 
stage has an experiential aspect. One must realize in their life the truth they have studied. This 
is called “direct practice realization.” This is recognized by Roshi, Sensei and the sangha. 
A training student (one who has received Jukai and is considering further Zen training, 
including postulancy) is investigating this style of study and may withdraw from formal 
training at any time. A meeting with Roshi or Sensei is all that is required. After novice priest 
training has begun, if the student wants to withdraw from formal training, a leave of up to one 
year may be requested. During that time the student needs to find another Zen teacher with 
whom to work. Roshi or Sensei may then transfer responsibility for the student’s training to 
that person. A formal leave-taking ceremony will be requested of the student. If the student 
does not find another teacher with whom to work, then the student and Roshi or Sensei perform 
a simple and private robe-returning ceremony. Roshi or Sensei receives the okesa for 
safekeeping. If the student is later accepted back into training, the robe is returned. 
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The Eight Aspects of Training establish the minimum requirements for all stages: 
1. Zazen: at least one-hour daily and sesshin and angos as much as possible. 
2. Zen Study: two 30-day trainings each year, winter and spring sesshin. Four dokusans a 
month. Zen studies, as outlined below. Rakusu sewing and kirigami. 
3. Liturgy: Joining the sangha for service as much as possible. 
4. Art Practice: Flower arranging for altars, calligraphy, writing practice. 
5. Body Practice: Each student is expected to develop a body practice to maintain health and 
well-being. 
6. Buddhist Studies: Specific requirements for each stage are presented below. For each 
teaching, a reflection paper is written. Reflection papers should be no longer than three 
pages, reflecting upon the full range of experience: objective (the “what?”), reflective (gut?), 
interpretive (so what?), and decisional (now what?). 
7. Work Practice: Joining the sangha for care taking periods, and serving the sangha in temple 
offices and volunteer positions. 
8. Right Action: Manifesting the precepts in daily life in relationships with loved ones and the 
greater community, including social service. 
 
Stage 1: Priest Postulant, Lay Zen Practitioner I 
A student can explore the possibility of leading the life of a priest or a lay zen practitioner. A 
priest makes receiving and giving the dharma their whole life purpose. Before becoming a 
priest, one does a period of postulancy, followed by tokudo, or novice priest initiation. A 
postulant makes training their first priority for personal development and service while they 
maintain, develop and respect present relationships (i.e., spouse and children) and 
responsibilities. 
A lay Zen practitioner may prepare to share the dharma as a teacher, but chooses not to become 
a priest, i.e., one who officiates at rites of passage, including conferring the precepts, marriages, 
funerals, etc. To become a postulant or lay Zen practitioner I, it is necessary to have received 
Jukai, complete all requirements described above and below, and receive permission from the 
one of the Co-Abbots. 
Prior to becoming a novice priest or lay Zen practitioner I, the student must complete all work 
assigned in the Eight Aspects of Zen Training, thus fulfilling their postulancy or lay Zen 
practitioner I. If the Co-Abbot determines that the student has aroused the Bodhi mind and can 
express their heartfelt desire for further training, a student may request Tangaryo, making it 
possible to enter the monastery as a formal student. At the completion of Tangaryo, the student 
is confirmed by Roshi or Sensei in a private meeting. At a later time, the student may wish to 
become confirmed as a formal student of Roshi or Sensei. This is a separate ceremony and 
requires greater commitment. 
 
The following are the study requirements that must be completed prior to asking to be a lay Zen 
practitioner I or postulant. 
 
Requirements for Stage 1 Buddhist Study: 
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Original Sutta Studies 
The Life of the Buddha, by Nyanponika Thera 
Middle Length Discourses, translated by Bhikkhu Nanamoli and Bhikkhu Bodhi 
"Satipatthana Sutta," p. 145 
"The Kandaraka Sutta," p. 443 
"Advice to Rahula," p. 523 
Long Discourses of the Buddha by Maurice Walshe 
"Mahanidana Sutta" p. 223 
Mahayana Studies 
“The Heart Sutra” In Buddhist Wisdom Books By Edward Conze 
The Diamond Sutra: Transforming the Way We Perceive the World by Mu Soeng 
The Holy Teaching of Vimalakirti, translated by Robert Thurman 
The Bodhisattva’s Guide to a Way of Life, translated by Stephen Batchelor or Vesna and Alan 
Wallace 
Zen Studies 
Way of Zen by Tenshin Fletcher, David Scott 
Heart of Being, by Daido Loori 
Eight Gates of Zen by Daido Loori 
Infinite Circle by Bernie Glassman 
Taking the Path of Zen by Robert Aitken 
Dogen Studies 
All books on Dogen by Kazuaki Tanahashi 
“Fukanzazengi” ("The Recommendations for Universal Zazen") 
“Genjokoan” ("Actualizing the Fundamental Point") 
“Bendowa" in Moon in a Dewdrop (MID), translated by Kaz Tanahashi 
“Gakudoyojinshu” ("Points to Watch in Buddhist Practice") in Moon in a Dewdrop 
Precept Studies 
Research the history of the development of the precepts in the history of Buddhism 
Sesshin/Ango: 75 days 
 
Stage 2: Novice Priests, Lay Zen Practitioner II 
During the postulancy stage of training, the student is expected to live and train “as if” they had 
already received the ordination they seek. For those training to be priests, two monastery-based 
month-long training periods and two sesshins each year and three hours of daily zazen are 
required. 
When a postulant completes the requirements, including the experiential requirement of 
“seeing their true nature,” they may request novice priest ordination – a public ceremony - by 
arranging a practice meeting with Roshi or Sensei, offering incense at the altar in the dokusan 
room, bowing three times, and with the last bow saying, "Please accept me as a novice priest, 
ready to do my utmost to practice, manifest, realize and attain the subtle eye of truth. I sincerely 
request your teaching and guidance." 
A postulant is asked to sew a seven-row okesa and zagu in preparation for the ceremony. 
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Following the ordination ceremony, novice priests wear a kimono, a koromo (black) and okesa 
(near black, 7 row) for zendo activities, and samu-e and rakusu for informal activities at the 
monastery or when functioning as a novice priest in the community. Novice priests have their 
heads shaved for the ceremony and continue to shave their heads at least every five days during 
their training (note: as shaved heads have significance in this training, it is asked that all 
students in training do not shave their heads - it is required that postulants preparing for novice 
priest ordination do not shave their heads). After novice priest ordination, novice priests go by 
their dharma name both at the monastery and in daily life. 
Lay Zen Practitioners fulfill the study requirements and may or may not wear the samu-e; 
however, they wear their rakusu when in the zendo and at other formal occasions. A lay zen 
practitioner II may be invited by one of the co-abbots to be shuso, practice leader, and take fuller 
responsibility in the monastery. 
 
Requirements for Stage 2 Buddhist Study: 
TRAINING SUPPORT 
Asanga's Chapter on Ethics, translated by Mark Tatz 
Women Living Zen by Paula Arai 
The Story of Buddhism: A Concise Guide to its History and Teachings, by Donald Lopez 
The First Buddhist Nuns by Susan Murcott 
How the Swans Came to the Lake by Rick Fields 
ORIGINAL SUTTA STUDIES 
The Dhammapada (various translations are available) 
Middle Length Discourses: 
"Anapanisati Sutta" 
"The Removal of Distracting Thoughts" 
"Simile of the Snake" 
"The Great Forty" 
The Long Discourses of the Buddha: 
"Mahaparinibbana Sutta" 
"Brahmajala Sutta" 
MAHAYANA STUDIES 
The Awakening of Faith, translated by Yoshito S. Hakeda 
The Platform Sutra of Huineng 
The Lotus Sutra, translated by Burton Watson 
Nagarjuna's "Seventy Stanzas", translated by David Ross Komito 
DOGEN STUDIES 
(Note: see Appendix A: Dogen Studies Abbreviation Key) 
Pure Standards for the Zen Community by Shohaku Okurmura and Taigen Dan Leighton 
“Shinjingakudo” ("Body and Mind Study of the Way") (MID) 
"Zazenshin" in Dogen’s Manuals of Zen Meditation, by Carl Bielefeldt 
"Makahanyaharamita" in Shobogenzo: Zen Essays by Dogen, by Thomas Cleary 
“Tenzokyokun” ("Instructions for the Tenzo") (MID) 
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“Shoaku Makusa” ("Do Not Do Evil") in Rational Zen by Thomas Cleary 
"Kannon" in Sounds of Valley Streams (SVS), translated by Francis Cook 
“Ikka Myoju” ("One Bright Pearl") in The Heart of Dogen’s Shobogenzo (HDS), by Norman 
Waddell and Masao Abe 
“Shukke Kudoku” (“The Merit of Becoming a Monk”) in Zen Master Dogen (ZMD), by Yuho 
Yokoi 
“Jukai” (“Receiving the Precepts”) (ZMD) 
“Kesa Kudoku” (“The Merit of the Kasaya”) (ZMD), also see Enlightenment Unfolds, translated 
by Kaz Tanahashi (EU), “The Power of the Robe” 
“Jinshin Inga” (“Deep Belief in Causality”) (ZMD), also see (EU: “Identifying with Cause and 
Effect”) 
“Raihai-tokuzui” (“Prostrating to Attainment of the Marrow”) (N&C) 
“San-ji Go” (“Karmic Retribution in the Three Stages of Time”) (ZMD) 
“Shi-zen Biku” (“A Monk at the Fourth Stage of Meditation”) (ZMD) 
“Gyobutsu-iigi” (“The Dignified Behavior of Acting Buddha”) (N&C) 
“Kankin” (“The Buddhist Sutras”) (N&C) 
“Dharani” (N&C) 
 
ZEN STUDIES 
See Thomas Cleary’s Timeless Spring for Keizan Jokin’s “Zazen Yojinki” 
 
PRECEPT STUDIES 
Insight into the three yana perspective on the precepts. 
 
