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This is the sixth story or case in the Blue diff Record.

Yun-nmen said: | don't ask you about before the fifteenth of
the month (the fifteenth of the month is the full noon
time); try to say something about after the fifteenth.

Yun-nen hinmsel f answered for everybody: Every day is a good
day.

Pl ease sit confortably.

The verse has sonme interest here, by Sue-to (sp??):

He throws away one and picks up seven

Above, below and in the four directions there is no
conpari son.

Pl acidly wal ki ng al ong he stops the sound of the flow ng
stream

Freely he watches the track of flying birds.

(Those two lines are used as koans in our introductory koan
collection.)

The grasses grow thick; the m sts overhang.

Around Sabuti's (sp??) cliff the flowers nake a ness.

| snap ny fingers. How lanmentable is sunyata (enptiness).
Don't make a nove. |f you nove, thirty bl ows.

Thi s book was in the Yun-nen school and Yun-nen was a grand
master of zen. | think it was Yun-nen that M. Blyth, as Aitken
Roshi always calls him R H Blyth spoke of as being one of
those great world figures |ike Shakespeare or Coethe, who cone
al ong once every five hundred years. Soneone who was truly
remarkable. You can get a little bit of the flavor fromjust
this case alone. "Every day is a good day." You're either very
foolish or you really know sonmething if you can say that.

The fifteenth of the nonth is the tine of the full noon and,
traditionally, the full moon is associated with enlightennent and
clarity. "l don't ask you about before that tine; what about
after that time." Nobody el se could answer apparently, so he
answered for hinself and said, "Every day is a good day."

When Aitken Roshi did his final transm ssion cerenony, Yanada
Roshi cane to Honolulu to do the cerenony with Aitken Roshi's
sangha. As part of the cerenony Aitken Roshi had to give a
tei sho and, also, a public dokusan. During the public dokusan
Yamada Roshi sat behind himin a chair with a kyosaku over his



knees. All that psychic weight that sonmebody who's been doing
zen for a long time accumul ates, the kyosaku is a very light,
easy thing to pick up and hit with. Yanada Roshi was doi ng koan
sem nars with sonme of the senior students and he asked us to cone
up and ask Aitken Roshi particularly obnoxious and difficult
questions in front of everybody. What he asked me to do was to
ask about this case; to ask him Wat do you think about "Every
day is a good day'? So you can see fromthis that Yanada Rosh
saw this as one of the ultimte true tests of zen understanding.
That if you can really nmeet Yun-nmen, you will have such a heart
at ease in a significant way. This is not a small thing.

Perhaps | should tell you a little about Yun-men, who is a very

i nteresting character. He was not actually that easy going a
fellow He wasn't, “Have a good day' sort of consciousness that
he was tal king about. He went to study with Mi-jo (sp??) (Ming-
chou??) for sone tinme, who was a very difficult teacher. He was
very old at the time and kind of cranky and had this secret life
i n which he made straw sandals for the pilgrins and put them out.
He would hide in his roomall day meki ng straw sandal s and
anonymousl y put these sandals out for people who would be on

pil gri mge and wear out their sandals. There is sonething very
touchi ng about the sweetness that was inside this tough old
fellow, but it was difficult to even get into his room People
woul d cone to see him for dokusan and he woul dn't even open the
door, dokusan. Yun-nen went three tines and finally was
admtted. So something about his footsteps nust have inproved or
his general field. The old teacher, who was in his nineties,
opened the door a crack and Yun-men, being Yun-nen, thrust it
open and junped in. The teacher inmediately grabbed hi mand
asked, "Wiat is it!?" Yun-nmen i medi ately becane stupefied, the
way one does. Again, there is this creative stupidity that
happens when we are undertaking a great thing. In any great
shift in our lives we'll find sonme ?? , | think
But it's very pronounced in zen, isn't it, that we are really
waiting for that apple to drop on our heads so that we can

formul ate some new arrangenment of the world. He becanme dunb and
his teacher, being a frail, helpless, ninety year old zen master
threw hi mout of the room physically and sl anmred the heavy iron
gate. Yun-nmen didn't get his leg out fast enough and it broke
his leg and he screaned in pain and at that nonent gai ned
enlightenment. So he was of the sudden school. There is

somet hing very nmoving to ne about everything involved here; that
the old man's harshness coul d have such a good result says a | ot
of good things about both the old nan and his student. The
timng was right. It wasn't like sone sinple little stress
fracture. Yun-nmen walked with a linp for the rest of his life
and had a hard time even sitting in zazen. But he stayed with
his teacher for sone nore years deepening his insight until his
teacher, at about a hundred, thought he was getting a bit long in
the tooth to teach a real tiger so he sent himoff to another
teacher. To Hsueh-feng, actually, is who he sent himoff to. He
studied with Sue-feng until he became a successor in his |line and
was one of the founders of the koan lineage. All we have to dea
with is chestnuts falling on our heads. This is very mld, isn't
it? How the way has declined. How easy we have it.

