Introduction

Saturday, 7 June 1997. Gorrick's Run, near WisemBairy, New South Wales, Australia.

B-0-n-g, b-0-n-g. The gong's deep sound reverbsrateund the small meditation hall. The timekeejpgetly announces, 'Myth'. The twenty-two women
seated around the room do not move. One of thepgeaders begins to speak into the silence, explgihat for the next two hours the women are géing
enact a section from the Greek myth of DemeterRerdephone. The group leader reads aloud the nélsetion of the myth: the scene in which Persepho
leaves her mother, Demeter, and ventures dowrtlietanderworld. When the leader concludes, thekiimger claps a pair of wooden sticks together, the
signal for the women to stand and leave the rodme.Women place their hands in prayer position artbpm a small bow. Then they slowly unfold theigs
from various meditation postures, stretch thegdimuscles, shrug off blankets, neatly pile thiick cushions on their black mats, and stand. Fhekeeper
claps once more, the women again place their hienggher and bow in unison. One by one they leaeedom, stopping as they go out through the doprwa
to bow towards the altar at the front of the ro@ntside, they put on their shoes and dispersestrzitted. The re-enactment takes place down nearéek,
where it is dark and cool. The women move slowlg guietly. They have been directed to meditatehemtyth and consider its relevance to their livedind

themselves in the myth. Some continue to walk atbegcreek, others find a



place to sit or lie, or a small waterfall to watétfter an hour the clappers are struck again, siiggathe return to the meditation hall and resuimpof the

periods of seated and walking meditation.

The scene depicted here is a curious one. Medithtdi? Myth? Altar? Bowing? One could be forgifenthinking this is a group of goddess-worshipparsew age
therapists. In fact, these women are attendingraems sesshin, or retreat, organised by the SydeeyCentre. But how is it that Japanese Zen Buddhisth its
patriarchal, monastic hierarchy and emphasis oshhdiscipline, is now being practised by a grouprofnen in the Australian bush, with a psychotheugipeslant

involving Greek mythology?

Since the arrival of Buddhists in Australia oveedndred years ago, sizeable Buddhist commuihities formed. In the 1996 Australian Bureau of Stiaé Census
almost 200,000 Australians classified themselveBuakihist; however, the number of people with aergst in Buddhism would far exceed this numbee @évelopment
of Buddhism in Australia is similar to that of maother Western countries such as America, Canhda/nited Kingdom, France, Germany, Spain, Switzetland New
Zealand. The adaptation of Buddhist beliefs andtjmas to these new cultural environments hastesbirh changes ranging from the translation ofpdares to the

incorporation of elements of Western psychology dechocratic principles.

The process by which these adaptations take pazeomplicated one. Issues include who can makegets and on what basis, to what extent changesecarade
before the efficacy of the religious practice isnpmomised, and whether the foreignness of thettomdattracts adherents or alienates them. Thik le@amines the models

used for studying the adaptation of Buddhism tdMest though analysis of the recent developmeatZei Buddhist organisation in Australia, the Diach&angha.

The Diamond Sangha has adapted to the Australi#extdn a number of innovative ways; female teechave been appointed, new methods of teachirgtiean explored and
new ceremonies have been developed. But the Dia®angha has maintained many traditions of Jap&@egsBuddhism such as: the relationship betweeheeand student; the

means of appointing teachers



and the formal structure of rituals. Because af thirious anomalies often occur. For example,steesied at retreats now comprise of breakfastlsepasta and salad, yet the

utensils issued are still chopsticks and a teaspbertraditional utensils for Japanese meals basechd rice.

Very few studies specifically examine the processived in Buddhism’s adaptation to the West. Enxgtesearch does discuss Buddhism’s adaptativartous Western
countries in other contexts, including ethnographt®nversion studies, analyses of Buddhism’s pm@tion into mainstream culture, research on ffeeteof religion on
immigrant ethnic identity, and examinations of Bhidth as a new religious movement. While these amies investigate aspects of adaptation, few stfidldeis
specifically on the process of change in theorktaans. Scholars in the field of religious chamgee cited the need for this type of work. Baumaravides one such
example: 'The vast field of adapting and makingdhisim indigenous, setting up new topics of inteaest concern, creating adapted forms, content e@xd Western

schools, is in need of a comparative and analytisgarch''

The demand for improved models about social chamgeligions is not specific to Buddhism. For exdeaKing outlines the need for this type of studyer explication
of the necessity of sociological studies on modtinduism. She argues that developments in modemduism cannot be explained without sociologicalysia of the
factors involved in the contact between East andt\and suggests that information on the compliatiomship between tradition and the continuingcess of change is
required. While King is advocating this need wiglgard to Hinduism, she notes that this proces$eastudied in all religions and cultufés.delineating his approach to
studying the transplantation of religion, Pye asythee need for studies of adaptation: It is esaleim my view, to raise such questions in thedgtaf religions, since

transplantation is an everpresent aspect of thithvit under study.'

In addition to a general lack of studies, thereather issues to consider. Studies that focus amez or ethnic Buddhist groups usually use difféigpproaches; convert

Buddhists groups are sometimes examined as Newi&edi Movements, ethnic Buddhist groups withindbatext exist of the relationship



between religion and ethnic identity. However, diginctions between convert and ethnic Buddhisugs can be argued to be breaking down; the slemlgrging second
generation of convert Buddhists could now be cadtiuhic Buddhists, and increasing ethnic interrageihas caused conversion to so-called ethnic grdiye practice of
using different methodologies to examine thesegvamips has its advantages in some contexts, butlsarbe argued to be encouraging unnecessaryetiffation
between the two groups at other levels. The fedistithat examine adaptation of Buddhism in thetWesiot seem to include all of the elements ofpteeess of change
that are identified by studies that examine theetipment of convert Buddhism as New Religious Moests, and ethnic Buddhism within the context of igmation

analyse different factors. Consequently, the modithange used for studying both New Religious dtaents and immigrant adaptation are also examiegsl h

Another problem is that almost none of the few &sin the adaptation of Buddhism to the West ased on fieldwork. Waterhouse has criticised stuthiat claim to
examine the diversity of British Buddhism by anaigsgroups only at the level of public discourser fleldwork-based study of six Buddhist groupsirdifferent
traditions in Bath, Britain, demonstrated that indiial practitioners have views different to tha$¢he organisation$jndicating a need for research that investigatt b

personal and group experiences.

There is also a need for published information ats@iDiamond Sangha. The Diamond Sangha is athe tdrgest Zen lineages in the West and its fogrigiacher, Robert Aitken,
is often cited as a key figure in the history ofdféen Zen. However, reference to the Diamond Saegisually confined to a brief history alongsidistof Aitken's well-known
books. There is no work discussing the organisaltistructure and practices of the Diamond Sangkenationally, and more specifically, no reseancthe Diamond Sangha's

history and current status in Australia.

Studies on Buddhism in Australia are also lackRegsearch has tended to focus on history, stafistata, and the relationship between ethnic idgtitd the migrant

experience. There have been no studies of theatttapprocess except my own brief examination oiegal trends in the development of Buddhism in



Australia® In his work on American Buddhism, Prebish hagidie need for basic data on Buddhist groups ssitimding, key figures, administrative framewodnd-range
planning, publications, rituals and practices, diustand ethical positions, and also the backgiafrindividuals® This information is also needed for Australian &aigm.
Baumann has suggested that to understand Buddiieretpment in the West, information is needetath the growth of specific traditions and lineage® development in

different geographical ares.

This book aims to add to this field by criticallyeenining models for the adaptation of Buddhismhi® West through a comparison of adaptation in Dizdr®angha Zen
Buddhist groups in Australia since their formatieith literature on Buddhism’s adaptation to othezdtérn countries. This study focuses on the tvgedarand most well-
established of the Diamond Sangha groups in Aigstthé Zen Group of Western Australia and the 8ydten Centre. Material was gained through intevsieith Diamond
Sangha group members, participant-observation aalysis of the groups’ literature. Grounded thegmmyvided the method and tools for analysis of iffifisrmation and
the resulting analysis was interpreted within d@alamnstructivist framework. The fieldwork findingre classified into three areas: practical, kagial and ideological

expressions.

It should be noted that the terminology used toutis the adaptation of religion is problematic. ann notes the lack of a suitable term to refeéhéoprocess of
transmitting or transferring a religious traditisam one geographical location to anothahe problem is exacerbated by disagreement regpttle meaning of relevant
terms. For example, Barkan’s study of ethnicitAmerican society provides a number of conflictirgfinitions of assimilation. Barkan concludes te term ‘has not
been clearly and consistently articulated as amymacomplex process shaped by numerous variabtéspplicable to the experiences of the past aesept members of
diverse racial, religious, and nationality groubBd avoid problems caused by different definitiaiscussion will be focused on the adaptation bgien and factors
involved in the process of change in Australiannad Sangha groups. Reference is not made to terafisas transplantation, assimilation or accultumatinless citing

an author who uses such terminology.