ART PRACTICE 
Ability to sew a rakusu and okesa by oneself and to teach another, based on the Nyoho-e 
teaching of Tomoe Katagiri-sensei. 
 
WORK PRACTICE 
Serve the community as ino, tenzo, attendant, and jiki-do prior to the completion of Training: 
Lead Practitioner 
 
SESSHIN/ANGO: 75 DAYS 
 
Stage 3: Lay Zen Practitioner III, Novice Priest II: Lead Practitioner (Shuso), Dharma 
Holder (Hoshi) 
After arousing the Bodhi mind and seeing clearly into the nature of the mind, the emphasis in 
this stage is to begin manifesting what has been realized. The culmination of this stage of 
practice celebrates ripening of understanding and skill in sharing one's truth with others 
through serving as lead practitioner in a monastery-based 75 days of training and meeting the 
community in the Shuso Hosenshiki (Lead Practitioner Ceremony) through Dharma Encounter. 
The Shuso should live, learn and serve at the monastery as shuso for one year; if he or she is not 
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able to be a fulltime resident, then their period of being shuso is for three years. 
After a minimum of two years following completion of their shuso service, Roshi or Sensei may 
invite the student to receive Hoshi, Dharma Holder, if their capacity as a teacher is developing. 
Following Hoshi, the student may offer classes and give interviews at the monastery, under the 
supervision of Roshi or Sensei. 
A lay person or priest may be shuso and receive hoshi. The shuso is expected to assist during all 
practice periods, as are those who have received hoshi. 
 
Requirements for Stage 3 Buddhist Study: 
MAHAYANA STUDIES 
The Flower Ornament Scripture translated by Thomas Cleary 
Entry Into the Realm of Reality: The Guide by Thomas Cleary 
Entry Into the Inconceivable by Thomas Cleary 
“Images of Women in Ch’an Buddhist Literature of the Sung Period,” by Ding-hwa E. Hsieh, in 
Buddhism in the Sung, ed., Peter Gregory and Daniel Getz, Jr. 
“Miao-tao and Her Teacher Ta-hui” by Miriam Levering, in Buddhism in the Sung, ed., Peter 
Gregory and Daniel Getz, Jr. 
 
DOGEN STUDIES 
(Note: see Appendix A: Dogen Studies Abbreviation Key) 
Dogen and the Koan Tradition, by Steven Heine 
“Bussho” ( "Buddha Nature") (HDS) 
"Hokyoki" (EU) 
“Mujo Seppo” (“Insentient Beings Speak the Dharma”) (EU) 
“Sanjushichi-Bon-Bodai-Bunpo” ("37 Bodhisattva Practices") (N&C) 
“Bodaisatta Shisho-ho” ("Bodhisattva's Four Methods Guidance") (MID) 
“Sansui Kyo” ("Mountains and Waters Sutra") (MID) 
“Henzan” ("All-Inclusive Study") (MID) 
“Shoji” ("Birth and Death") (HDS) 
“Zenki” ("The Whole Works") (TC) 
“Shunju” ("Spring and Fall") (MID) 
 
THE ZEN TRADITION 
The Zen Teaching of Bodhidharma, translated by Red Pine 
Transmission of the Lamp translation by either Thomas Cleary or Francis Cook 
Cultivating the Empty Field: The Silent Illumination of Zen Master Hongzhi translated by 
Taigen Dan Leighton 
 
DEVELOPING AN AREA OF PERSONAL INTEREST WITHIN THE FIELD OF DHARMA 
STUDY 
The student will develop an area of specialization in consultation with Roshi or Sensei, which 
will culminate in the student teaching a course in the chosen area following the shuso 
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ceremony. Examples include women studies, Buddhist psychology, and Madhyamika. Stage 4 
requirements also include they study of ethics and psychology. 
 
LITURGY PRACTICE 
The Advanced Novice Priest will master the role of doshi through observation of services and 
training by Roshi or Sensei. 
SESSHIN/ANGO: 75 DAYS 
 
STAGE 4: DHARMA TRANSMISSION: LAY ZEN PRACTITIONER IV, PRIEST 
The culmination of this stage celebrates the face-to-face meeting of teacher and student. This 
process for priests may take several years as the three parts of transmission (Denkai, Daiji, and 
Dempo) are completed. Following Denkai to be a fully ordained priest, the student has become 
an assistant teacher and is qualified to carry out priestly functions. He/she may also perform 
weddings, funerals and other rites of passage ceremonies. He or she may meet with students 
individually for practice meetings under Roshi or Sensei’s supervision (prior to this stage of 
training, students are not allowed to meet with other students for the purpose of dharma 
instruction). Daiji is the teacher’s verification of the student’s clarity concerning the Great 
Matter. Following Dempo, the student (lay or priest) is now qualified to serve as a teacher. 
He/she may lead sesshin and if a priest, may give the precepts. However, up to ten years of 
post-dharma transmission work with Roshi or Sensei is expected (including regular dokusan 
and consultation). A priest who receives Dharma Transmission will be fully empowered to 
transmit the dharma he or she has received to priests. 
Requirements for Stage 4 Buddhist Study: 
 
LEADING A ZEN CENTER IN AMERICAN CULTURE 
Generation to Generation: Family Process in Church and Synagogue by Milton H. Freidman 
Zen Lessons: The Art of Leadership, translated by Thomas Cleary 
 
MAHAYANA STUDIES 
The Sutra of Hui-neng, translated by Thomas Cleary 
Visions of Power: Imagining Medieval Japanese Buddhism by Bernard Faure 
Transformation at the Base: Fifty Verses on the Nature of Consciousness, by Thich Nhat Hanh 
 
DOGEN STUDIES 
(Note: see Appendix A: Dogen Studies Abbreviation Key) 
“Mitsugo” (“Intimate Language”) (EU) 
“Muchu Setsumu” (“Within a Dream Expressing the Dream”) (EU) 
“Gyoji” ("Continuous Practice") (EU) 
“Bukkojoji” ("Going Beyond Buddha") (MID) 
“Menju” ("Face to Face Transmission") (MID) 
“Katto” ("Twining Vines") (MID) 
“Yuibutsu Yobutsu” ("Only Between Buddha and Buddha") (MID) 
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“Sammai-O-Sammai” (“The King of Samadhis Samadhi”) (HDS) 
 
THE ZEN TRADITION 
Soto Zen in Medieval Japan by William Bodiford 
Master Yunmen, translated by Urs App 
The Record on Tung-shan, by William Powell 
Sayings and Doings of Pai Chang, translated by Thomas Cleary 
Swampland Flowers: The Letters and Lectures of Zen Master Ta Hui, translated by Thomas 
Cleary 
The Blue Cliff Records by T, J Cleary 
The Recorded Sayings of Zen Master Joshu, translated by James Green 
The Zen Teachings of Huang Po, translated by John Blofield 
Zen Teachings of Master Lin-chi 
The Essential Teachings of Zen Master Hakuin, translated by Norman Waddell 
Zen’s Chinese Heritage, by Andy Ferguson 
Book of Serenity translation by Thomas Cleary 
The Zen Koan by Isshu Miura, Ruth Fuller Sasaki 
Refining Your Life by Dogen and Uchiyama 
 
ART PRACTICE 
Completion of brown rakusu; 7 and 9-row okesas and zagu; and documents of heritage. 
 
LITURGY 
The priest will demonstrate mastery of key ceremonies in the Zen tradition, including those 
associated with the annual cycle, Jukai, Priest-in-training Ordination, weddings and funerals. 
 
SESSHIN/ANGO: 75 DAYS 
 
APPENDIX A: DOGEN STUDIES ABBREVIATION KEY 
(EU) Enlightenment Unfolds, by Kaz Tanahashi 
(HDS) The Heart of Dogen’s Shobogenzo , by Norman Waddell and Masao Abe 
(MID) Moon in a Dewdrop (MID), translated by Kaz Tanahashi 
(N&C) Master Dogen’s Shobogenzo, Nishijima and Cross 
(SVS) Sounds of Valley Streams, translated by Francis Cook 
(ZMD) Zen Master Dogen, by Yuho Yokoi 
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                                                          METHOD/POSTURE 
By Robert Aitken Roshi 

 
 
Zen Buddhism is one path among many.  I have heard it said that all paths lead to the top of the 
same mountain.  I doubt it.  I think that one mountain may seem just a small hill from the top of 
another.  Let one hundred mountains rise!  Meanwhile you must find your own path, and your own 
mountain.  You may have an experience of some kind that points the direction clearly, or you may 
have to explore for a while.  But eventually you will have to settle on a particular way, with a 
particular teacher. 
 
Trusting yourself to a specific path naturally involves risks. Unquestioning acceptance might lead 
you to blind belief in something quite unhealthy.  You should be sure that a given path is worthy of 
your investment.  The process of deciding, “This is (or is not) the way for me,” takes time.  At any 
Zen center worthy of the name,  no one will rush you.  In a true d�oj�o (training center), evidence 
of worth will be found at every hand, and you will soon reach the point of trust. 
 
ZAZEN AS EXPERIMENT 
The heart of Zen training is zazen.  Without zazen, there is no Zen, no realization, and no 
application of the practice.  It has its roots in earliest Vedic times and was probably well established 
by Shakyamuni’s day.  It has since been refined by trial and error in countless training centers 
through some ninety generations of Zen teachers.  By now its form is well- established. 
 
Yet the mind remains vast and creative.  Words of our ancestors in the Dharma (teaching) turn out 
to be helpful, but the way itself is still guided by experiment.   
 