After he was enlightened he went to Hsueh-feng. Wen he arrived
there, he came out fromthe assenbly which took a | ot of courage
in front of a thousand people. The teacher would stand there and
if you had the courage, you came up and spoke and said:

Where i s buddha?



Hsueh-feng said: Don't talk in your sleep

(Again, stupefying him | think. The sane thing. Not a harsh
thing. Sometines people think it's harsh. It's not. 1t's just
a barrier put here.)

Yun- men bowed and stayed there for three years.
One day Hsueh-feng asked him \What do you see?

Yun-nen said: M view doesn't differ in the slightest from
that of all the sages since antiquity.

Sonet hi ng happened in those three years.

Here's this great story about Yun-nmen. He eventually inherited a
tenmpl e of a person called Ling-shu (sp??).

For twenty years Ling-shu did not appoint a head nonk. He

used to say things like: Today ny head nonk was born. And
later: M head nonk is tending oxen in the fields. Then he
woul d say: My head monk is travelling around on pil grimge.

(People didn't say anything about this. After awhile | think
some of themwent, "Ch, yeah.")

One day he ordered the big tenple bell to be struck and
ordered everybody in the congregation to assenble to receive
the head nonk at the gate. The congregation was dubi ous
about this, but Yun-nmen actually arrived (came linping in).
Li ng-shu imedi ately invited himinto the head nonk's
gquarters to unpack his bundle. People called Ling-shu the
knowi ng sage Chan master because he knew this sort of thing.

(Somebody said, "This says so nmuch about Ling-shu, doesn't it?
And | said, "No, it says a |ot about Yun-nen, actually." The
world received him H's karna was right.)

Once King Liu (sp??), the Lord of Kwang (sp??), was going to
nmobi lize his army. He intended to go to the nonastery
personally to ask the master Ling-shu to deternine whether
conditions were auspicious or not.

(You get yourself in trouble if you're a zen naster. Wi chever
way you answer, somrething bad will happen.)

Li ng-shu knowi ng of this beforehand sat down and peaceful |y
di ed.

The Lord of Kwang was angry about this and said: Since when
was the nmaster sick?

The attendant answered: The master has not been sick, but
he just entrusted a box to nme which he ordered me to present
to you when you arrived, your mmjesty.

The Lord of Kwang opened the box and took out a card which
said: The eye of humans and deities is in the head nonk in
the hall.



The Lord of Kwang thereupon disnissed his soldiers and
invited Yun-nmen to appear in the world at Ling-shu
nonast ery

(This is how Yun-nmen got hinmself a tenple. Surprising things do
happen.)

| think this story is very interesting in a lot of ways. Not so
much for that sense of the nystery of the dharma which floats
around it like dawn m st on the river, but seeing the |evel of
real issues that we have to deal with through a zen approach

Zen is obviously not sonething that you can |leave in a tenple
here. Ling-shu had this great warlord come to hi mwho obviously
wanted to declare war. It's very hard to hold back a genera
when a general really wants sonething. He didn't want to get

i nvolved with this, but there was no way he could not be invol ved
with this. Howto keep your integrity in this situation is very
interesting. He had a solution which was novel but very
successful. He just went on sonewhere el se. You can see the

ki nd of courage and integrity he needed just to make his way
through this nmine field. He must have felt it to be such a
dangerous situation that it required his conplete sacrifice here.
That he had to just let go of any plans he m ght have had to do
anything el se when this great situation cane up. He had to just
wal k out and | eave everything to Yun-nmen. Still, it seens that
he chose his successor very well. W find ourselves faced with
real life situations like this where we nust choose and either
choice is bad. It's a great situation for zen wi sdomto appear