Part One: Australian Buddhism in Context

To understand contemporary developments in Auatrdiuddhism it is necessary to place the situatimontext. A brief overview of Buddhism's begingsnand the
subsequent development of major lineages suchra8@eédhism demonstrate that change has long beenfiBuddhism's history. This process has contihsiace
Buddhism was introduced to the West over a hunyleeds ago. The evolution of the Diamond Sanghébeatmaced back through this period to provide &rivational

backdrop to the Australian state of affairs.

The Origins of Buddhism

Buddhism is generally accepted to have originatebe historical figure of the Buddha. Born in apgimately 563 BCE in what is now southern Nepa,Boddha was born a prince
in the Sakya tribe. Legend has it that the priedeal secluded and luxurious life before one dagiertering sickness, old age and death. Shockeudyytte prince left his household,
wife and son, and went on a quest to learn howddeman suffering. He studied under a numberiofusd teachers and became skilful in the prastibey taught, but he did not
find these to be adequate solutions to the prohpersad by human life. Finally he found his own pgaténlightenment, becoming the Buddha, or Awakédeel What the Buddha
claimed to have realised was insight into the eatfisuffering; its cause and the means of entlifigné Buddha then taught his new-found knowledghe Dharma (the “way" or

“"law") for the next forty-five years and foundechanastic order for his followers, the Sangha



Three main Buddhist traditions have developed sime®uddha’s death. The first to emerge was teeaVada tradition, also known as the School oEttiers, or Hinayana (Lesser
Vehicle). Theravada Buddhism is now the main Bustdradition in Sri Lanka, Myanmar, Cambodia, Laod Thailand. In the first century BCE the Mahay@maGreat Vehicle)
tradition emerged, and gradually spread into Cliiapan, Korea and Vietnam. The third major tradliti¢gjrayana (the Diamond Vehicle) developed latet in the seventh century
its spread to Tibet, Nepal and Mongolia. Theseethtejor traditions developed differently in differeountries, diversifying even further through deselopment of different groups
within and across geographical regions. It is galtyericcepted that all Buddhists affirm a few dereets (although they may express or emphasise difessently): the Four Noble

Truths, the Noble Eight-Fold Path, the Three Usige€haracteristics and the Three Jelvels.

Japanese Zen Buddhism

Zen Buddhism is a branch of Mahayana Buddhisnotiginated in India. According to myth, the Buddéstablished the foundations of Zen Buddhism duigscourse on
Vulture Peak in which he did not speak, but sinfellgd up a flower. Only one of the Buddha's studeféshyapa, understood this message, and had aresqe of enlightenment.
Taking the honorific, ‘Maha', Mahakashyapa thusimecthe first Indian patriarch in the Zen Buddhrisege. Legend continues that an Indian monk, Bbdima, transmitted these
teachings to China around 500 CE. Bodhidharmathiegs mixed with Taoism in China to form a newcsdfof Mahayana Buddhism, called Ch'an. Ch'anés@inese
pronunciation of the Sanskrit word, dhyana, whigans meditation. Bodhidharma is considered thepfatsiarch of Ch'an, and the twenty-eighth pattian the Indian lineage. The
two schools of Ch'an that became prominent in JaRizai and Soto, were introduced into Japandnvielfth and thirteenth centuries, respectivelyldpan, Ch’an became known

as Zen, which is the Japanese pronunciation offtCh'a

The aim of Zen Buddhism, as of all Buddhist tradii and lineages, is to achieve enlightenment. Meryvthe mans to achieve this can differ greatiy i often defined as follows:



1. A special transmission outside the scriptures;

2. No dependence upon words and letters;
3. Direct pointing at the human heart; and
4. Seeing into one’s nature and the realisation ofdbatiood?

One of the essential features of Zen is its emplogsseated meditation, called zazen. In contigishis contemporaries, Bodhidharma de-emphadigeexisting focus on priestly
ritual and chanting. While some other Buddhist sishoombine meditation with other religious praggisuch as intellectual analysis of doctrines wotital practices, these are not

considered useful in Zen practice. Zazen is coresitie core of Zen practice as this has been fimuinel a practical way of setting the conditionsefaightenment.

While the Rinzai and Soto Zen Buddhist schoolsestia same goal and emphasis on meditation, thigativeritechniques used differ. The meditation tites of both schools
usually begin with a concentration practice suotpasiting or watching the breath. Generally, San then emphasises the meditative practice ofrsthika, which involves ‘resting
in a state of brightly alert attention that is faféhoughts, directed to no object, and to ndiqadar content''In contrast, Rinzai Zen emphasises the medittgigimique of koan
practice. Koans are paradoxical questions, phoasseries that cannot be solved using intellecesgoning. Well-known examples of koans includkat is the sound of one

hand?', 'what was your face before you were bam®'does a dog have Buddha-nature?'

The koan tradition originated in China, where Chteachers used anecdotes or scriptural quotestidera focus for meditation, and to test publistydents’ insight. The
term, 'koan' is made up of two Chinese charactesmeaning public, and ‘an’ meaning records sesalhese 'public cases', dialogues, questionaretiotes began to
be cultivated and handed down at approximatelyuheof the ninth century, during the Tang dynaktyan collections were being compiled by the midufi¢che tenth
century, sometimes including the poems and comnudritee compiler. A rich literature grew, much bllrawn from the lives of the teachers of the pasim the tenth

century to the thirteenth or fourteenth centurgrépneous dialogues became less important



in teaching and the use of established koans asafised teaching devices increaSed.

The Sanbo Kyodan

The Diamond Sangha has its origins in a schoaimddese Zen Buddhism called the Sanbo Kyodan (#ip of the Three Treasurésjhe Sanbo Kyodan was founded on the
teachings of Harada Dai'un Sogaku (1871--196%9cording to Tworkov, Harada was considered reiastary in his time because he departed from His Ben heritage to utilise
both Soto and Rinzai meditation techniques; héslemonastics and lay-practitioners as equalshanttparted from the traditional Soto Zen teadmiethod of leaving novice

monks devoid of verbal instruction with his devetemt of introductory talkéIn 1954 Harada's successor, Yasutani Haku'un Ryb&85--1973), separated from the Soto lineage in
which he had been ordained and founded a new eegiami, the Sanbo Kyodan. Based on Harada's tegtiire Sanbo Kyodan is an independent lay stré&unto Zen that

incorporates aspects of Rinzai Zen.

After establishing the Sanbo Kyodan in Japan, éasiritiated its spread internationally. Finneggests that Yasutani's motives for taking this cfien were similar to those
of other well-known Japanese Zen teachers who tlagik teaching to the West, such as Soyen Shakbaetsu Teitaro Suzuki and Nyogen Senzaki. Fitvaesy
suggested of these teachers that: ‘Their efforts werery conscious response to the decline ofZefihism in Japafi.Tworkov supports this, noting that most of the
Japanese Zen masters whose teachings were proetligaamerica had challenged and changed the Zatersyas it is known in Jap&hExamination of the major
Japanese-based Zen groups in American supportsithisnber of scholars comparing Japanese and sameZien note an essential difference to be the isarer
emphasis on daily zazen practice and intensiveatsy in contrast to the Japanese emphasis otiyrigsal such as funeral$' Similarly, Vasi identifies one of the

characteristics of Zen in Australia as the usertifaglox Zen practices, in comparison to the emphasiapanese Zen on rituals such as funéfals.



Yasutani's successor, Yamada Koun Zenshin (19089){8was appointed as the leader of the Sanbo Kyodk8i7i8. According to one of his successors, Yamadénzed to
differentiate the Sanbo Kyodan from the majority@banese Zen organisations by continuing Haraéaslution of traditional distinctions between rastic and lay-practitioners;
emphasising the social dimension of human exist@ftan discussing political, social and economsities which were not traditionally considered egleto Zen practice); and
breaking the traditional sectarian barriers thassgted Buddhists and Christidfi8y the end of Yamada's teaching career approxilyatee quarter of the participants at his

sesshins were Christiaff.

Kubota Akira Ji'un-ken (1932--) succeeded Yamadhessl of the Sanbo Kyodan in 1989. The Sanbo Kyodaantly has its headquarters in Kamakura, Japahat least
fifteen centres located in Japan, Philippines, rdliat Canada, America, Germany and Switzerlandedst forty people have been authorized as Zetersas the Sanbo Kyodan
lineage, many of whom are not Japanese, and a naifribese have their own successors; howeverdifficult to ascertain how many of these arevatgtiteaching in this lineagd8.
Sanbo Kyodan Zen masters are not necessarily Bateldhind it is not uncommon that they are ordamether religion. For example, Sanbo Kyodan Zestera include Jesuit

Priest, Hugo Makibi Enomiya-Lassalle (1898--1994¢ 8enedictine, Willigis Jager (1925--).