We are concerned with realizing the nature of being, and zazen has proved empirically to be the 
practical way to settle down to the place where such realization is possible.  This is not a way that is 
designed for Japanese, for intelligentsia, or for any particular class or category of individuals.  The 
fact that zazen originates in India and China, and that it comes to us through Korea and Japan is not 
so very important. As North Americans, Australians, Europeans, we make it our own. 
 
There is a further important point.  Zazen is not merely a means, anymore than eating, sleeping, or 
hugging your children are means or method.  Dogen Kigen Zenji said, “Zazen is itself 
enlightenment.  “This unity of ends and means, effect and cause, is the tao  (way) of the Buddha, the 
practice of realization. 
 
THE POSTURES 
I have heard that someone asked Sasaki Joshu Roshi, “What of Zen is necessary to preserve?”  He 
replied,  “Posture and the breathing.”  I think I might say simply, “Posture.” 
 
Posture is the form of zazen.  To avoid fatigue and to permit consciousness to settle, legs, seat and 
spine should support the body.  If strain is thrown on the muscles and tendons of the back and 
neck, it will be impossible to continue the practice beyond a short period.   
 
We will take our model from the posture of a one-year-old baby.  The child sits bolt upright, with 
spine curving forward slightly at the waist, rather than completely straight up-and-down.  The belly 
sticks out in front, while the rear end sticks out behind.  Sitting with the spine completely straight at 
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this age would be impossible, as the muscles are still undeveloped—to weak to hold the body erect.  
Curved outward, the vertebrae are locked into their strongest position and the child can forget about 
staying erect. 
 
When you take your seat on your cushions, or on a chair if your legs don’t bend easily, your spine 
should curve forward slightly at the waist like the baby’s.  Your belt should be loose, and your 
stomach be allowed to hang out naturally, while your posterior is thrust back for solid support.  
Kasuki Sekida, former resident advisor to the Diamond Sangha, once sent out New Year cards with 
the greeting, “Belly forward, buttocks back.”  This is how we should greet the New Year, or the new 
day. 
 
If the spine is correctly positioned, then all else follows naturally.  Head is up, perhaps bent forward 
very slightly.  Chin is in, ears are on line with the shoulders, and the shoulders are on line with the 
hips. 
                                        
THE LEGS 
Legs are a problem.  Few people, even children, even in Japan, are flexible enough to sit easily in a 
lotus position without painful practice.  Our tendons and muscles need stretching over many 
months before we can be comfortable.  Yet, in the long run, sitting with one or both feet in the lap 
is far superior to sitting in any other position.  In that way you are locked into your practice and your 
organs are completely at ease.  Sitting in a chair, however, may be the only option for one suffering 
from injury or arthritis. 
 
Certain exercises are helpful in stretching for the lotus positions.  Begin by sitting on a rug or a pad: 
Bring heels of both feet to the crotch, and bend forward with your back straight and touch your face 
to the floor, placing your hands on the floor just above your head.  Knees also should touch the 
floor in this exercise and if they do not, rock them gently up and down, stretching the ligaments. 
 
Bring your feet together with your legs outstretched, bend forward and touch your hands to the 
floor by your feet, keeping your back and legs straight; if possible, touch your face to your knees. 
 
Extend your legs as far apart as possible.  Bend forward with your back and legs straight and touch 
your face to the floor, placing your hands on he floor, either outstretched or just above your head. 
 
Double back one leg so that your foot is beside your seat, with your instep, shin, and knee resting on 
the rug or pad.  Bend the other leg back in the same way.  Now lie back on one elbow, then on both 
elbows, and finally lie back flat.  At first you may have to lie back against a sofa cushion so that you 
are not completely flat, and perhaps have someone to help you.  If you can manage to lie flat, raise 
your arms over your head until your hands touch the floor and then bring them to your side again. 
 
Yasutani Roshi did these exercises every morning before breakfast, well into his eighties.  It may take 
you some time to become flexible enough to do them even partially.  Maintain the effort and your 
zazen will be less demanding physically.  
 
These four exercises are the core of Makk�oh�o, a Japanese system of physical conditioning.  Don’t 
push yourself too hard or you may strain a muscle or pull a ligament. At the limit of each stretch, 
breathe in and out three or four times and try to relax. 
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CUSHIONS 
Correct zazen posture requires the use of a cushion and a zabuton.  The zabuton is at least 28 inches 
square, stuffed with kapok or cotton batting so that it is about 1 ½ inches thick.  The zafu, or 
cushion, completes the setup.  It is spherical, stuffed with kapok; 12 inches or more in diameter, and 
it flattens out somewhat in use.  Ordinary pillows may be substituted for it, but they are not as 
practical.  Foam rubber is sometimes used to fill the pad, but it makes an unsteady seat.  It cannot be 
used for the zafu. 
 
The zafu elevates your rear end.  This makes for correct posture without straining.  I have known 
yogis who could take the full lotus position standing on their heads, but few who could meditate for 
twenty-five minutes without a cushion. 
 
GETTING SEATED 
Bring the zafu to the back edge of the pad, sit on it, and rest both knees on the pad.  For the lotus 
position, place your right foot on your left thigh, as high as possible, and then your left foot on your 
right thigh.  The half lotus is simple the left foot on your right thigh, while the right foot is drawn up 
under the left thigh.  The full lotus is the most secure way to sit.  The half lotus is adequate; it will 
distort the body slightly, but not enough to matter. It is all right to place the right foot on the left 
thigh by way of compensating for a spinal deviation or as relief during sesshin. 
 
There are two other possibilities.  One is the Burmese style, in which one leg is placed in front of the 
other, so that both ankles are resting on the pad.  This position is not quite as steady as half lotus, 
but it is easier on the knees.  As you get used to it, you may be able to start taking up half lotus for 
brief intervals at first, and then for longer periods.  
 
The other option is the seiza position, which is something like kneeling, except that your rear end is 
supported by a zafu.  Some people turn the zafu on edge before sitting on it.  This keeps the legs 
closer together and is more comfortable.  Your weight rests on your seat, knees, shins, and ankles.  
Like the Burmese position, seiza is not as secure as half lotus, but it may be used as a kind of 
intermediate practice while the legs are become more flexible through daily stretching exercises.  It is 
also useful as a relief during sesshin.  
 
The one most desperately uncomfortable position is the conventional cross-legged, or tailor- fashion 
of sitting.  Both feet are under the thighs.  The back is rounded; the belly is drawn in.  The shin of 
one leg rests on the ankle of the other, and severe pain is inevitable.  He lungs must labor to draw in 
their air and other organs seem cramped as well.  Sitting in this way is probably not conductive to 
good health or to good practice. 
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APPROPRIATE MEANS 
By Robert Aitken Roshi 

 

Teaching in Zen Buddhism is a presentation.  It is not merely a device intended to bring about a 
certain pedagogical result.  Teaching is the Tathagata.  Examples of this would be the Buddha 
twirling a flower before his assembly, with no words and no explanations, or Chu-chih holding up 
one finger whenever he was asked a question. 
 
There is a lot of misunderstanding about this, even among Zen students themselves.  Many suppose, 
for example, that koans , or Zen themes, are riddles designed to throw you into a dilemma, and that 
this sets up a psychological process that leads to a kind of breakthrough called realization.  While it 
is true that you may feel frustration in koan work, and you do experience a release with realization, 
fundamentally the koan is a particular expression of Buddha nature and your koan work is simply a 
matter of making that expression clear to yourself and to your teacher. 
 
In Sanskrit, elements of teaching are called upaya, or “appropriate means.”  In Sino-Japanese, this 
term is rendered hoben , and both words refer to the various presentations of Buddha nature that 
we can take up as guides on our journey.  Not only do we find inspiration from the upaya of others 
but we ourselves come forth compassionately with appropriate means as we interact with family and 
colleagues. 
                      
STILL MORE ON BREATH COUNTING 
Breath counting is one such upaya, and by now you have learned what a great challenge it is.  You 
find how much energy you habitually channel to your thinking faculties and how readily you can 
drift off into planning, remembering, or fantasizing.  Still, most people live out their lives in their 
work, in their families, and in their fantasy.  They have no energy left for deeper questions about 
their own being, and they may even use relatively superficial activities to obscure such questions.  
 
Thus you may find yourself an adult unable even to attend well enough to count from one to ten.  
Or perhaps with great care you can do it once, but then you lose track in the next sequence. Or you 
may find that you do the count mechanically on one level while dreaming on another.  Now you can 
see the importance of training.  If your monkey-mind will not let you examine each step in a simple 
sequence of breaths, then yow can you sustain the attention necessary to see into your own nature?  
 
You may find that you consistently lose the count at “four” or “six” or “eight.”  Try setting your 
first target at that number, whatever it is.  Perhaps you may have to begin with just “two.”  Count 
“one, two,” until you have mastered that much concentration.  Then gradually extend your goal to 
higher numbers until you can attain the full count of ten, more or less consistently. 
 
All of us fear failure, to one degree or another, and prefer not to try something that seems too 
difficult.  This device of adjusting your goal to your present capacity is one by which you can avoid 
unnecessary frustration at the outset of your practice.  However, it is important to understand that 
Zen training is also a matter of coping with failure.  Everybody fails at first, just as Shakyamuni 
Buddha did.  Zazen, for anyone who is not completely mature, is a mater of checking delusion and 
returning to the practice, checking and returning, over and over. 
 
When your mind shifts to some unfinished business, return to your counting.  If it is important, you 
will remember it again when your zazen is ended.  If you feel happy about something, that is all 
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right, continue your breath counting in that happy condition.  But when you dwell upon the 
happiness itself, then you lose the count.  Likewise, you may feel sad.  That is all right too.  Just 
continue counting with that sad feeling.  But if you seek out the cause of your sadness, the count 
disappears.  Zazen has a therapeutic effect, but it is not itself therapy.   
 