This whol e issue of "Every day is a good day' brings up, for ne,
the issue, for what is enlightenment, then? 1It's an odd thing to
try and describe what enlightenment is. | gave a talk a few
nmont hs ago, a noderately large, for nme, public talk in Berkeley.
It was a fairly long talk, about forty minutes | suppose, and
probably spent about a mnute of it speaking about enlightennent.
Ni nety-five percent of the questions | was asked after the talk
were about enlightenment. There's sone sort of obsession that

can gather around this word, which is, | guess, okay. W have to
just accept that and do sonething interesting with it. To
descri be enlightennent, | think, nmeans to find sonme | anguage
beyond it in which it can be tal ked about and | don't think
that's conpletely possible. It is a |anguage problem but we can
play with it alittle bit. It seenms that there are these great
shifts in us that seemto clarify us, don't they? It's like this
fire suddenly illum nates everything. Sonetimes these shifts are
very small, but they seemgreat. W hear a child calling out and

we hear that voice as if it's comng frominside us. W see a
tree nove and we feel that we just noved. So even this small
taste of the great world of zen is so interesting and conpel ling
that we tend to get very attracted to it. Some people have big
tastes, | suppose, a big nouthful of it.

In zen we also think of ourselves as the sudden school rather
than the gradual school. | still feel I'mnot sure what this
means. Wen | see peopl e who obviously belong to a gradua
school, that helps ne find out a little bit about what the sudden
school mght be. One of the ideas of gradual school is that it
happens over nmany eons. This is an idea that cones fromthe
sutras. Many, many lives are needed. So the idea that you m ght
get anywhere in one life in terns of realization initself is a
sudden school idea because fromthat point of viewour life is a
rather brief span. It only took me eighty years to pass ny first



koan. Ww

The ot her obvi ous use of the termsudden is that there are these
shifts in us that are utter. There is an irreversible quality to
consci ousness and it has its inperatives and its demands. Once
we have seen sonething it's very hard to un-see it. W can if we
work at it and drug ourselves and if we're rather self-
destructive, but it's hard to un-see sonething once we've seen
it. Once you have a particular point of viewit's very had to go
back. So shifts in point of viewis a matter of doing sonethi ng
entirely, isn't it? It's just sonething that happens to us.

That is the sudden thing as well.

I think that everybody's path is unique. |'ve heard quite a |ot
of enlightennent stories and have witnessed quite a | ot of

enl i ghtennent stories, many of which never happened, and some of
whi ch are very genuine and powerful. There just doesn't seemto
be any set way. Wen you read the old accounts, you'll get a
very strong idea there is a set way. | was wondering why | don't
teach the way some people | originally took as nodels teach. You
know, fromthe kensho factories of the world. | do respect those
teachers. Three Pillars of Zen was a book that was very

i nfluential for nme and many people. Yanmada Roshi wote a great
deal of that book, though he doesn't get credited, which was one
of the problens between himand Kapl eau Roshi. He wote a great
deal of that book and collected those stories. Yamada Roshi is
someone | respect a great deal. There's sonething good there,

but | realize that the kind of people | want us to becone are
different fromthat. | don't want us just to value that blinding
flash of insight. | think it's because that's not what | want
for nyself. Wen | first began teaching I didn't know anyt hi ng
el se to want or anything else | was supposed to do, and | think

really did value that a lot. Well, | still do. But | valued
that, perhaps, in the wong way. More than | do now. Now

still value it, but the background has appeared as well. | see
t he background much nore. That is a much wider thing. It's
about this inner upheaval that even changes the cell nenbranes,
we might say. |It's sonething that seens to just go on and on in

us. So there really is that insight and sonetinmes that's a
blinding flash that knocks us off our feet, but sometines it's

not. | don't care which. | really can't bring nyself to care
which in myself or others. It's the transformation that's
interesting. There's this inner shift in what | call character
Character is an interest of many peoples and many tinmes. |It's an

old Tang dynasty interest, a very old Chinese interest actually
and it's always been a nmajor interest of the zen world. This is
something that's not a matter fromthe narrowness of piety in
religion of following the rules. The character is held together
nmedi ated by what I'mcalling integrity, which is what makes the
precepts sonething inhabitable and wide and full. Wthout that
somet hing too narrow happens. There is a clarity, but the life
is too narrow. Sonebody described it to me as this narrow,
coonl i ke consci ousness that squeezes out wi sdomdrop by drop in
this tiny, rather meager fashion. That's not enough.