In 1995 the Sanbo Kyodan had 2,539 registeredvielts in Japah’ Numbers of adherents in other countries totalafiprately 2,500. According to Sharf, the Sanbo Kyotas
been successful internationally because it redheasomplex doctrinal, devotional and ethical teaghof Buddhism to a relatively simple meditatactice, making it attractive to

foreigners who lack the necessary linguistic atell@ctual training to study in a traditional JagseZen monastety.

Buddhism in the West

Good histories of Buddhism’s development in Ameabaund, and historical data is slowly being coeapiin other countrié$.Buddhist groups now exist in America, Canada,

the United
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Kingdom, most countries in continental Europe, Aaii and New Zealand. Small numbers of groups esst in South Africa, South American countriestsas

Argentina, Brazil and Chile, and in Middle Eastenuntries including Israel, however, there is Viitle information available on these grouf3stable 1 presents

Baumann'’s estimate of the total number of BuddHistduding how many of these are of Asian ancésind Buddhist centres in various countries inlate-1990s, in

comparison to each country’s total population.

Table 1. Numbers of Buddhists in Various Countiiethe Late-19903

Country Buddhists (sum) Buddhists of Asian ancesfry  Centres Population % of Buddhists

USA ~2.5-4 million ~2-3.5 million ~1,300 268 million &1.5%
Canada 300,000 - 700 30 million 1%
Brazil ~500,000 - - 164 million 0.3%
South Africa 6,000 3,000 50 42 million 0.01%
Australia 200,000 ~170,000 300 18 million 1.1%
New Zealand 28,000 - 60 4 million 0.8%
Europe ~900,000 ~650,000 1,500 400 million 0.2%
France ~350,000 ~300,000 ~250 58 million 0.6%
Britain 180,000 130,000 400 58 million 0.3%
Germany 170,000 120,000 530 82 million 0.2%
Italy 70,000 ~25,000 ~50 57 million 0.1%
Netherlands 33,000 20,000 ~60 15 million 0.2%
Switzerland 25,000 20,000 100 7 million 0.3%
Austria 16,000 5,000 50 8 million 0.2%
Denmark 10,000 7,000 ~32 5 million 0.1%
Hungary 7,000 1,000 ~12 10 million 0.1%
Poland ~5,000 500 30 39 million 0.02%

Western Buddhism can be defined geographicallp@ptactice of Buddhism in ‘Western' countries sagAmerica, Canada, the United Kingdom, Francem@ey,

Spain, Switzerland, Australia and New Zealand. Télatively simple definition is problematic owing difficulties in defining which countries are "#fern’. Western

Buddhism can be further defined sociologicallytees t
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practice of Buddhism by Westerners. Under thisndtidin, a distinction is made between 'convertdatalled elite or white) Buddhism, and 'ethnic'Asian or immigrant)
Buddhism?? Convert Buddhists usually focus on meditationherstudy of Buddhist philosophy, and often do motsider themselves to be Buddhists, or Buddhisheta
religion. Ethnic Buddhists are usually raised addhists and their religion is closely linked toithethnicity. It is often argued that for ethniogps the social and cultural

functions of Buddhist practices are more importhan the religious element. For example, NguyenBetber note of Viethamese Buddhists in North Aceeri

Vietnamese Buddhists believe that the temple isevtieey come to carry out their spiritual actiti&’et the temple also plays an important
social role: it is the place where traditional andtural values are preserved, where Vietnameddrehicome not just for Dharma but to learn

something about the customs and habits of theiestrad homeland®

Similarly, Mullins’ study of the transmission amstitutionalisation of Japanese Buddhism in Carmadeludes that the Buddhist Churches of Canad@ie woncerned

with meeting the needs of the migrant ethnic conityuhan with missionary ideals, and is basicattyehnic religior?*

Some scholars further define Western Buddhismft te a type of Buddhism that is specific to Wasteountries. In this context the term does noprmean
Buddhism as it is practised in the West, or by Wiegrs, but a new type of Buddhism that is recadpysWestern. Recent studies have examined the comm
characteristics of Buddhist groups in North Ameaca Europe with the aim of defining uniquely No#timerican and European forms of Buddhism. Studiehis genre
usually focus almost entirely on convert Buddhisifthough the majority of Buddhists in Western colestare ethnic Buddhists. For example, Morredles Complete
Guide to Buddhist Ameridd998) only lists meditation centres in North Anear{which are mostly convert groups), despite thgested breadth of its titlirfg.

Approaches which focus on convert Buddhists igtiwesubstantial ethnic communities but also exchidek’ Buddhist8® However, in the past few
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years criticism of this biased approach has seebaancing of the equation. The most recent patitiics on American Buddhism consider both convetethnic examples

equally?’

Japanese Zen in the West

In 1893 Japanese Zen Master Shaku Soyen becarfiestten master to visit America when he attentiedChicago World Parliament of Religioffdn 1930 a Japanese
Rinzai priest who had emigrated to America estagtishe first Zen centre in America in New Yorle Buddhist Society of Amerid.The work of authors such as D. T. Suzuki
contributed to the understanding of Zen at anlémtieglal and philosophical level in America and BaxdHowever, interest in the practice of Zen méditdoegan later; the influence
of the Beat generation in the 1950s was one refastiiis. Interest in meditation increased in tB60s with the arrival of more Japanese teachegenération later the first
American teachers emerged. There are now indigefienseachers from a variety of lineages in coastais diverse as America, Canada, the United Kingéfoance,

Germany, Poland, Spain, Sweden, Switzerland, Alisstiargentina, Brazil, India and the PhiIippin@s.

The Diamond Sangha

The Diamond Sangha was founded by Robert Aitkeb@:R who later became a Zen master in the Saybdat®® Aitken encountered Zen when he was interned mpadese
prisoner-of-war camp in Japan with R. H. Blythcaalar of Japanese poetry, particularly haiku. Afite war Aitken completed a Master of Arts in Héiwlaat included a
dissertation entitled, ‘Basho’s Haiku and Zen.kéit began practising Zen Buddhism in Californid 48 with a Japanese teacher, Senzaki Nyogen Sditkein

continued his Zen training in Japan and Hawaitlying with other Japanese Zen masters includingajaka Soen. Soen gave Aitken permission to estadbEen group

in America where Soen could lead annual sesshin&rfeerican practitioners, so in 1959, Aitken ansl \ife, Anne Aitkert? founded the Diamond Sangha in Hawaii.

Aitken continued his Zen practice and establishetbse bond with Yasutani, who was then the leadiéhie Sanbo Kyodan. In
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1962 Yasutani began periodic visits to Hawaii tidg the Diamond Sangha members in Zen practickhsrsuccessor, Yamada, visited the Diamond Saaghaally in
the 1970s and early 198%4n 1974 Yamada authorised Aitken as a Zen mastttei Sanbo Kyodan lineage. In 1983 Yamada gaveAian additional qualification,
Shoshike (Correctly Qualified Teacher), which gaitien the authority to teach independently of anbo Kyodan lineage if he so chose. Few teachéhgiSanbo
Kyodan lineage exercise this right, but Aitken ditie Diamond Sangha formally separated from thé&#tyodan and established itself as an indeperiohexage with

headquarters in Hawaii and Aitken as its ledfer.

Since this time the Diamond Sangha has ceasedaclegarchical organisation with headquarters leader (Aitken retired in 1997), and is now areinational network
of affiliates. Each affiliate must adhere to thgréements Concerning the Structure and Functitreddiamond Sangha’, to which all Diamond Sandfilatfs agree, but each
group is independent beyond the requirements inghbgehis documerit The Diamond Sangha consists of at least eighteerBiddhist affiliated groups located in six

countries:

America:
. Denver Zen Centre, Denver, Colorado

. Empty Sky Sangha, Amarillo, Texas

. Garden Island Sangha, Kapaa, Hawaii

. Harbor Sangha, San Francisco, California

. Honolulu Diamond Sangha, Honolulu, Hawaii

. Maui Zendo, Pukalani, Hawaii

. Mountain Cloud Zen Centre, Santa Fe, New Mexico
. Ring of Bone Zendo, North San Juan, California

. Three Treasures Sangha, Seattle, Washington

. Zen Desert Sangha, Tuscon, Arizona

Australia:

. Kuan Yin Meditation Centre, Lismore, New South Véale
. Melbourne Zen Group, Melbourne, Victoria

. Sydney Zen Centre, Sydney, New South Wales

. Zen Group of Western Australia, Perth, Western falist
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Other countries:

. One Ground Sangha, Zug, Switzerland
. Maitai Zendo, Nelson, New Zealand

. Zendo Shobo An, Cordoba, Argentina

. Zen Group Leverkusen, Leverkusen, Germany

Contact details for these groups are provided ipefylix B. There are also a number of groups tfeanat officially affiliated with the Diamond Sangbat are still
closely associated. These include one Australianmrthe Adelaide Zen Group. The Canberra Zen Gwagpalso associated with the Diamond Sangha; henvthis
group disbanded in 2000. The Zen Open Circle gedsp has some links as the main teacher, Susanhyluras taught by both John Tarrant (a former Diash8angha

teacher)and Ross Bolleter (another Diamond Saregtwher).