Above all, don’t say to yourself, “Oh, what’s the matter with me!  There I go dreaming when I 
should be counting!”  Such recrimination is itself a delusion.  Simply and quietly drop your train of 
thought when you notice that you are straying and come back to your count. 
 
THE ZEN CENTER ORGANIZATION 
The organization of friends who do zazen together is an appropriate means for the practice.  If we 
deny teacher, fellow students and our spiritual home, we are stuck in an empty place.  Though the 
world is our home in a larger sense, we need a supportive local environment in which we can engage 
ourselves.  Without support on the one hand and engagement on the other, personal fulfillment is 
not really possible.  The Zen Buddhist organization is entirely directed toward enabling the student 
to see into his or her true nature, and to apply that insight in daily life.  The way the dojo is arranged, 
its schedule and rules, and the style of behavior of the members – all are intended as the tao of the 
Buddha. 
 
Outside every Rinzai Zen monastery in Japan is a sign that announces the name of the temple, the 
name of the mountain (even in the city, the temple has a “mountain” or place name), the name of its 
headquarter temple, and the name of its subject.  All this is followed by the words Semmon Dojo, 
means “Special Training Center.”  Once you have located your special training center, you can agree 
with your anti-sectarian friends that everywhere can be a temple.  But until then, everywhere is also 
nowhere.   
 
The Hua Yen Sutra describes the universe as the “Net of Indra,” a multidimensional net in which 
every knot is a jewel that shines forth alone, and yet fully reflects each other jewel.”  The Sangha, or 
fellowship, is the Net of Indra in miniature.  We polish our own jewel in zazen and reflect those of 
students about us. 
 
RITUAL 
The rituals and ceremonies of Zen practice may be understood in a number of ways.  For present 
purposes, let me offer only two primary explanations.  First, ritual helps us to deepen our religious 
spirit and to extend its vigor to our lives.  Second, ritual is an opening for the experience of 
forgetting the self as the words or the action become one with you, and there is nothing else. 
 
Gassho would be the simplest illustration of the first point.  This is the act of placing your hands 
palm to palm, so that the tips of your forefingers are an inch from your nose.  We bow with our 
hands at gassho as we enter or leave the dojo, and before zazen we bow in this way twice at our 
seats, once to our sisters and brothers beside us, and once to sisters and brothers on the opposite 
side of the dojo.   
 
Gassho is a sign of joining   together in respect.  In South Asia and Southwest Asia, gassho is the 
conventional greeting between friends.  In our practice, it is the sign that we join respectfully with 
our sisters and brothers, with the great figures of our lineage, and with our training itself. 
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Also, sometimes we bow to the floor and raise our hands a few inches.  We are lifting the Buddha’s 
feet over our heads: it is a sign of throwing everything away, or as one of my students described it, 
the act of pouring everything out from the top of the head.  All our self-concern, all our 
preoccupations are thrown away completely.  There is just that bow.   
 
“Just that bow” presents the second point.  You have been practicing on your cushions to become 
one with something.  Then at a particular moment you forget yourself in conjunction with some 
incident.  It may be something you do, or something you notice outside yourself.  That sound, that 
act of standing up, or whatever, is then all that is.  The entire universe is otherwise silent and empty.  
 
Dogen Zenji expressed this experience of forgetting as “Body and mind fall away; the fallen away 
body and mind.”  It is a single event, but for purposes of explication we can identify two aspects and 
give then traditional names.  When you fall away, that is “Great Death,” and with this abrupt 
sloughing off, you are the person who has fallen away.  You find the “Great Life”, as you sit down, 
laugh at a joke, or drink a glass of water – free of body and mind, yet functioning as body and mind.  
 
Thus in the ritual of the dojo, in the same atmosphere of devotion that is the environment of zazen, 
the signals of bells and clappers, the order of eating a meal, the sutras and the bows, all encourage 
the experience of falling away.  Without any preoccupation with such meaning, you may, as have 
some students that I know, find the sutras reciting themselves.  Just reciting, the self is truly 
forgotten, and your perspective on the world is turned around 180 degrees.    
 
SCHEDULE 
A welter of things present themselves to us for our attention.  Unless we are personally organized, 
we are at the mercy of circumstances and incidents that push us about day by day throughout our 
lives.  The source of personal disorganization lies in our habits of thinking, and we seek to quiet our 
busy minds in zazen.  But unless we correct disorganization in our daily routine as well, our practice 
will be hit or miss, often poorly focused. 
 
The schedule at a training center or in the life of the Zen student living at home is the posture of 
time, the spine of time.  Just as you are free to apply yourself fully to breath counting when your 
sitting posture is correct, breath after breath, so you can freely and easily move from work to play to 
zazen to sleep and so on, investing yourself in each, when your schedule is balanced and stable. 
 
At home, you will have to fix a schedule for yourself.  The best arrangement is one designed to 
minimize decision- making.  It may seem a denial of human dignity and maturity to minimize the 
number of decisions you have to make, but the fact is that streamlining your life in this way will 
allow you to turn your full energies to your practice.  Just cooking, just typing, just resting, just 
sitting – taking each thing in its turn with full attention is your practice, on the cushions or off. 
 
Yun-men Wen-yen said, “The world is so fast and wide.  Why do you put on your priest’s robe at 
the sound of the bell?” The bell signals a lecture in the main hall of the monastery.  The monks put 
on their formal robes and make their way from their quarters to hear their teacher speak.  Yun-
men’s question is a koan and requires a fundamental response, but as an upaya I may ask, ”Why 
don’t you pick up your towel and go to the beach when you hear the sound of the bell?”  The world 
is very wide.  There are many options.  When the alarm clock rings, why do you get up?  Is it just 
because you know you will be late to work? 
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Zazen may be considered a matter of signals too.  Each breath is full and complete in itself, but 
while we are learning to concentrate each breath can be a signal to maintain the practice.  The first 
signal is “one,” the second signal is “two.”  If you disregard the signals and say to yourself, “No, at 
this breath I won ‘t count; I’ll think about my social problems,” then you are separating yourself 
from the practice, saying, in effect, “I am too good for zazen.” 
 
In the same way, we train ourselves to find our true nature by ignoring the egocentric whims that 
say, “No, I will sleep in this morning,” or “No, I don’t feel like zazen just now.”  Unless we invest in 
our practice of breath counting, typing, washing dishes, or whatever, and in our movement from 
activity to activity, we find ourselves cut off from ourselves, a very miserable condition. 
 
SITTING WITH OTHERS 
It is important to sit with others, but many people sit alone because they have no choice.  In such 
circumstances you can gain strength and independence in your practice, but you will find 
encouragement and support by corresponding with other Zen students, and by subscribing to 
newsletters of the various Zen centers.  Choose the center that you like best from your contacts by 
mail and try to get away for sesshin there at least once a year. 
 
Inquire at the department of religion at your nearest university about Zen groups in your area.  You 
may find that people are doing zazen together nearby. If not, consider starting your own sitting 
group.  If even one friend is interested, the two of you can become a true Sangha.  The Diamond 
Sangha began when Anne Aitken and I started sitting with two friends once a week in our living 
room.  We used sofa cushions as zafus and for a bell we struck a Pyrex bowl with a wooden spoon.  
 
With realization you find that the other is none other than yourself.  By joining a Sangha you 
acknowledge this from the beginning.  So even if you feel that you prefer to sit alone, experiment 
with sitting in a group.  You may find that your reflection in others is an encouragement to your 
practice. 
 
When you do sit alone, heed Shaku S�oen Zenji’s advice to remember that “you are sitting together 
with all beings in the universe.”  Put this thought foremost in your consciousness just as you take 
your seat.  
 
 
WHEN TO SIT 
Set a time each day when you won’t be disturbed.  For many, early morning is best.  The house is 
quiet, and traffic sounds are at a minimum.  Evening is also a possible time, but guests may appear 
or your family may have other plans. 
 
Actually, any time, except just after a meal, is a good time.  Eager students sometimes even sit after 
meals, ignoring the slight discomfort of a full stomach.  Mothers or fathers of young children may 
find that naptime is their only chance, often a haphazard chance.  But if possible, set the same time 
each day.  This may be circumstance time, not necessarily clock time.  If your circumstance time is 
after you get up and wash, then place yourself on your cushions every day at that time.  Never allow 
yourself to miss. 
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HOW LONG TO SIT 
Don’t try to sit too long at first.  Five minutes may be enough to start with.  If you sit religiously 
every day for five minutes, you will soon wish to extend your time to longer periods.  But if you try 
to start off with half an hour, you may give up after the first day.  You will be like the person who 
becomes concerned about physical condition and decides to jog two miles –but that is likely to be 
the end of it.  This is the error of the perfectionist.  Bring your targets up close so that you can hit 
the bull’s eye each time and then, gradually, move them to greater distances for greater 
achievements. 
 
Though periods of sitting vary in length from center to center, it was Yasutani Roshi’s opinion that 
you should not try to sit more than twenty-five minutes without a break, even as a veteran of zazen.  
I agree.  If you wish to sit for a long time, break after twenty-five minutes, rise and stretch, wash 
your face, or just look at the sky and then return to your seat.  You will find yourself refreshed.  
Sitting for long periods without moving can cause you to become stale, sometimes without knowing 
it. 
 
It may be helpful to use a kitchen time.  Cover it with something so that its ticking will not be a 
disturbance.  The traditional way is to sit for the time it takes a stick of incense to burn.  The shorter 
sticks sold commercially burn for just about twenty-five minutes. 
 
THE PLACE AND SPIRIT 
Your place, too, should be fixed.  Most of us cannot afford a separate room for zazen, but all of us 
can make a corner sacred.  Put your pad and cushion here, with a low table or shelf for incense, 
flowers and a picture of Shakyamuni, Bodhidharma, Kanzeon, or one of the other great 
Bodhisattvas or teachers in our lineage.  The room should be clean and tidy, without too much 
sunlight, though of course, it should not be gloomy either.  The spirit of religious dedication that is 
so apparent in the atmosphere of a training center can thus be evoked in your own home and in 
your daily life. 
 