"Il tell a few enlightenment stories. | have a friend who was
enlightened in a very classical way. He sat very hard for a long
time and put aside his life, as | did and sone others of you have
at various times. He would sit and he really didn't get anywhere
very much except his sitting got better, samadhi got better. He
woul d go in and Roshi would say, "Wat is Mu?" He'd say, "I

don't know," and go out again and there we were. But he'd hear a
sound and it would go through himand he'd start to shake, or



somet hing would fall on the roof and his body would vibrate, or
the sound would seemto be coming frominside him He thought
this was propitious. One day he was in the zendo (in that zendo
many people would sleep in the zendo). He was sitting up at

ni ght and people were lying in their sleeping bags around him
snoring. You know how people snore in different overtones. It
can be pretty loud. | had a roommate once who used to screamin
the night. Sonehow it was right in sesshin. It was good to be
his roommate. | used to feel |ike he opened ne up when he
screamed. | used to feel such conpassion for himand the only
way | could offer nmy conpassion was just to hold that screamfor
hi m because he couldn't hold it hinself. So ny friend was
sitting there holding all these snores, having them pass through

him |In the teisho for sone reason that nobody any | onger
renenbers, the Roshi had nmentioned this phrase, "headl ess corpses
and corpsel ess heads." He'd be going Mi and this phrase started

to drive, to take over his consciousness, " corpsel ess heads and
headl ess corpses; and corpsel ess heads' and he's sitting down
there with all these people purring around himsnoring and these
“corpsel ess heads and headl ess corpses'. After a while he
decided to get up and go to bed. He got up and went to bed. He
lay down in bed and he turned over in bed, he couldn't get
confortable. At that nonent, he said, the whole world turned
over, everything shifted, and he thought, "Ch, that's nice," and
he went to sl eep.

" mrenm nded of when the Duino El egies cane to Rainer Mria
Ri | ke, the one when he was at the castle, he was worried about a
busi ness matter and he went out to wal k on the bal cony of the

Dui no Castl e overlooking the Adriatic and suddenly this great
poem t hat he knew he had been ready for his whole life began to
cone to him which was the Duino Elegies, and at the sane it was
the solution to the business problem So he went in and finished
his business letter and then sat down and wote the elegies. It
was like this. So ny friend just went to sleep. That was the
right thing to do next. Wen he woke up in the norning

everyt hing was shining; everything was gl ow ng. The very
interesting thing was he went to his teacher and he coul dn't
explain this to his teacher. The teacher just rang the bell and
he left. It took himnonths, maybe six or nore nonths, to begin
to find a | anguage where the two of themcould talk about this
experience. You can see you have to digest things. Even in its
nost classical formthere's a digestion period.

"Il tell you another story because | think it's a nice
counteraction. There's another friend of mne, actually a
student of mne, who wasn't even working on koans because she
didn't really like performng very much and she felt she couldn't
get the idea of performance separated fromthe idea of doing
koans. It was just too nuch like university exam nations. This
is a coomon experience, | think. So why do koans? She wasn't
doi ng koans and she was just--and | couldn't ever conpletely work
out what she was doing, actually, but she was sincere. | decided
when in doubt, don't worry about it. It didn't make sense, but

it seemed all right. Wat do | know? |'mjust the teacher. She
woul d sit and neditate and years went by. She was sincere, but
her life seemed a bit thin in a lot of ways. She was one of

t hose sincere zen people who seens to have given up, perhaps, a
little too much for zen not realizing that that was zen, too,

that they were giving up. Gadually she started to take up--1
guess hearing nme tal king about koans--but | think just she
hersel f just took up one of the koans. It sort of |eaked into
her consciousness. It took her up a little bit, but she really
wasn't working on koans. There was no sense from ne that she was



wor ki ng on koans. She was just wal king around and she was

nmedi tating and sone pain fromher early life, her father. Many
of us in zen who were not well-nothered and well-fathered cone to
the universe to do that for us. She had all this pain. This
sort of huge access of feeling. She was trained as a scienti st
and that wasn't really her bag. But this cane up for her. She
felt like she wasn't supposed to be doing this in zazen, but she
deci ded she'd just weep away in the dojo because it seened rea
aut hentic and so she did that. She cane into me and was tal king
to nme and told nme stories about her father whom she'd hardly
known. The few stories she knew about her father. That was what
dokusan was all about. Then that stopped and everythi ng was

still for awhile and this koan canme back into her mind. She
wal ked into dokusan one day and she had a crushed beer can in her
hand. | thought, well, this is interesting. She just walks into