Aitken has authorised at least thirteen teachetiseiiDiamond Sangha network, who are now also afipgitheir own successors. In the Diamond Sangttition, the
title 'Roshi' denotes a teacher who is an authbiZsn Master. 'Sensei' refers to an Assistant Tezagho is not yet a Zen Mast&The following list identifies the sixteen

teachers and assistant teachers active in the DiduBangha network, and the country in which theyeatly do the majority of their teaching.

America:
. Robert Aitken Rosfl
. Joseph Bobrow Roshi

. Jack Duffy Roshi

. Nelson Foster Roshi

. Father Patrick Hawk Roshi
. Danan Henry Sensei

. Daniel Terragno Sensei
Australia:

. Subhana BarzagHi

. Ross Bolleter Roshi

. Gillian (Gilly) Coote Sensei

. Susan Murphy Sensei
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Other countries:

. Augusto Alcalde Roshi, Argentind.

. Reverend Rolf Drosten Roshi, Germany

. Mary Jaksch Sensei, New Zealand

. Pia Gyger (Associated Master of Diamond Safih&witzerland
. Leonard Marcel Sensei, Saudi ArdBia

This list does not include authorised Zen mastérs are no longer teaching in the Diamond Sarigtiahn Tarrant is the most prominent of these; ®918 decision was
made for his organisation, the California Diamorehgha, and its affiliated groups, to formally sepafrom the Diamond Sangha and start a new orfionis the Pacific

Zen Institute.

Buddhism in Australia

In comparison to Buddhism’s lengthy history in masjan countries, development in Australia has lyasedgun. The major historical account of BuddhisnAustralia
was completed by Croucher in 1989, and providesxaallent chronology of event$Since Buddhism'’s introduction to Australia by Cése immigrants in 1848, a
number of events heralded new stages in its dexedap The founding of the first documented Buddbiganisation, the Little Circle of Dharma, in Mellrne in 1925,
signalled the beginning of interest by convert Buigits. With the arrival of the first teachers, meging with an American-born Buddhist nun, SisteaBimadinna, in
1952, more groups formed. Resident monastics anhsteries further enriched the scene from 1971 mtev&efugees from Laos, Cambodia and Vietnam @thtiee

demographics substantially in the mid-1970s, asrdickasing visits from teachers from widely diveliseages.
In 1996, 199,812 people, or 1.1 per cent of thetralian population, identified themselves as Budtin the Australian Bureau of Statistics censubnig Buddhists

comprise the majority of Australian Buddhists; fi#96 census showed that only 19.7 per cent of thiziBist population had been born in Austf4liand a quarter of

these are probably second-generation ethnic Buiihvisile at least 70 per cent were born in ASia.
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In 1995 Humphreys and Ward identified 156 Australaiddhist organisations and in 1996 Adam and Hsigigtimate totalled 167.In January 1998 | identified 310
Buddhist groups, almost double the 1995 and 1986ds*’ In June 2000 Jones provided a listing on Buddhaiai5 Buddhist group®. The percentages of Buddhist

groups represented by the main traditions and dieeghat Adam and Hughes, myself and BuddhaNetifgleare shown in Table 2.

Table 2. Comparison of Traditions/Lineages Reptesen

by Australian Buddhist Groups in 1996, 1998 and®200

Tradition/Lineage Adam and Hughes, 1996 Spuler, 1998 Jones, 2000
Theravada 29% 28% 25%
Mahayana 31% 34% 34%
Vajrayana 22% 25% 27%
Triyana (Western Buddhigf 2% 2% Ll
Non-sectarian 13% 11% 14%

Other 3% - -

Despite the continuing increases in the numberusftralian Buddhist groups, neither the percentdgganps representing the major traditions andalges have changed

to any great extent.

Japanese Zen in Australia

As in other Western countries, Zen was first inicti to Australians in the 1950s by authors suéh &s Suzuki and those of the Beat generation. Dlaon established the first
Zen organisation in Australia, the Zen InstituteVielbourne in the mid-1950s. The first lastingugrdo form was the Sydney Zen Centre, establishd®75. There are currently

at least fifteen Zen Buddhist groups with Japanggs, representing at least five lineages. T8bdemonstrates that Diamond Sangha affiliatesheréargest organisation in

terms of number of groups.

Table 3. Japanese Zen Buddhist Organisations itraliasin 2000

Japanese Zen ACT NSW NT Qld SA Tas Vic WA

Diamond Sangha 0 2 0 0 1 0 1 1 5
Open Way 0 1 0 0 0 0 0 0 1
Ordinary Mind Zen School 0 0 0 1 0 1 0 0 2
Sanbo Kyodan 0 1 0 1 0 0 0 0 2
International Zen Assoc. 0 1 0 0 0 0 0 0 1
Other Japanese Zen 0 2 0 0 0 0 3 0 5
State Totals 0 7 0 2 1 1 4 1 16

A detailed listing of these groups is provided ipp&ndix A. Vasi examines the history and orgarisedif Zen in Australia, noting that in the 1991 &alan Bureau of

Statistics census 1,488 people identified as ZeddBists, but she estimates that only a
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third of these may be in organised grotp@ne characteristic of Zen in the West is thatéhgmoups that are most prominent are not partigutaominent in Japan. Vasi
concludes that Australian Zen is not representatflapanese Zen as Australian groups represemtmetl Zen sects such as the Sanbo KyS#iaks noted already,

Finney argues that many well-known Japanese Zeh¢eswho teach in the West are not representatingainstream Japanese Zen lineages.

The Diamond Sangha in Australia

As mentioned above, Australia’s first Zen group tasSydney Zen Centre, formed in 1975. In the 4@7@w Australians had attended Aitken's centiainaii, establishing a
connection. When the Sydney Zen Centre invitechezadrom a number of different lineages to conttlead sesshins for them, it was Aitken who respdrashd came in 1979.
Aitken continued to lead sesshins in Australia afipdor the next ten years. He appointed his Asstralian successor, John Tarrant, as an AssiBéaicher in 1984. Tarrant then
also led Australian sesshins from 1984 onwardsadth he was residing in America. Tarrant was girghorisation as a Zen Master in 1988 and togdoresibility for the guidance

of the Diamond Sangha groups in Australia in 198&n Aitken ceased to come on a regular Basis.

Throughout the 1980s a number of Zen groups deselopdifferent Australian cities. While Aitken afidrrant led sesshins for
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some of these, they were not the only teachersdimguinstruction to these groups, which were restessarily part of the Diamond Sangha network. Ectiums between some of
the Australian Zen groups and the Diamond Sangdbestamtially increased in 1991, when two Australi@ubhana Barzaghi and Ross Bolleter, were appastéssistant Teachers
in the Diamond Sangl¥4.Another Australian, Geoff Dawson, was appointedméssistant Teacher in the Diamond Sangha irdahly 1990s, but ceased teaching in the

Diamond Sangha soon afterwards. He now teachée i@tdinary Mind School.

The appointment of assistant teachers who werdergish Australia provided the groups with a depbielteaching resource, a rarity for Australian geups. Consequently, by the
time Barzaghi and Bolleter were authorised as Zastéts in 1996 and 1997 respectively, five Auaimalien groups (located in Adelaide, Melbourne, 8ydhismore and Perth)
had either affiliated with or were in the procefpiming the Diamond Sangha network, and anothaumlocated in Canberra had close links. The figstof these six groups are

given below. In 1999 two more Australians were affpd as Assistant Teachers in Sydney: Susan MamdyGilly Coote.

Sydney Zen Centre

The Sydney Zen Centre (SZC) was founded in 19%ntit clear when the SZC affiliated with the Diandd Sangha, or even if formal affiliation ever aced. However, both SZC
members and other Diamond Sangha groups cons&l8Ze to be affiliated. Aitken and Tarrant havenitbe main teachers at the SZC; however, therelfeam occasional visits
by other Zen masters, including Charlotte Joko B&Barzaghi began teaching at the SZC after her apeit as an Assistant Teacher in 1991, and wanggp as the main
teacher in 1997, although she was then living smidre. She moved to Sydney in 1999. In 1993 Johmarftappointed three dharma leaders: Gilly Cddtggie Gluek and Tony
Coote. Dharma Leader is a position below that i@t teacher and dharma leaders have only les@néted in the SZC. Another Australian teachesa8 Murphy, was

appointed as an Assistant Teacher in 1998, andhitegehing in Sydney at the Zen Open
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Circle and in California at the Pacific Zen Ingtitin 1999. Gilly Coote was appointed as anothsiséent Teacher in 1999.

The SZC has approximately ninety financial membensre are approximately equal numbers of maldeandle members, ranging in age from early twettieser seventy.