On the other hand, this religious setting should be spare—free from sentimental feeling that leads to 
self-preoccupation.  The incense, for example, should not be to sticky-sweet.  On the other hand, 
your setting for zazen should not be so arid that it has no religious associations.  Some people find 
incense and pictures of the Buddha to be a threat to the rational spirit.  But we most certainly cannot 
depend solely upon our rationality. 
 
Incense, pictures and flowers help to put us in touch with the wellsprings of universal spirit, drawing 
us to the oneness with our heritage and with our sisters and brothers  which we already know 
intellectually to be the fact of our practice.  They help us to establish meaningful archetypes of 
compassion and realization in our innermost being.  Without such aids, zazen may become just a 
kind of pop psychology  exercise, on a level with books devoted to positive thinking. 
 
DRESS 
Dress in clean clothes when you sit.  Yasutani Roshi advises against sitting in pajamas, for the 
association with sleep or casual manner may carry over into zazen.  Keep your shoulders covered, 
and choose colors that will not be distracting.  At most training centers,  students are asked not to 
wear patterned clothing, perfume and visible jewelry. 
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To insure circulation of blood in your legs, it is better not to wear tight-fitting trousers or socks.  A 
zazen robe or gown, or the Japanese dress of kimono and hakama, is best. 
 
KINHIN 
In the training center, we do kinhin between periods of zazen.  This is the practice of walking 
formally at a slow, moderate or even rapid pace, depending on the custom of the center, while 
continuing to count the breaths or to work on a koan .  At centers in Harada Roshi’s lineage, we 
walk with the right hand clenched lightly above the thumb, placed near the solar plexus, with the left 
hand covering it.  Elbows project a little, and forearms are parallel to the floor.  These details vary in 
other traditions. 
 
When the bell rings at the end of the period of zazen, rock back and forth a few  times in increasing 
arcs, then swing around on your cushion in the direction of the altar and stand up slowly with your 
back to your pad, placing your feet firmly on the floor.  Do not stand on your pad.  It is soft and if 
your feet are asleep you may turn your ankle.  When a bell sounds, bow with your hands at gassho, 
return your hands to your chest, turn left, and after a moment’s pause step out. 
 
Kinhin is, we may say, half way between the quality of attention demanded by sitting and the quality 
of attention demanded in the everyday world.  You are doing zazen while walking, but you must also 
be careful to keep up with the person ahead of you.  The term “kinhin” means “sutra-walking,”  the 
sutra that is walked rather than read aloud.  In ancient days, sutras were actually recited while 
walking and in special ceremonies they still are.  Kinhin shows us that our everyday actions are 
themselves sutras. 
 
You will be able to practice kinhin in everyday life to some extent.  Walking from your home to the 
bus, from your house to the garden, and within the house, you can touch your hands together and 
place yourself in the dimension of zazen.  Priests, nuns, and serious lay people of many world 
religions practice a kind of formal or informal kinhin.  It is known in these traditions that touching 
the hands together while walking helps place you in a mood of devotion. 
 
But don’t allow your practice to draw inquisitive attention.  There is no need to make a display of 
zazen, kinhin, and other elements of Zen training.  People who have no particular interest in 
realization will naturally ask questions if they see you walking strangely, or if they notice your 
cushions and corner for zazen in your living room.  You can keep your mind clear by avoiding 
superficial conversation about Zen.  On the other hand, sincere inquirers can easily be distinguished 
and encouraged.  
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GATHAS AND CHANTS 
 
 

GATHAS (Short Verses) 
 
 

VERSE OF ATONEMENT 
 

ALL MY ANCIENT TWISTED KARMA 
FROM BEGINNINGLESS GREED, HATE AND DELUSION 

BORN OF BODY, SPEECH, AND MIND, 
I NOW FULLY ATONE. 

 
VERSE OF THE ROBE 

 
VAST IS THE ROBE OF LIBERATION 

A FORMLESS FIELD OF BENEFACTION 
I WEAR THE TATHAGATHA’S TEACHING 

TO AWAKEN COUNTLESS BEINGS. 
 

FOUR BODHISATTVA VOWS 
 

CREATIONS ARE NUMBERLESS, 
I VOW TO FREE THEM. 

DELUSIONS ARE INEXHAUSTIBLE, 
I VOW TO TRANSFORM THEM. 

REALITY IS BOUNDLESS, 
I VOW TO PERCEIVE IT. 

THE AWAKENED WAY IS UNSURPASSABLE, 
I VOW TO EMBODY IT. 

 
VERSE BEFORE THE DHARMA TALK 

 
THE DHARMA IS VAST AND SUBTLE 

WE NOW HAVE A CHANCE TO HEAR IT, 
STUDY IT, AND PRACTICE IT. 

WE VOW TO REALIZE ITS TRUE MEANING. 
 
 

EVENING VERSE 
 

LET ME RESPECTFULLY REMIND YOU: 
LIFE AND DEATH ARE OF SUPREME IMPORTANCE 

TIME PASSES SWIFTLY BY AND OPPORTUNITY IS LOST 
LET US AWAKEN, AWAKEN - TAKE HEED 

DO NOT SQUANDER YOUR LIFE. 
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CHANTS 
 

∅∅∅Δ✱ MAKA HANNYA HARAMITA SHINGYO ∅ 
 
KAN JI ZAI BO SA GYO JIN HAN NYA HA RA MI TA JI SHO KEN GO ∅ ON KAI KU 
DO IS SAI KU YAKU SHA RI SHI SHIKI FU I KU KU FU I SHIKI SHIKI SOKU ZE KU KU 
SOKU ZE SHIKI JU SO GYO SHIKI YAKU BU NYO ZE SHA RI SHI ZE SHO HO KU SO 
FU SHO FU METSU FU KU FU JO FU ZO FU GEN ZE KO KU CHU MU SHIKI MU JU SO 
GYO SHIKI MU GEN NI BI ZES SHIN NI MU SHIKI SHO KO MI SOKU HO MU GEN 
KAI NAI SHI MU I SHIKI KAI MU MU MYO YAKU MU MU MYO JIN NAI SHI MU RO 
SHI YAKU MU RO SHI JIN MU KU SHU METSU DO MU CHI TAKU MU TOKU I MU SHO 
TOK KO BO DAI SAT TA E HAN NYA HA RA MITA KO ∅ SHIN MU KE GE MU KE GE 
KO MU U KU FU ON RI IS SAI TEN DO MU SO KU GYO NE HAN SAN ZE SHO BUTSU 
E HAN NYA HA RA MI TA KO ∅ TOKU A NOKU TA RA SAM MYAKU SAM BO DAI KO 
CHI HAN NYA HA RA MI TA ZE DAI JIN SHU ZE DAI MYO SHU ZE MU JO SHU ZE MU 
TO DO SHU NO JO IS SAI KU SHIN JITSU FU KO KO SETSU HAN NYA HA RA MI TA 
SHU SOKU SETSU SHU WATSU GYA TEI GYA TEI ° HA RA GYA TEI HARA SO GYA 
TEI ° BO JI SOWA KA HAN NYA SHIN GYO ∅ 
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 ∅ ∅ ∅ Δ THE SUTRA ON THE HEART OF REALIZING WISDOM BEYOND WISDOM ∅ 
(The Heart Sutra) 

 
Avalokiteshvara, who helps all to awaken, 

moves in the deep course of 
realizing wisdom beyond wisdom, 

sees that all five streams of 
body hear and mind are without boundary, 

and frees all from anguish. 
 

∅  Oh Shariputra, 
form is not separate from boundlessness; 
boundlessness is not separate from form. 

Form is boundlessness; boundlessness is form. 
Feelings, perceptions, inclinations, 
and discernment are also like this. 

 
Oh Shariputra, 

boundlessness is the nature of all things. 
It neither arises nor perishes, 

neither stains nor purifies, 
neither increases nor decreases. 

 
Boundlessness is not limited by form, 

nor by feelings, perceptions, inclinations, and discernment. 
It is free of the eyes, ears, nose, tongue, body and mind; 

free of sight, sound, smell, taste, touch, and any object of mind; 
free of sensory realms including the realm of mind. 

It is free of ignorance and the end of ignorance. 
Boundlessness is free of old age and death 
and free from the end of old age and death. 

It is free of suffering, arising, cessation, and path, 
and free of wisdom and attainment. 

 
Being free of attainment, those who help all to awaken 

abide in the realization of wisdom beyond wisdom 
and live with an unhindered mind. 

Without hindrance, the mind has no fear. 
Free from confusion, those who lead all to liberation 

embody profound serenity. 
 

∅All those, in the past, present, and future, 
who realize wisdom beyond wisdom 

manifest unsurpassable and thorough awakening. 
 

Know that realizing wisdom beyond wisdom 
is no other than this wondrous mantra, 

luminous, unequalled, and supreme. 
It relieves all suffering. 