dokusan, just strides in and puts it on the altar, I|aughing.
She'd found herself roamng this retreat center and it was
beautiful, but it had been trashed sone. There was sone public
access to sone parts of it. She'd been wal king around by the
bayshore picking up beer cans. She'd been noved to do this
during sesshin, mysteriously, and she'd foll owed the inpulse,
which in that case was the right thing to do. As she picked one
up, she realized that it was buddha and she was buddha and the
tree was buddha. Everything was buddha so she naturally brought
buddha back to put on the altar and spent the rest of the sesshin
| aughi ng, sonetines aloud in the zendo. She was a very quiet
reserved person. And that's another story and a totally
different path. Her path since has been different. Her path
hasn't been a rush through koan work as ny other friend did. Her
path has been to get a relationship that she liked in her life.
She's good at koan work and it holds her and she will finish her
koan study. That's a very, very inportant thing, but each koan
she tries to relate to her world.

This is something that is still something of a great nystery to
us. How do we relate the great formal questions fromthe past to
our actual questions, our informal, organically generated
questions of the nmonment. | think we're still working with this.

| was having a conversation with soneone here the other day. She
was saying that only after you've solved the koan can you see how
it relates to your life and then you can see all the connections,
but while you're working on it, it has no relation to your life.
Isn't this the problen? That's sonething very frustrating.

think there's sonething that happens there. The koan seens to
draw out blindness to the surface in a way, |like a poultice used
to do. | don't know if people use poultices any nore with the

i dea of drawing the infection or the denmon out of the body. The
koan sonetinmes will do this. Oten we're in this place where the
koan is this dry, helpless thing that's just lying there on the
floor and we have no relation to it at all. Zen practice becones
like that at some nonments. This quite useless thing. Wat has
this got to do with ny life. | think that's a noment when a
great inner conpartnentalization that is already there in us has
somehow come to the surface and taken us over. It is that way in
whi ch we keep the nost inportant parts of our |ives out of our
practice sonmetimes and this can't be right. Like nmy friend was
trying to keep her whol e thing about her early chil dhood, which
doesn't have to run her, but is also part of her story. She was
trying to keep that out of her practice. Maybe because she'd
held it out so long when it came in, it was a benefit. It was a
real thing when it cane in.

So we must find a way to connect with the questions of our lives.



The old stories and the old | anguage are very hel pful if we can
find a way. One of the first things we need to do in order to

have a good day is to have a bad one, | think. Until we suffer
we don't understand about the need for enlightenment. W have to
grow dark before we can grow light. | really do think this is

true. Before we can find oneness there needs to be a separation
W really need to find out how dualistic we really are. Wi-nen
(??) says: Wth realization all things are one famly; without
realization all things are separate and di sconnected. A very

cl ear, conventional view here. The next line of the poemis
Wthout realization all things are one famly. Yamada Roshi used
to call this pernicious oneness. There's sone way in which unti

t hat separation has occurred within us, we can't then get the
union. Synptoms are very valuable. The new nanme for duka (sp??)
is synptons. That's why an illness can be a very creative thing,
or some really neurotic obsessive behavior that we do and we hide
from everybody and we only do | ate at night when nobody's

| ooki ng. They're wonderful those things and we should bring them
into our zen and | ook at them and bring our zen into them
because they're the formin which the practice is trying to
appear. The koan is trying to appear in our lives in that form
Until you' ve got a synptomyou're in trouble. You really need a
symptom preferably florid. 1t doesn't have to be florid; that's
just ny preference, that's just clear. But any synmptomw || do.
Then we get our awareness into our pain. Wen you can get the
awar eness into the pain, you discover the pain itself holds the
good day.

| don't remenber his name, but there's a wonderful Korean
teacher, who's one of the great master's of Korean zen, who set
off on a pilgrinage to China with sone friends. They knew there
was no wi sdomin Korea so they had to go off to China. They went
off on pilgrimge but it was very, very difficult and his friends
turned back gradually. He was crossing this desert and it was a
frightening place. He was crossing it alone and after nightfal
he cane to this place where he could canp and he stopped. It was
as if he was guided there, he felt. He stopped and there was a
tree there and there was a bow there with this nost delicious
water in it. Just pure water. He drank the water. He felt so
supported by the universe and aided by the universe and he felt
his pilgrimge was right. He went to sleep and he woke up in the
nmorni ng and found that his bow was a skull full of blood and
stinking water with slinme init. He began to throw up, to vomt
and as the vomt cane out, he becane enlightened at that noment.
He decided he didn't need to go to China anynore and went back
and became this wonderful teacher in Korea. That juxtaposition
of the extrene suffering and then suddenly switching into the
extreme beauty of the dharma and the rightness of the suffering
in that case is a very strong feature of life. One of the things
when we open to that, we open to the bodhisattva way. One of the
main errors | make is because people are really a nui sance and
obnoxi ous and crazy like nmost of us (well, all of us sone of the
time) is believing that people will continue to be that way. W
have to be open to the possibility in ourselves of that change
occurring. That very place that we're always protecting with
cynicismor with fatigue or depression, or whatever we're
protecting it with; being clever, |ooking good, that very place
is the place of our change and it's out of there that
enlightenment will conme. That is the place where the koan really
dwells. In some way we have to bring that out. |If we can see
that in others, that's great.