Members are generally middle-class professionalstaglo-Saxon in background (except for a few Chindustralians and the occasional Japanese).

Zen Group of Western Australia

The Zen Group of Western Australia (ZGWA) was elighbd in 1983 after an advertisement in a localepdrought together a number of Zen practitioriacdyding
Ross Bolleter. Some of the early members had bagropDiamond Sangha groups in America; consedyére style of Zen practice used was that of tienidnd
Sangha. Aitken led sesshins in Perth in 1985 aBd 18s did Tarrant after 1984. Bolleter was ausieatias an Assistant Teacher in 1991, and as a ZsteMn 1997, and

is now the group’s main teacher.

The ZGWA has approximately forty members. Thereapoximately equal numbers of male and femalelmeesnranging in age from seventeen to over sevétgnbers are

mostly middle-class professionals or young peopteréng university, and Anglo-Saxon in background.

Melbourne Zen Group

The Melbourne Zen Group (MZG) has had an infornsabaiation with the Diamond Sangha since the MZ&sption in 1985. MZG members had been practigieg
with Aitken in Sydney for a number of years bef@itken asked them to form a Melbourne group in 198iamond Sangha teachers have been leading sed$shite
group since 1990: Pat Hawk, 1990-1995; Barzagld3i@esent Geoff Dawson, 1993; and Augusto Alcal®84°® The MZG was affiliated with the Diamond Sangha

and appointed Barzaghi as their main teacher 6199

The MZG has forty-two members, who comprise twethtge full members and nineteen newsletter submili he percentage of male and female members is

approximately equal, almost all
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members were Anglo-Saxon in background, many arfegsionals (although a few practitioners wereestts), and the predominant age range is twentytdivity.
Canberra Zen Group

The Canberra Zen Group (CZG) was formed in 1988hempremises of the Sakyamuni Buddhist Centreil disbanded in 2000, the CZG was not formalitjliated
with the Diamond Sangha network but had an infonraialtionship with the SZC. There was some ovesfamembership between the SZC and the CZG duesipdinse
geographical proximity. The CZG did not have a faberganisational structure such as an elected dtieenNo sesshins were held in Canberra, but $a€hers and

Dharma Leaders provided advice and instruction.

CZG membership averaged ten people, approximaéepes cent of the practitioners were women, 60cpet were over thirty years in age, and 60 perwene born

outside Australia. However, those members bornideiustralia were almost entirely convert Buddhistot ethnic Buddhists.

Adelaide Zen Group

The Adelaide Zen Group (AZG) began in the 19708 wisits from Robert Aitken and Father Ama Samyigwvas a Zen Master in the Sanbo Kyodan lineagfeaat
time). It was revitalised in 1991 after a periodietline, and since 1995 Bolleter has been leafl#@ sesshins on a regular basis. In 1998 the AZ@ddly affiliated

with the Diamond Sangha, but no longer descritsedfias a formal affiliate.

The AZG has approximately twenty members and afindl additional newsletter subscribers. Two-tkiaf members are male, and members range in agetfventy-

six to fifty-five. All members are Anglo-Saxon imtkground.

Kuan Yin Meditation Centre

The Kuan Yin Zen Centre was founded in 1993/94 ilytina Barzaghi and a small group of friends, éfilthted with the

21



Diamond Sangha in 1994. Barzaghi then residedsmbre, but since moving to Sydney has remainedrthep’s main teacher. In 2000 the name was chatigkdan
Yin Meditation Centre because the Centre cateretidth Zen and vipassana students (the lattetyiseaof meditation practised in Theravada Buddhisthg Kuan Yin

Meditation Centre has approximately twenty membehg are mainly health or welfare professionalsstadents, and are Anglo-Saxon in background.

The development of Zen in Australia can be tradstbhically, but this line of inquiry does not arens questions about the adaptation process. Whéleges in practice
can be listed in historical analysis, this inforimatdoes not explain why changes were made or ait adthority. Thus study focuses on these issueshenlarger
adaptation process through examination of charfggshtive occurred in Australian Diamond Sanghapsaince their formation in three areas: rituahemnity and

ideology. The adaptations that have occurred setheeas are presented in the next section.
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Part Two: Australian Buddhism in Transition

The fieldwork for this study examined three ardfaustralian Diamond Sangha groups: ritual, comityuand ideology. Each category is defined at tht sf the relevant section.
However, as will become obvious in the discussiogeich section, this classification system is rititowt problems. Even within these three categthnies is vast overlap,
demonstrating that it is difficult to separate aspef a religion and examine them in isolatiore Hifficulty in designing a classification systemiltustrate the different aspects
of Buddhism is demonstrated by the range of systesed in other studies. For example, Browning'sigtf Tarthang Tulku's adaptation of Tibetan Buddibeachings to
the American context recognises the categoriesmiheunity life, ritual and meditational praxis, asolctrine® In contrast, Waterhouse's study of the relationgtgween

authority structures and the types of adaptatimesiwing in six Buddhist groups in Bath examinegamisation, symbols, doctrines, practices, expeeeethics, gender,

adaptation and authorityKing’s examination of the development of moderndiiism identifies three main levels: conceptual lamglistic, doctrinal and scriptural, and

institutional and societdl.

Practical Expressions

This section begins the analysis of changes tprémice of Zen Buddhism by Australian Diamond $angroups that have occurred since the establishofi¢imese groups,

particularly the SZC and the ZGWA. Non-practitionere often fascinated by what exactly Zen praeitails; this section outlines a number of
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practices, ranging from intensive seven-day sesghibaby-naming ceremonies. The reasons behing ofahe practices are explained, debunking a nurabmyths and
providing insights into the relationship betweemZeactice and philosophy. After this overview @&iZpractice, changes to practical expressions strAlian Diamond
Sangha groups over time are examined in detaik. tijpas of practical expressions are analysed:tatied, ritual elements, sesshins and ceremonlégudgh the meditation
techniques have not changed dramatically, there haen alterations in terms of the techniquesateaemphasised and how they are taught. In contmagor changes

have occurred to ritual elements, sesshins andncaties.

As explained in Part Two, Zen Buddhism claims fedifrom other Buddhist traditions through its dmapis on zazen, or seated meditation. Diamond Samgtttitioners
commonly referred to zazen as 'sitting’. Becaush@&mphasis on zazen in Zen practice, the megirEen activities are designed to provide oppiies for its practice.
Australian Diamond Sangha groups provide grouprzpesiods of different lengths such as two-houeraeeriods in the evening, half-day periods of @ratice on weekends,

week-long sesshins, and residential training prograf two to four weeks duration.

Zazen periods are heavily ritualised. For examplyo-hour evening meditation session at the ZGWd the SZC takes place as follows:

6:55pm The jiki jitsu (timekeeper) signals thatea is about to commence by hitting the han (wodxemd) at decreasing intervals. Practitionersrehtedojo
(Zen hall), stopping at the door to gassho (arordti which the hands are placed together in agorbise position and a small bow is performed)
towards the Buddha on the altar at one end of ¢ Before sitting on the zafu and zabuton (sgloitesigned mats and cushions arranged around the
perimeter of the room), each practitioner gassbagitds the zafu and zabuton, which represent tizerbdy, and then into the centre of the room,

representing the Sangha. Practitioners arrangestfiges on the cushions in a range of
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meditation postures, facing the centre of the rawen gassho again.

7:00pm The ino (chant-leader) rings the inkin (achaeld bell shaped like a small bowl, mounted dwaadle and hit by a metal striker) at decreasiteyvals,
signalling the beginning of the full bows (prosivas). To perform these, the practitioners riserftheir cushions, and at the last ring of the lygl§sho
towards the altar, then go down on their handskaeés until the head touches the floor, at whidhtpthe palms are turned over to face the ceiling a
are raised above the head. The practitioners standgether, and the process of kneeling and ptirstris repeated twice more. After the three full
bows, the ino rings the bell once, and everyoneemakgassho in the direction of the Buddha onlthe @he practitioners then turn to face the aentr
the ino rings the inkin one more time, and everygasshos inwards to the centre of the room. Théitfki then walks around the room offering sutra
(scripture) books to those practitioners who dokmoiw the chants by heart. A certain hand posgignals that a sutra book is required. The jilsuiit
stops and hands the book to the practitioner, velssiips as they take it, the ino then gasshos taeknp is unable to assume the hand position for a
gassho as they are holding other copies of tha saik). After the jiki jitsu has completed theiircait, the jiki jitsu gasshos, the signal for ather

members to gassho, and sit down in their meditat@sture. The chanting now begins, led by the ino.