It is genuine, not illusory. ∅  
 

So set forth this mantra of realizing wisdom beyond wisdom. 
Set forth this mantra that says: 

Gate, gate, ° paragate, parasamgate, ° bodhi! svaha! Δ 
 

[©2003 Kazuaki Tanahashi and Joan Halifax] 
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DAIHISHIN DHARANI 
 
NAMU KARA TAN NO TORA YA YA NAMU ORI YA BORYO KI CHI SHIU RA YA FUJI 
SATO BO YA MOKO SATO BO YA MO KO KYA RUNI KYA YA EN SA HARA HA EI SHU 
TAN NO TON SHA NAMU SHIKI RI TOI MO ORI YA BORYO KI CHI SHIU RA RI TO BO 
NA MU NO RA KIN JI KI RI MO KO HO DO SHA MI SA BO O TO JO SHU BEN O SHU 
IN SA BO SA TO NO MO BO GYA MO HA DE CHO TO JI TO EN O BO RYO KI RYO 
GYA CHI KYA RYA CHI I KIRI MO KO FUJI SA TO SA BO SA BO MO RA MO RA MO KI 
MO KI RI TO IN KU RYO KU RYO KE MO TO RYO TO RYO HO JA YA CHI MO KO HO 
JA YA CHI TO RA TO RA CHIRI NI SHIU RA YA SHA RO SHA RO MO MO HA MO RA 
HO CHI RI I KI I KI SHI NO SHI NO ORA SAN FURA SHA RI HA ZA HA ZA FURA SHA 
YA KU RYO KU RYO MO RA KU RYO KU RYO KI RI SHA RO SHA RO SHI RI SHI RI SU 
RYO SU RYO FUJI YA FUJI YA FUDO YA FUDO YA MI CHIRI YA NORA KIN JI CHIRI 
SHUNI NO HOYA MONO SOMO KO SHIDO YA SOMO KO MOKO SHIDO YA SOMO 
KO SHIDO YU KI SHIU RA YA SOMO KO NORA KIN JI SOMO KO MO RA NO RA 
SOMO KO SHIRA SU OMO GYA YA SOMO KO SOBO MOKO SHIDO YA SOMO KO 
SHAKI RA OSHI DO YA SOMO KO HODO MOGYA SHIDO YA SOMO KO NORA KIN JI 
HA GYARA YA SOMO KO MO HORI SHIN GYARA YA SOMO KO NAMU KARA TAN 
NO TORA YA YA NAMU ORI YA BORYO KI CHI SHIU RA YA SOMO KO SHITE DO 
MODO RA HODO YA SO MO KO 
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GREAT COMPASSIONATE HEART DHARANI 
 
Homage to the Three Treasures. 
Homage to noble Avalokiteshvara, noble Bodhisattva Mahasattva, who embodies great compassion. 
Om. Homage to you who protect all those who are fearful. 
Being one with you, the Blue-necked noble Avalokiteshvara, 
I bring forth your radiant heart that grants all wishes, overcomes obstacles, and purifies delusion. 
 
Here is the mantra: ∅ 
 
Om. You are luminous with shining wisdom. 
You transcend the world. 
O, Lion King, great Bodhisattva. 
Remember, remember this heart. 
Act, act. Realize, realize. Continue, continue. Victor, great victor. Maintain, maintain. 
Embodiment of freedom. 
Arise, arise, the immaculate one, the undefiled being. 
Advance, advance. You are supreme on this earth. 
You remove the harm of greed. 
You remove the harm of hatred. 
You remove the harm of delusion. 
Lion King, remove, remove all defilements. 
The universal lotus grows from your navel. 
Act, act. Cease, cease. Flow, flow. Awake, awake. 
Compassionate one, enlighten, enlighten. 
Blue-necked one, ∅ 
You bring joy to those who wish to see clearly. Svaha. 
You succeed. Svaha. You greatly succeed. 
You have mastered the practice. Svaha. 
Blue-necked one. Svaha. 
Boar-faced one, lion-faced one. Svaha. 
You hold the lotus. Svaha. 
You hold the blade wheel. Svaha. 
You liberate through the sound of the conch. Svaha. 
You hold a great staff. Svaha. 
You are the dark conqueror abiding near the left shoulder. Svaha. 
You wear a tiger skin. Svaha. 
Homage to the Three Treasures. °  
Homage to noble Avalokiteshvara. Svaha. °  
Realize all phrases of this mantra. Svaha. 
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∅ ∅ ∅ Δ THE IDENTITY OF RELATIVE AND ABSOLUTE ∅ 
 
The mind of the Great Sage of India 
Is intimately conveyed west and east. 
Among human beings are wise ones and fools 
In the Way there is no teacher of north and south. ∅ 
The subtle Source is clear and bright; 
The branching streams flow in the dark. 
To be attached to things is primordial illusion; 
To encounter the absolute is not yet enlightenment. 
All spheres, every sense and field 
intermingle even as they shine a lone, 
Interacting even as they merge, 
Yet keeping their places in expressions of their own. 
Forms differ primally in shape and character 
And sounds in harsh or soothing tones. 
The dark makes all words one; 
The brightness distinguishes good and bad phrases. 
The four elements re turn to their true nature 
As a child to its mother. 
Fire is hot, water is wet, 
Wind moves and the earth is dense. 
Eye and form, ear and sound, nose and smell, 
Tongue and taste, the sweet and sour: 
Each independent of the other 
Like leaves that come from the same root. 
And though leaves and root must go back to the Source 
Both root and leaves have their own uses. 
Light is also darkness, 
But do not move with it as darkness. 
Darkness is light; 
Do not see it as light. 
Light and darkness are not one, not two 
Like the foot before and the foot behind in walking ∅ 
Each thing has its own being 
Which is not different from its place and function. 
The relative fits the absolute 
As a box and its lid. 
The absolute meets the relative 
Like two arrow points that meet in mid air. 
∅ Hearing this, simply perceive the Source, 
Make no criterion. 
If you do not see the Way, 
You do not see it even as you walk on it. 
When you walk the way you draw no nearer, 
Progress no farther 
 
Who fails to see this 
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Is mountains and rivers away. ° 
Listen, those who would pierce this subtle matter: ° 
Do not waste your time by night or day! Δ 
 

Buddha nature pervades the whole Universe, existing right here, now. In reciting The Identity of 
Relative and Absolute, we dedicate its merits to our Ancestor's Lineage of: 

1. ∆Prajna Paramita Honored One 
2. ∆Vipasyn Buddha Honored One 
3. ∆ Shikhn Buddha Honored One 
4. ∆ Visvashu Buddha Honored One 
5. ∆Krakucchanda Buddha Honored One 
6. ∆ Kanakamuni Buddha Honored One 
7. ∆ Kasyapa Buddha Honored One 
8. ∆ Shakyamuni ∆ Buddha Honored One 
9. Mahakashyapa Honored One 
10. Ananda Honored One 
11. Shanavasa Honored One 
12. Upagupta Honored One 
13. Dhritaka Honored One 
14. Michaka Honored One 
15. Vasumitra Honored One 
16. Buddhanandi Honored One 
17. Buddhamitra Honored One 
18. Parshva Honored One 
19. Punyashas Honored One 
20. Ashvaghosa Honored One 
21. Kapimala Honored One 
22. Nagarjuna Honored One 
23. Aryadeva Honored One 
24. Rahulata Honored One 
25. Sanghanandi Honored One 
26. Gayashata Honored One 
27. Kumorata Honored One 
28. Jayata Honored One 
29. Vasubandhu Honored One 
30. Manorhita Honored One 
31. Haklenayashas Honored One 
32. Aryasimha Honored One 
33. Basiasita Honored One 
34. Punyamitra Honored One 
35. Prajñatara Honored One 
36. Bodhidharma Honored One 
37. T'ai-tsu Hui-k'o Honored One 
(T'ai tsu Hway ko) 
38. Chien-chih Seng-ts'an Honored One 
(Jien Jer Sung Tsan) 
39. Ta-i Tao-hsin Honored One 
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(Da-e Dow shin) 
40. Ta-man Hung-jen Honored One 
(Da man Hung-run) 
41. Ta-chien Hui-neng Honored One  
(Da jien Hway nung) 
42. Ch'ing-yuan Hsing-su Honored One  
(Chin yuan Shinsuh ) 
43. Shih-t'ou Hsi-ch'ien Honored One   
(Sher to Shi chien) 
44. Yao-shan Wei-yen. Honored One 
(Yow shan Way yen) 
45. Yun-yen T'an-sheng Honored One 
(Yun yen Tan shung) 
46. Tung-shan Liang-chieh Honored One  
(Dung shan Li-ang ji-e) 
47. Yun-Chu Tao-ying Honored One 
(Yun ju Dow ying) 
48. T'ung-an Tao-p'i Honored One  
(Tung an Dowpeh) 
49. T'ung-an Kuan-chih Honored  
(Tung an Guan jer) 
50. Liang-shan Yuan-kuan Honored One   
(Li-ang shan Yu-an guan) 
51. Ta-yang Ching-hsuan Honored One     
(Da yang Jing shu-an) 
52. T'ou-tzu I-ch'ing Honored One  
(To tzƏ I-ching) 
53. Fu-jung Tao-k'ai Honored One  
(Fu wrung Dow kai) 
54. Tan-hsia Tzu-ch'un Honored One 
(Dan shia tzuh chun) 
55. Chen-hsieh Ch'ing-liao Honored One 
(Jun shi-e Ching li-ow) 
 
56. T'ien-t'ung Tsun-chueh Honored One 
(Tein tung San ju-e) 
57. Cho-an Chih-chien Honored One  
(JƏ-an Jer jien) 
58. T'ien-t'ung Ju-ching Honored One 
(Tien tung Ru-jing) 
59. Eihei Dogen Honored One 
60. Koun Ejo Honored One 
61. Tetsu Gikai Honored One 
62. Keizan Jokin Honored One 
63. Gasan Joseki Honored One 
64. Taigen Soshin Honored One 
65. Baizan Monpon Honored One 
66. Nyochu Tengin Honored One 
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67. Kisan Shosan Honored One 
68. Morin Shihan Honored One 
69. Taishi Sotai Honored One 
70. Kenchu Hantetsu Honored One 
71. Daiju Soko Honored One 
72. Kinpo Jusen Honored One 
73. Kajin Sochin Honored One 
74. Tetsuei Seiton Honored One 
75. Shukoku Choton Honored One 
76. Ketsuzan Tetsuei Honored One 
77. Hoshi Soon Honored One 
78. Goho Kainon Honored One 
79. Tenkei Denson Honored One 
80. Shozan Monko Honored One 
81. Niken Sekiryo Honored One 
82. Reitan Roryu Honored One 
83. Kakujo Tosai Honored One 
84. Kakuan Ryogu Honored One 
85. Ryoka Daibai Honored One 
86. Ungan Guhaku Honored One 
87.Baian Hakujun Honored One 
88.Taizan ∆ Maezumi Honored One
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Ino: And to Yasutani Hakuun Honored One and Koryu Osaka Honored One, teachers of Maezumi 
Roshi and Roshi Glassman. To Roshi Sandra Jishu Holmes, Honored One, co-founder of The Zen 
Peacemaker Order. And to all women Honored Ones throughout history whose names have been 
forgotten or left unsaid. And to all honored lay practitioners who have exemplified the Teachings. 
We also dedicate these merits to all the temples of The White Plum Lineage,   
To The Zen Peacemaker Order,  
and to all ancestors of the extended sangha. 
 