When | asked Aitken Roshi in his cerenmony about Yun-nen's good



day, he spoke about dying as being the good day, the tinme of
dying. You can see how if you want to be a bodhi sattva and help
others, you have to permit themto do things like die when it's

there time. |If you think about howin our culture, we tend to
hook people up a lot to nmachines--nore in the U S. than here,
but still here at the tine of death. For some people that's

ri ght because they have to live entirely within that dream of the
culture and we can't live apart fromit. But for sone of us
that's not right. W have to allow people their suffering so
that that monent of transformation can cone where we fully enter
the suffering and find it is good and find that the goal is
there. W don't even have to suffer, | suppose, to do this, but
somehow the tradition is that we do. It says that w thout the
great doubt it's hard really to get anywhere. And that suffering
is the doubt. Suffering is a doubt about our place in the

universe. It's a doubt about the nurturing quality of the
uni verse for us. It's a doubt about our line to eternity and
whet her eternity will really support us in getting a job, or

havi ng a baby, or whatever it is, finding | ove, whatever it is,
finding the way, getting breakfast. For many people it's
actually even finding a meal. So that is the doubt and the doubt
does seemto be necessary. That's the symptomin the place of
pain. Then there is the great faith that is necessary, which is
so contradictory, but it is also so inportant. Then there is the
effort, the great effort that is necessary--the third of the
legs. | always think there should be a fourth leg there.

think, for me, the fourth I eg has sonething to do with love. You
really need to love the way. You need to |ove the doubt and the
dar kness and the |ight and the obnoxi ous people you practice with
and your own obnoxiousness and all that stuff. It is the doubt
that we tend to omit sonetines and not value when it cones and
not realize that if it becones nore excruciating, it's also
closer to resolution. |If you're in pain in your life and your
situation is becom ng worse; if not only do you | ose your house
and your family and your job, if you then get thrown in prison
maybe that's good. Maybe things are starting to cul m nate here.
Maybe there's a pattern. Something is beginning to crystallize
out of the solution. Something is appearing in the world. There
is a shape happening. Then the effort and the faith and
sincerity have sonething to work with.

In his verse Sue-to says:
Around Sabuti's cliff the flowers nmake a ness.

(Sabuti neditated so well that the devas, the gods, the nature
spirits started pelting himwith flowers and Sue-to thinks this
is all a bit nuch. Sit down and drink your tea, eat your
porridge, and be quiet is his attitude.)

Yuan-wu (sp??) says: \Were is he, that stupid fellow |
snap ny fingers. How |lanentable is sunyata.

When he says it is the enptiness that is |amentable, he's saying
that it's good to cone out and engage with the world here. That
that is the field of enlightennent. That is the reason that sone
teachers actually like to deal with lay people. Harada Roshi

who was really the nodern founder of our tradition, is said to
have |iked to deal with lay people. He thought that it was so
difficult to do it well as a lay person that if you managed to do

it at all, you were probably in good shape. That in another
sense it's easier as a lay person because you're always
confronted with the stuff of life. |It's harder to get that

narrow, confortable zone of consciousness and get stuck in it



because sonething will always throw you out, some doubt will
ari se, sonme synptomwi |l appear and that symptomw || save you

At this time of sesshin what | mght say about the good day is
that it can relate to trust here, as well. That trust in the
universe, trust in this afternoon, trust in our neditation, trust
intine so that we don't becone tine focussed in the wong way,
trust in whatever is this great process that is working in us
finding its owmn way to fulfillnent if we get out of the way as
much as we can and if we give it as nmuch sincere effort as we
can,

{Tape ran out, but I think you were close to the finish.}
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