The preceding explanation covers less than tentesnyet this amount of description is still notngdete. Many more minute details have still beerittaah, such as the
direction in which practitioners turn when they rade sit down, the precise way in which the hardsheld together in gassho, and the way in whietirtb holds and hits
the inkin? However, this description illustrates the amounitaal that occurs in Zen practice, and consetjy¢he difficulty in examining changes in everyrzetual. To

overcome this, only a few are examined here infdept
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Zen rituals are considered to have a number otifums; the most common role being to provide acstme in which meditation can best take place. @=titioners

believe that zazen provides ideal conditions fdigatenment as the meditation postures calm the/Hedving the mind free to start examining its dwre nature, using
Zen meditation techniques as tools. As the MZGrhtesite explains: 'The physical immobility of thezen posture precludes our habitual physicaticeecto our desires
and anxieties The AZG Internet site says: 'The use of ritualelatmeetings is an expression of respect for catize, our essential nature, and each otheelpstcreate
a conducive environment for zazen, and regulategments in the room, which otherwise may be irr@gahd distracting.However, the distinction between ritual and
meditation that is commonly applied to other religs traditions is difficult to apply in Zen. Whiféual provides a structure in which meditation e place, with practice
practitioners experience no differentiation betwibgsistructure and the act of meditation; enadtiegitual becomes meditation. Zazen is not agvegjon for enlightenment, as there

is no difference between practice and the goaizer. Ultimately the means is the end; practisiaga is enlightenment.

This extends to all practical expressions, froneaada ceremonies. Zen is a process of uniting adymind in a state of mindfulness or consciougeness. While it is easier to
cultivate this state in zazen, where distractioadessened, ideally this state is striven fotliaspects of daily life. Ultimately, every actitaken with conscious awareness thus
becomes a form of Zen practit&his is not easy to achieve, and Zen trainingifges/some interim steps. For example, periodsatédeazen are interspersed with kinhin (walking
meditation) which assist the practitioner in befjigrthe process of doing Zen practice in physiaation. Other Buddhist schools view the role of rtegitin in comparable terms.
Needleman writes of Buddhist meditation in generdl:the ritual forms are means to an end; onehmnigry well call them practical aids toward theakening of
experience’ Similarly, B. Ananda Maitreya, a Theravada Budtitéacher, states that rituals should not be seamand in themselves, but as a means to fo@riatt in

meditation’®
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It is therefore difficult to separate meditatiomaitual. Preston solves the problem by usingehet'meditative ritual practices' in his studyhofv ritual affects conversion in

American Zen practitioners. Preston defines meuéattual as follows:

Meditative ritual refers to an organised set of\éti¢s that are done approximately the same wayetime, are valued in themselves, and that, velere
properly, both require and produce a state of aunagon and alertness. For the purposes of thiempthey are special activities that occur in aitaédn hall
during a special occasion called a sesshin (r¢th& extend the concept of meditation, undersamsitting or resting in the scientific studiesieewabove, to

something that can be accomplished in action.
Vryheid takes the issue even further, examiningéfetionship between the external cultural sysgearticularly ritual) and internal training (meditan) to demonstrate
the difficulty in distinguishing between not onhetse, but even between sociological and practiqaiessions of Zen Buddhism. Vryheid studies théydedining of a Zen

Buddhist monastery to show that the daily scheidulee teaching in Zen (as opposed to other elesrerth as philosophyj.Consequently, it could be argued that actions

like community service, or even group meetings/adailso be classified as ritual or meditation.

Meditation

Meditation has been defined by Shapiro as refetorig family of techniques which have in commaroascious attempt to focus attention in a non-dicalyway, and an
attempt not to dwell on discursive, ruminating thbu®® Diamond Sangha practitioners first practise méiditatechniques during seated meditation; consettyu¢hey
use the term ‘zazen' interchangeably with meditatio

Meditation Techniques

The meditation techniques practised in the Diam®adgha in Australia have undergone minimal chasgee the formation of

27



the Australian groups. As in the Sanbo Kyodanyése majority of Diamond Sangha practitioners psacthe Rinzai Zen meditation method of koan pregtiowever, some
practitioners practise the Soto Zen meditationrtiecte of shikantaza. All practitioners are usufil taught the concentration meditation technigtieounting their breaths, before
progressing to following the breath. Following tiveath involves experiencing or becoming one whighareath. After a suitable level of concentratias been gained from these

exercises, practitioners practise either koankikasstaza*

Information presented in both the AZG Internet aitd the ZGWAOrientation Notesexplains koan practice as follows: 'In Zen a kaaa formulation, sometimes in a baffling
language, pointing to ultimate truth. Koans carb®solved by recourse to logical reasoning, but bplawakening a deeper level of mind beyond tseldsive
intellect.'® Diamond Sangha practitioners are often advisaedad Aitken’s chapter, “The Koan Mu” in Higking the Path of Zerfor information on how to do koan
practice!® Koan practice involves working with hundreds dfedent koans, usually from established koan ctides. The traditional Chinese and Japanese kditiiuns are still
valued highly, having resulted from hundreds ofyed use. Some of the koan collections used tau#ye Diamond Sangha derive primarily from thdesions compiled

from the tenth to the thirteenth or fourteenth geisss, such as the Mumonkan (Gateless Ghteiganroku(Blue Cliff Record) and the Shoyoroku (Book of &gity).*”

There is also a growing demand for "Western' ktieatgeflect Western cultural heritage. A perceinedd for changes to the traditional koan curritulised in the Diamond Sangha
was highlighted as early as 1980. In 1979 two ferB@mond Sangha members living in Hawaii begarighihg Kahawai: A Journal of Women and Zerpublication which aimed
to stimulate discussion and sharing, as well a® s a catalyst for chanjein 1980 Thomas Cleary gave Aitken andKladawaieditors material from original Chinese and
Japanese sources in which women were leading tbies;aas there was a lack of female leading cleasict traditional koans. Known as the Kahawai Ko#rese were published in

subsequent issuesk@hawaj and were utilised by several Diamond Sangha stsdetheir formal
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Zen practice. Hopkinson and Murcott highlight tieedh for them: ‘Both women and men need and atedrit women role models in Zen. We need womenamerecognise as

guides and leaders - women whose attributes, nandgsersonalities we know - women who can teaéfi us.

A need for koans that are more relevant to Wegtertitioners has been emphasised in a numbemafaaitions, particularly in relation to Christipractitioners. Kadowaki argues
that the Chinese Zen masters who came to Japag doei Kamakura period (1185--1333) and adapteGhirese culture to the differing language anduoelof their samurai
disciples set a historical precedent for the cailtadaptation of traditional Zen Buddhism. Kadowslggests that new koans be developed for Westtitipners and possibly
Christian koans for Christian practitioné?©thers have gone further. Eido T. Shimano, AbbtieZen Studies Society in New York City, listsre potential koans from Western
sources, including examples from the Bible, Alffeanyson, Meister Eckhart, C. S. Lewis, Williami&aT. S. Elliot and Samuel Beck%‘t’similarly, Dumoulin’s discussion of
Christian practice of Zen suggests episodes, saging stories from the Christian tradition thavibevs as corresponding to Zen ko&hhe ZGWA is compiling a “Koala Book of

Koans”, a collection of Australian literature amdgtitioner experiences that could be classed asskd his is currently an informal resource buterdevelopment may occur.
Few Diamond Sangha practitioners practise shikanggzmost teachers emphasise koan training. TBel#Zrnet site and the ZGWA “Orientation Notes8ctibe shikantaza as ‘a
practice in which the mind is intensively involviedjust sitting. The attention is not specificaflfjcused on the breath or on a koan. Shikantazhésghtened state of
concentrated awareness wherein one is unceasimgthful and attentivé®

Teaching Methods

Zen practice is taught in a number of ways in thenidnd Sangha. Informal teaching begins with aeration for new members. This either occurs atigperientation

nights that are held irregularly in most groupshefore the beginning of an evening
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zazen session. During orientation, informationi@g on how to undertake Zen practice and the litsneffit. For example, the ZGWA “Orientation Notgsovides
information on group history, membership, when ahere to practise zazen, breath-counting, followfregbreath, koans, shikantaza, the benefits atighag zazen, and

some of the ritual&!

There are two types of formal teaching: teisholkgtgiven by a teacher or assistant teacher) akdsdm (a private teacher-student interview). Teistie talks of
approximately thirty to sixty minutes in duratiomen during sesshin (usually one per day) thabfot certain format. Teishos usually centre onkmia, often discussing the koan

in detail, explaining the history of key figuresti koan, comparing the koan with other koanssifiélar nature, and examining the koan’s applicatb everyday lifé>

Dokusan is a private meeting of the student antetiher that occurs in the Zen master's roonspeaial interview room. Dokusan is usually offei@dtudents during zazen
periods. For example, dokusan is usually offereihdihree separate periods each day in a sessturin groups such as the ZGWA and the SZC whieh haesident teacher, the
teacher may also offer dokusan during two-houriegesits. Dokusan is considered particularly imaatres it maintains regular contact with a teattheheck meditation progress.
Dokusan meetings are highly ritualised in form emapletely confidential in content. The intervieave usually focused on practice, providing an dppdy for the teacher to
ascertain how the student is progressing, andhéosttident to ask pertinent questions. If the stlg@ndertaking koan practice then dokusan yshetjins with the student reciting
their koan, then attempting to respond to it. Baeher then indicates to the student whether tey'passed' this koan and can move onto the oart &r whether they do not yet
have a deep enough understanding of the koan addmepend more time meditating on it. The lenfitime a student may spend in dokusan varies diegpto need, but at

Australia sesshins teachers such as Tarrant, Baunady Bolleter average ten to fiteen minutes witbh student.