May penetrating light dispel the darkness of ignorance.  
Let all karma be resolved and the mind-flower bloom in eternal Spring.  
May we ascend to the throne of Enlightenment and realize the Buddha Way together.  
 
All Buddhas throughout space and time, ! 
All Bodhisattva Mahasattvas ! 
Wisdom Beyond Wisdom 
Maha Prajña Paramita  
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∅ ∅ ∅ Δ SONG OF THE JEWEL MIRROR AWARENESS ∅ 
 
The Dharma of thusness 
Is intimately conveyed by Buddha Ancestors. 
Now you have it, 
Keep it well. Ø 
Filling a silver bowl with snow, 
Hiding a heron in the moonlight. 
They are similar though not the same. 
Side by side you can see the differences. 
The meaning is not in the words, 
Yet one pivotal instant can reveal it. 
Move and you are trapped; 
Miss and you fall into confusion and doubt. 
Turning away and touching are both wrong, 
For it is like a massive fire. 
To depict it with complex words 
Is to defile it. 
In the darkest night, 
It is perfectly clear. 
In the brilliance of dawn, 
It remains hidden. 
It acts as a guide for beings. 
Its use removes all suffering. 
Although it is not created, 
It is not beyond words. 
It is like facing a jewel mirror; 
Form and image behold each other. 
You are not it; 
Yet it is you. 
Like a newborn child, 
It is endowed with five aspects. 
No coming, no going, 
no arising no abiding. 
"Baba wawa" is there anything said or not? 
In truth, this has no meaning, 
For the words are not yet clear. 
Like the six lines of the double split hexagram,  
The relative and absolute integrate. 
Piled up, they make three; 
The complete transformation makes five. 
It is like the taste of the five-flavored herb, 
Like the diamond thunderbolt. 
Wondrously embraced within the absolute,  
drumming and singing go together. 
Penetrating the source and traveling the way; 
You cover the territory and embrace the road. 
Complications are auspicious; 
Do not resist them. 
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What is natural and inconceivable, 
Belongs neither to delusion nor enlightenment. 
Causes and conditions at this moment 
Shine completely in the silence. 
So fine, it enters nowhere, 
So vast it exceeds all bounds. 
A hairsbreadth deviation 
And you are out of harmony. 
Through the teachings of sudden and gradual, 
Different methods have arisen. 
Even though you master such teachings, 
The truth keeps on escaping. 
Sitting still, yet inwardly moving, 
Like a tethered colt, a trapped rat. 
The Ancestors pitied them, 
And offered them the teachings. 
According to their delusions,  
they called black as white. 
When delusions disappear, 
The natural mind reveals itself. 
If you want to follow the ancient path, 
Please observe the Ancients of former times. 
Some try to attain the Buddha Way 
By gazing at a tree for ten eons 
They are like a tiger with tattered ears  
Or a hobbled horse. Ø 
With low aspirations, 
You will see jewel pedestals, fine clothing. 
And with a sense of wonder, 
You will see black badgers and white bulls. 
Yi, with his archer's skill, 
Could hit the mark from a hundred paces. Ø 
But when arrow points meet head on, 
How could it be a matter of skill? 
When the wooden man begins to sing, 
The stone woman gets up to dance. 
This does not come by knowing, 
Nor does it involve ideas. 
Ministers serve their lords 
Children obey their guardians.  
Not obeying is not filial, 
Failure to serve is of no help. 
Practice invisibly, work intimately, 
Be the fool with no voice. 
For realizing true continuation, 
Is called ° the host within ° the host Ø 
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∅ ∅ ∅ Δ  HYMN TO THE PERFECTION OF WISDOM OF OUR GREAT MATRIARCHS ∅ 
 
Homage to the Perfection of Wisdom, 
Prajnaparamita, the Mother of the Buddhas. 
The lovely and the holy Perfection of Wisdom gives light.  
Unstained the entire world cannot stain her. 
She is a source of light and removes suffering  
from everyone in the triple world. 
She brings light so that all fear and distress may be forsaken. 
She disperses the gloom and darkness of delusion.  
She herself is the eye of vision and wisdom.  
She has clear knowledge of her own being in all Dharmas. 
The Perfection of Wisdom of the Buddhas ⎯  
The Mother of All Buddhas. 
And the first nuns Honored Ones: ∅ 
 
Mahapajapati  
Mitta 
Yasodhara 
Tissa 
Sumana 
Upasama 
Viskha 
Khema 
Uppalavanna 
Sundari-Nanda 
Vaddhesi 
Patacara 
Uttama 
Bhadda-Kundalakesa 
Nanduttara 
Dantika 
Sakula 
Siha 
Dhammadina 
Kisagotami 
Vasetthi 
Ubbiri 
Patacara-Pancasata 
Isidasi 
Bhadda-Kapilani 
Mutta 
Capa 
Dhamma 
Citta 
Vimala 
Addhakasi 
Padumavati 
Ambapali 
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Anopama 
Abhirupa-Nanda 
Jenti 
 
Homage to our women ancestors of the Eastern lands: ∅ 
The seven-year old dragon girl who preached the lotus sutra, and The Honored nuns: 
Soji, Mo-shan, Miao-hsin, Iron Brush Liu. 
Homage to the women disciples of Great Master Dogen,  
The Honored nuns: ∅ 
Egi, Eshin, Shogaku, Ryonen 
Homage to the women disciples of Great Master Keizan,  
The Honored nuns: ∅ 
 
Sonin    Myoshin 
Shozen    Shinmyo 
En’i    Shinsho 
Myosho   Jonin 
Ekyu    Ninkai 
 
Homage to all other direct Soto women ancestors, The Honored nuns: ∅ 
 
Shune    Honsho 
Joa     Soki 
Shue    Zensho 
Somyo    Ryoso 
Soitsu    Myoko 
Myojun    Mugai Nyodai 
Myozen   Kojima Kendo 
Genshu   and Jishu Angyo Holmes. 
 
We recognize all laywomen who carried the Dharma: ∅ 
Queen Srimala and Antoku Inden Kasho Myokei Zenni, 
And all the Women Honored Ones whose names have been forgotten and left unsaid.  

 
All Buddhas throughout space and time, ! 

All Bodhisattva Mahasattvas ! 
Wisdom Beyond Wisdom 

Maha Prajña Paramita 
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∅∅∅ Δ ENMEI JUKU KANNON GYO ∅ 
(Chant 6 times in Japanese and 3 times in English) 

 
 

Kanzeon Namu Butsu 
Yo Butsu U In 
Yo Butsu U En 
Bup Po So En 
Jo Raku Ga Jo 

Cho Nen Kanzeon 
Bo Nen Kanzeon 

Nen Nen Ju Shin Ki 
Nen Nen Fu Ri Shin  (∅ 1st, 2nd and 6th repetition) 

 
∅Avalokiteshvara, Perceiver of the cries of the world, 

takes refuge in Buddha, 
will be a Buddha, 

helps all to be Buddhas, ∅ (2nd only) 
is not separate from Buddha,  Dharma,  Sangha— 

being eternal, intimate, pure and  joyful. 
In the morning, ° be one with Avalokiteshvara, 
In the evening, ° be one with Avalokiteshvara, 

whose heart, moment by moment, arises, 
whose heart, moment by moment, remains!   Δ 
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METTA SUTTA 
 
 

AVERO HOMI 
May I be free from enmity and danger. 

 
ABVYA PAJJO HOMI 

May I be free from mental suffering. 
 

ANIGHO HOMI 
May I be free from physical suffering. 

 
SUKHI ATTANAM PARIHARAMI 

May I take care of myself happily. 
 

SABBE SATTHA AVERA HONTU 
May all beings be free from enmity and danger. 

 
ABVYA PAJJA HONTU 

May all beings be free from mental suffering. 
 

ANIGHA HONTU 
May all beings be free from physical suffering. 

 
SUKHI ATTANAM PARIHARANTU 

May all beings take care of themselves happily. 
 

SUKHITA HOTHA 
May all beings be happy. 

 
DUKKHA MUCCHATHA 

May all beings be free from suffering. 
 

SADHU SADHU SADHU 
May it be  
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JUKAI READING LIST 

 
 
THE PRECEPT [YOU ARE REQUIRED] to thoughtfully read one of the following three 
books; you are are encouraged to read at least parts of the other four] 
The Heart of Being 

by John Daido Loori 
Waking Up To What You Do   

by Diane Rizzetti 
Being Upright   

by Reb Anderson 
The Way of Zen 
 By Fletcher and Scott 
Infinite Circle: Teachings in Zen (Especially pp.135ff about the Precepts) 
 By Bernie Glassman 
 
  
MATRIARCHS AND ANCESTORS [RECOMMENDED] 
Shobogenzo  

by Eihei Dogen 
Enlightenment Unfolds (Writings of Zen Master Dogen)  

by Kazuaki Tanahashi 
Denkoroku  

by Keizan Zenji (The Record of Transmitting the Light ed. Francis Dojun Cook) 
Zen's Chinese Heritage (The Masters and their Teachings)   

by Andy Ferguson 
The First Buddhist Women: Translations and Commentary on the Therigatha  

by Susan Murcott 
Women of the Way  

by Sallie Tisdale 
  
ZEN PRACTICE [RECOMMENDED] 
On Zen Practice  

by Taizan Maezumi Roshi and Bernie Glassman 
Eight Gates of Zen  

by John Daido Loori 
Zen Mind, Beginners Mind  

by Shunryu Suzuki 
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GLOSSARY OF TERMS 
 
ZENDO PRACTICE 
 
Dokusan: Practice interview with Roshi. 
 