The lack of teachers has caused difficulties thag esulted in changes to teaching methods. Bribe appointment of local teachers resident istralia, students could not be

guaranteed regular access to a teacher. Curreat§2C and the ZGWA are
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the only two of the six groups associated withDiemond Sangha in Australia that have accessaachér for most of the year; three other groups teacher contact only one to
three times a year, usually for week-long sessfiiims.CZG did not organise teacher contact at@fidver, CZG members often attended SZC activifles. solution to the lack of

teacher contact for most practitioners has beenntiiugluction of dokusan via telephone, and to sertent, emafl®

New Zealand’s main Diamond Sangha group, the Maitado, has gone a step further with the Zen Digtdhaining program The program provides a longadise practice
program that includes regular personal contact Wigny Jaksch, the Maitai Zendo's resident teacReactitioners undertaking Zen Distance Trainingiez a monthly
posting of a Zen articles and practice suggestimggther with a variety of reading materials aneading program. However, it is expected thatesttsiwill attempt to
attend at least one sesshin held by the teact#iote more personal contact. This requirement hafdsch justify this alternative method of teachdsgot so far removed
from ‘traditional’ Japanese face-to-face encoun@trer Western Buddhist groups are using techitalbgsources to a much greater extent, partigutaough use of the

Internet. For example, it is now possible to meeliemline, engage in online dialogue with a cybertimand participate in the cybersangha; the Butidbismunity onling”

Some of the new teaching methods used in Austr@iimamond Sangha groups are koan seminars and Dkalksdy practitioners who are not teachers.ér@anbo Kyodan groups
in Japan, koan seminars are held for practitiombsare at very advanced stages of practice, fmedeéeir understanding of Zen practice. In theriiad Sangha, these are being
held for practitioners who are much less advartieel other main new teaching method being useibifimond Sangha is offering senior students anathéeaders (levels below
that of teacher and assistant teacher) the opjityrtamive talks on elements of Zen practice. Hesvea distinction is still made between thesedyyfealks, and formal instruction

given by authorised teachers.

A key area of change in teaching style in both DiathSangha and other Western Buddhist groupsae@mphasis on Zen concepts of what meditatishdsenefits of

meditation, and
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their application. Some Western practitioners Ivelithat only seated zazen is real meditation, aadynZen teachers have tried to change this comreptarticularly through
emphasis on the application of Zen to all aspdaaity life. For example, Zen Master Bernard Giaas, founder and former administrator and spiritli@ctor of the Zen
Centre of New York, required his students to dokamractice in his organisation’s bakery, to disabtiem of the idea that Zen training can only odewertain places at
certain timeg® Jack Kornfield, a vipassana teacher, notes thaisitineage there are teachers who emphasiseidralipractice and those who emphasise a moreigahc
version that integrates with daily life, arguingtioth are needéd.This trend can be seen in the Diamond Sanghagwiachers encourage students to take their gractic

outside the Zen centre, often making referencepidication of Zen to practice to situations in ldg-
Synthesis with Other Techniques
The meditation techniques used by Diamond Sangishées in Australia have changed minorly sincédimation of Diamond Sangha groups in Australiatiuée influence of
other techniques. In addition to being a Zen Mestite Diamond Sangha tradition, Barzaghi is alqoadified teacher in the Theravada Buddhist liedagaded by Christopher
Titmuss, which utilises a vipassana meditationrtiegte. Barzaghi commented on the effect of heraspaa training on her Zen teaching:
There’s a cross-pollination that tends to happee.been able to introduce some things from theaggana tradition into Zen. For example, | occadipna
introduce a lovingkindness practice into sesshiténform of a guided visualisation or guided meitin for a particular period of sitting. Then Vite people

to go back to their normal practice. So there hesé occasional injections into the Zen traditfon.

Bolleter is only trained in the Zen tradition, batth the ZGWA and the SZC welcome people of otteitation backgrounds. Some members of the ZGWgtipeavipassana.
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Many Buddhist teachers in other Western traditioange studied in more than one Buddhist traditicsh @tilise multiple meditation techniques. Elemenitsther non-
Buddhist traditions are also being integrated iea practice; for example, Barzaghi and Tarranas@psychotherapists and sometimes incorporateeets of this in both
teaching methods and content. Tarrant has reqarttlished a book synthesising Jungian psycholodyan BuddhismThe Light Inside the Dark: Zen, Soul, and theiBpl
Life:3* Whilst head of the California Diamond Sangha, @aractively incorporated psychotherapeutic prilesipnto his teaching. However, this emphasis tifirom
that of other groups affiliated with the Diamonch§ha, and was one of the reasons behind the Gaif@iamond Sangha's 1999 decision to become @pémtient

lineage. Tarrant wrote of the decision:

We are very involved in making Zen native, in réagtout to the artistic, medical and professior@hmunities, in incorporating meditation methods omm
in other traditions such as mindfulness of therintestates, in making koan work freely availatiieough seminars, and in linking koan work dire¢tiythe life
of the student. We also emphasise the value ai@atrenlightenment experience. Some of Robertefitk teachers find it difficult to work with ounstents.

These teachers prefer to keep the psychologicakgses of life out of the koan practice. We thirik erucial to bring them if?

Finney notes that some Western Buddhist groups &aysoyed syncretism as a growth strategy, blendegpractice with aspects of other religious peastto make

Zen more familiar and culturally meaningful. Hisasexples include the incorporation of aspects of iduiléy the Zen Centre of New York, and the integrabf elements

of the Anglican service by Shasta Abbey (associafifithe San Francisco Zen Centféfronsdal suggests that many vipassana studenteactiers in America actively
participate in both other Buddhist traditions bisbanon-Buddhist traditions: 'In their Dharma tadisd writings, Americamipassanaeaches are almost as likely to quote a

Sufi, Hindu, Tibetan, Taoist or Zen teacher as teyto quote the Buddha or a
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Theravada teacher.' Similarly, many Zen and TibBtadidhist practitioners utilise vipassana meditatio

In recent years, some of the teachers at SpirikRad IMS [Insight Meditation Society] have beewdlved in intensive meditation retreats
in the Tibetardzogchertradition. The nondualistidzogcherteachings about awareness have thus influencedptassananstructions that

they give® :

Incorporation of elements of New Age spiritualiyailso on the rise. The use of myth in the womeesshin described at this start of this book cbeldonsidered one

example. One SZC member writes about integratiothier areas of practice:

My conversations with other students have leadohelieve that shamanic experiences are not sanmoa in Zen nor incompatible. . . . One
experience that seems to be common, but by no meamssal is a sensitivity to energies, peopleces and things. . . . Many fellow Zen students
have expressed to me their concern about beintigdidéew Age when they talk about these thingsthatlis a label which | am not particularly keen
on either. Yet | can't help but think that we altdilee blind men discovering an elephant, eacifig a different part. Perhaps the contribution of

Western enlightenment to Zen is that we feel thetan express our experiences and connect sofmesefdifferent parts togettar.

As another example, Rocha identifies several grofipsactices associated with Zen Buddhism in Brazactices of healing (Yoga, Shiatsu, Do In, Tai Chuan,
Acupuncture), practices of self-understanding (miingts of psychotherapy, Astrology), martial as Ki Do, Karate), eating habits (vegetarianism,amdiotics) and

other religions (Spiritism, African religions, Madairi, Rajneesh/Oshd.

Ritual Elements

The first type of ritual changes in Australian Diamd Sangha groups are alterations to ritual elesn&i&mond Sangha
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practitioners used this term to refer to activitiest could be termed rituals in themselves, botatao be considered to be aspects of larger sitéalr example,
prostrations, gasshos and chanting are all ritnatsemselves, but also occur within larger ritimlish as sesshins or transmission ceremoniesisisttidy, ritual elements
refers not only to actions, but also includes disjesuch as articles on the altar, cushions usezaften, and clothing; and language, such as chamdsthe titles of people,

objects and actions. Chanting and the use of thedéu are focused on here.

Chanting

Australian Diamond Sangha groups refer to chardimgutra recitation. In most Buddhist traditiorestdrm, sutra, refers to the discourses of the Baddowever, in the

Diamond Sangha the term is applied to any textithethanted during ritual. Some of these textssateas in the traditional sense of the term; howesers are not.