Han:  The wooden board sounded to call the community to practice. 
 
Jiki-do:  Time keeper. The jiki-do rings the bell at the beginning and the end of zazen. He or she is 
responsible for lighting the candles and offering water, incense and candle light at the beginning of 
each period of zazen. 
 
Kinhin: Walking meditation. 
 
Kyashaku: Clackers. Used during Kinhin to signal the beginning and end of walking meditation. 
Also used in ceremony for emphasis and announcements. 
 
Noble Silence: Refraining from speaking, making eye contact, reading, writing, using telephone or 
email, and all other forms of communication except in interview with a teacher and in the giving and 
receiving of instructions during samu. 
 
Oryoki: Literally, “just enough.”  It is the formal practice of eating in the zendo with three bowls.  
There is chanting, a meal offering and formal serving of food by servers.  
 
Samu: Work practice. Our daily work at Upaya which is characterized by mindfulness, functional 
silence, and concentration. 
 
Sesshin: Literally, “to gather the mind.” Formal intensive practice from 3-7 days  characterized by 
many periods of zazen per day, teisho, oryoki, and Noble Silence. 
 
Shamatha: Concentration meditation. Utilizing the breath as our object of concentration, we 
become aware of the movement of the breath either through our nostrils or our belly, or we count 
our in-breaths and out-breaths. Concentration practice develops stability and calmness. 
 
Shikantaza: Literally, “just sitting.” The practice of open presence or choiceless awareness in 
meditation where objects arise and fall within the background of our consciousness.  
 
Teisho: Dharma talk. We have a teisho each day during sesshin and every Wednesday evening. 
 
Zazen:  Sitting meditation.  
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SERVICE AND CEREMONY 
 
Chiden: Cleans and cares for the altar as well as prepares the incense for ceremony. This position is 
sometimes called the altar usher, who lights the charcoal and incense for use during the morning 
service. 
 
Dennan: Those who hand out the chant books during service. 
 
Densho: The bell that is rung to announce the movement of the doshi before ceremony. The 
densho is part of the formal entry as well as informal entry, in which there is only one round of bells 
instead of three. 
 
Doan: The person who plays the instruments during service. 
 
Doshi: Officiant.  Priest who officiates at services and ceremonies. 
 
Formal Entry: Three rounds on the densho with the attendant jisharyo for the entrance of the 
doshi for a ceremony or service. 
 
Haku: Fire box. The ash and incense box used for ceremony. It is carried by the jiko during the 
formal entry.  
 
Inkin: The small bell on a handle that is used to signal the end of zazen periods, which accompanies 
prostrations and is part of the formal entry. 
 
Jiko: The “caboose” of the procession, the jiko carries the haku during the formal entrance. 
 
Jisha: Attendant. The roshi, doshi or sensei will have a jisha who sits next to them in zazen, attends 
to the dokusan line, and goes to get people when they are not in the zendo for practice. The jisha is 
also in the jisharyo and walks third, behind the doshi, with a stick of incense. 
 
Jisharyo: The three members of the entry train for the doshi. 
 
Jukai: Receiving the precepts (kai). Jukai is the ceremony in which one formally becomes a 
Buddhist, taking refuge in the Buddha, Dharma and Sangha. One must ask permission to receive the 
precepts from Roshi and undergo a period of training in which one sews a rakusu and completes 
other preparations to join the Roshi Joan’s lineage. 
 
Kesu: Bell. Large and small bowl-shaped bells played by the doan. 
 
Kokyo: Chant leader. 
 
Mokugyo: Fish drum. The percussion instrument which keeps time during the Sino-Japanese 
chants. We often use a large skin drum called a taiko in Japanese. 
 
Okesa:The seven-striped robe of the Buddha. The okesa is worn by priests only.  It is a large robe 
that is worn over the left shoulder and under the right. A novice’s okesa is black. 
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Ancestor and Matriarchs: The names of the male and female ancestors are recited as the 
dedication to some of our chants. In chanting these names, we acknowledge the Zen lineage of 
which we are a part. Beginning with Shakyamuni Buddha through 83 generations of ancestors, 
including Dogen Zenji, Keizan Zenji and Maezumi Roshi. 
 
Rakusu: The five-striped robe of the Buddha. One sews a rakusu in preparation for taking refuge in 
the three treasures during the ceremony of Jukai. The rakusu is worn by both lay practitioners and 
priests. 
 
Roshi: “Venerable teacher.” To become a Roshi, one undergoes years of study and practice.  One 
role of roshi is to guide and inspire the students on the path to self-realization.  Roshi Joan Halifax 
received Lamp Transmission from Thich Nhat Hanh and was given Inka by Bernard Tetsugen 
Glassman Roshi.  A founding teacher in the Zen Peacemaker Order, her work and practice for 
decades has focused on engaged Buddhism. 
 
Sensei: “Teacher.” A sensei has received authorization to teach and may be on the lay or priest path. 
 
Shukke Tokudo: Novice priest ordination. In this ceremony, one receives the robe and the bowl 
(okesa and oryoki set), and has their head shaved as a symbol of home-leaving. This is the beginning 
of training as a priest. 
 
Sogei: Member of the jisharyo who plays the inkin and walks first in the procession before the 
doshi. 
 
Verse of the Okesa: This verse is chanted each morning before putting on the rakusu or okesa. 
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COMMON NAMES AND PHRASES 
 

 
Avalokiteshvara (Sanskrit): The embodiment of compassion.  (S)he who hears the cries of the world 
and is known as Quan Yin (China), Kannon (Japan), and Tara (Tibet). 
 
Bodhicitta: Awakened heart. This is the practice we use at the beginning of our zazen to break 
open the shell around our hearts, touching into the suffering of all beings. In this way, we remember 
that our practice is not only to benefit our own heart and mind, but the hearts and minds of all 
beings. 
 
Bodhisattva: An enlightened being who, deferring his or her own full Buddhahood, dedicates their 
life to helping others attain liberation. 
 
Buddha:  Shakyamuni Buddha. Siddhartha Gautama, the historical Buddha who lived about 2600 
years ago. 
 
Buddha-Nature:  The mind of not-knowing, of oneness, of complete intimacy with the 
interrelatedness and interpenetration of all things. 
 
Dana (Sanskrit): “Generosity.”  Individual donations that may be given to the teacher or community 
in support of the teachings. 
 
Dharma: Buddhist teachings or doctrine; dharma also means “all elements, all things, the law, the 
truth.” 
 
Four Noble Truths: The Buddha’s fundamental teaching that suffering (dukkha) is the intrinsic 
nature of existence; that it has a cause; that it can be ended; that the method of ending suffering is 
The Eight Fold Path. 
 
Four Vows:  The four vows of the bodhisattva. Chanted at the end of teisho (during sesshin) and at 
the end of seminars. The four vows are a way of redirecting the merit of our practice to the benefit 
of all beings. 
 
Manjushri: (Sanskrit)  The embodiment of wisdom;  the image of Buddha-consciousness that holds 
a sword to cut through delusions.  This is the image on the altar in the zendo. 
 
Metta: Loving-kindness. One of the four Brahmaviharas (boundless abodes), along with 
compassion, sympathetic joy and equanimity.  Formal metta-practice cultivates these four “highest” 
emotions for ourselves and all beings. 
 
Prajna Mountain Buddhist Order:  The Buddhist order founded by Roshi Joan Halifax. When we 
receive the precepts, we enter this order of Buddhism, which is in the Zen Peacemaker Order, the 
White Plum Sangha, and the Soto School. 
 
Sangha: From the local to the global: the community of practitioners living at Upaya, the local 
community in Santa Fe, all practitioners of Buddhism in the world, all beings in the world. 
 
Three Treasures (or the Triple Gem): Buddha, Dharma and Sangha. 
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Upaya: Sanskrit for “skillful means” or “the craft of compassion.” 
 
Zen: From the Sanskrit dhyana (“meditative absorption. Upaya Zen Center is a Soto temple in the 
Soji-ji lineage; Maezumi Roshi is our Dharma Great-grandfather. 
 
Zendo: A large hall or room where zazen is practiced.  At Upaya this is Dokan-ji, or Circle of the 
Way Temple. 
 
Zen Peacemaker Order: Founded by Bernie Glassman and Jishu Holmes.  Roshi Joan was 
ordained by her teacher, Bernie, into the ZPO. Upaya is a member of the order as well and uses 
precepts derived from the ZPO’s 16 Practices of a Peacemaker. 
 
 
UPAYA PHRASES AND TERMS 
Community Work Practice Day: All days in which we follow the daily samu schedule (5 days a 
week). We call these days Community Work Practice Days to emphasize Dogen Zenji’s “continuous 
practice” rather than calling them work days, which emphasizes the business model rather than our 
model of a religious community with a livelihood. 
 
Council: Bimonthly community meeting in which we sit in a circle and practice listening and 
speaking from the heart.  
 
Personal Practice Day: All days that are not part of the daily samu schedule (2 days a week). We 
call these days Personal Practice Days rather than “off days” because we continuously practice. 
 
 
 

 
 

 