A 1991 listing of the chants used by the Diamoadgha contained twenty-five chants, which varyeingth from a few lines to a few pagé<Chanting occurs at different
times during formal practice: at the beginning and of some meditation periods, during periods telentirely to chanting, and at various timesmiyigeremonies.
Some chants are performed in Sino-Japanese and atHenglish. Some are used several times a dagroonly during certain ceremonies. Chants aieedeto the
accompaniment of a beat set by the striking of &uggo, a small hollow wooden drum that is madehimghape of a stylised fish. Practitioners usue#iyn the chants off

by heart after some time; however, sutra booksweaéable if required.
There have been changes to both the method anentaritthe chants since Diamond Sangha group<dinsted in Australia. A major change to the methad been that

while chanting is traditionally done in a monotoimesome Australian Diamond Sangha groups somieoptactitioners (usually women) now sing the clasni melody

line above the monotone. Some male and femaletjmaets interviewed felt that chanting in a deepnotone reflected male dominance, arguing that wuides are
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usually louder in chants as the note at which tiagiting is pitched is more comfortably within taege of most male voices. However, members of sexbs also disagreed with

the chanting of a melody line because they perdeivat it conflicts with the role of chanting, afeanale member explains:

When you sit all day, | think what happens increghi is you get down into your belly . . . and thahe focus, and as soon as you start to
sing it goes straight to your throat. . . . zazenery much an embodied practice within the bodgl, sitting the way you sit helps you focus
on the hara and that part of your body, and thehdrchanting it comes out of your body. . . . thersoon as it starts getting high pitched it's

coming from the higher place. . .. So | have heigjections to it.

Changes have also occurred in the wording of taetsh While most chants have been translated tisBngignificant content changes have also ocduwi¢h the
inclusion of new lines. A major issue that hasaariss the need to change chants so as to allowsdheion of women. Marilyn Harman, a practitiorse¢Koko An Zendo
(a Diamond Sangha group in Hawaii), has writtethefalienation she felt because of the use of nfiascpronouns used throughout the translated chAftesr

substituting ‘she' for 'he’, Harman found the chamtbe much more powerful; suddenly her own aspirawere affirmed®

A major example is an alteration to thiest Sutra Service Dedicatiotn 1993 a published version of Diamond Sanghatshas translated by Aitken, included the

following First Sutra Service Dedication

Buddha nature pervades the whole universe, exisigig here now.

With our reciting oMaka Hannya Haramita Shin Gyo

(The Great Prajna Paramita Heart Sujrand theSho- Sai Myo- Kichijo-Darani
let us unite with:

The Ancient Seven Buddhas, Dai Osho-,

Shakyamuni Buddha, Dai Osho-,

Bodhidharma, Dai Osho-,
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To-zan Ryo-kai, Dai Osho-,

Do-gen Kigen, Dai Osho-,

Keizan Jo-kin, Dai Osho-,

Dai'un Sogaku, Dai Osho-,

Haku’un Ryo-ko-, Dai Osho-,

Ko-un Zenshin, Dai Osho-;

all founding teachers, past, present, future, D=idd,

let true Dharma continue, Sangha relations becamplete:
All Buddhas throughout space and time,

all Bodhisattvas, Mahasattvas,

the great Prajna Paramita.

All of the teachers mentioned here (revered withihnorific, Dai Osho) are male. Significant changeurred with the inclusion of a line about wontemecognise their

contributions. The SZC now uses the following vemsi

Buddha nature pervades the whole universe,

existing right here and now.

With our reciting ofThe Great Prajna Paramita Heart Sut(aka Hannya Haramita Shin Gyo
and theShosaimyo Kichijo Darani

let us unite with:

The Ancient Seven Buddhas, Dai Osho,

Shakyamuni Buddha, Dai Osho,

Bodhidharma, Dai Osho,

Tozan Ryokai, Dai Osho,

Dogen Kigen, Dai Osho,

Keizan Jokin, Dai Osho,

Dai'un Sogaku, Dai Osho,

Haku’un Ryoko, Dai Osho,

Ko'un Zenshin, Dai Osho,

the untold women, generations of enlightened worheliling zazen in their arms, Dai Osho,
all founding teachers, past, present, future, Deid®

let true Dharma continue, Sangha relations becamplete:

All Buddhas throughout space and time;

all Bodhisattvas, Mahasattvas;

the great Prajna Paramita.
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The key change is the inclusion of the line, 'theold women, generations of enlightened women,ihgldazen in their arms, Dai Osho'. The ZGWA useraion that

varies slightly, instead using the line: 'the unknovomen, centuries of enlightened women who haldzazen in their arms, Dai Osho'.
Practitioners hold divergent views on these chanQes female AZG member said in regard to the cbdtige:

1 suggested that they [the women] were known toespeople so | think we've changed it to ‘untold vemmor ‘unnamed women', something like that. And

we've left out ‘who hold our zazen in their arnb&cause as one person pointed out why don't the dayhat, why have the women been given that?

In this context some practitioners interviewed diegiewed the wording and consequently the meanirtine chants to be significant. However, otheecfitioners argued

that the meaning of the chants was irrelevant@ptimary purpose of chanting is not to reflectlos content of what is being recited, rather clmnis another vehicle for

entering the meditative state. Bolleter explained:

In one way, the words of the chants have a senseyau can take the chants away and you can sheshy,tand it's very rich study to study thiaka Hannya
Haramita (theHeart Sutrd. And many of the other ones are full of incregliith material, but when we chant them there iseftection on the meaning
usually as they're chanted. Sometimes they're @that a pace at where it would be difficult toeeflon the meaning. And there’s something aboundere
of chanting that makes it hard to think about othérgs while you're doing it. And in some ways tfents themselves are the direct expression ofidye

like the wind itself is the expression of the waythe ocean rolling onto the beach is the expoessi the way.

Attitudes towards translation of chants vary inesttestern Buddhist groups. Some teachers havieamsiated chants while
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others have. Lavine argues for translation in Bhéuddhist groups in American: 'As with all retigs transmission, it is critical that the textsdrgarayers chanted, and
teachings heard all be translated into EnglisthabAmerican followers are not made to feel aliedgtom their own religiorf® In contrast, the Friends of the Western

Buddhist Order, an international organisation wgtbups in twenty countries, mostly chant in Paiitly in recognition of the historical links to tBaiddha, and partly to
stop linguistic differences between Friends ofWestern Buddhist Order members of different liniaisackgroundé! Venerable Henepola Gunaratana a Sri Lankan
Theravada monk who teaches in Virginia, Americasdpr using Pali chants, arguing that this meaesotiginal teaching cannot be lost in the traftat*? Similarly in

his examination of the rise of Tibetan Buddhisnkimope, Baumann notes:

Followers of the Kagyu tradition highly value treef that they have become an integral part of @4@ar-old uninterrupted religious tradition’. fhem it
does not appear strange to learn the Tibetan lgegaad conduct prayers and ceremonies in Tibeti@n (ribetan language is considered as original,

powerful and as possessing effective vibrationshdtuld not be translatéd.

These examples demonstrate that the issue of wheth@nslate is based on the issue of efficangl, whether maintenance of tradition ensures efficacre than cultural

adaptations such as translation does. Both viewpaigue that their approach makes the practice eficacious.

Kyosaku

The kyosaku, commonly referred to in the West asstick’, or 'hitting stick’, is a flat, narrowege of wood that is used to hit practitioners anghoulders during zazen; a
practice that grabs the attention of many non-fiiraers. According to Adachi, a Sanbo Kyodan Zeaster, the kyosaku was used in Japan for a nunfiperposes: to

wake practitioners up; to urge on keen studentstaibring practitioners to kensho (the experienice
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enlightenment}* While in Japan the kyosaku was traditionally adstéred at the leader’s discretion, one of the mefianges in the West is that it is usually onkegi at
the request of the practitioner. The ZGWA “OrieittatNotes” explain the application of the kyosakufalows: 'On request, it [the kyosaku] is usedtrike students on
the flat of the shoulder at such an angle and thithprecise force to give a sting and no more. & important reminder to return to practfédiyu Kennett, Abbess of

Shasta Abbey, says the function of the kyosaka iglease 'mental blocks' in the form of tensiauad the shouldef§.

In the Diamond Sangha in Australia the kyosakuahasys only been administered on request; a mapadure from the Japanese tradition in which uségiee kyosaku
was determined by the person wielding it. Howeaenajor change is occurring in its use, as sometimessage or acupressure are offered as altesaive sometimes
the kyosaku is not used at all. The practice ofusatg the kyosaku seems to have originated inmemts sesshin held by the SZC in 1991. The seésgan the day after
the Gulf War broke out, and it was decided thadlare branch would be carried around the meditatialhin place of the kyosaku. Due to the peacsjutbolic nature of
the olive branch it not used to hit people. At ssbén following this the kyosaku was again not usetch sparked fierce debate. The reasons fomgathst the use of the

kyosaku are complicated. Bolleter explained thedss

Most groups go through a period where it becontest assue for the group and this has been a hot ifis the group here, as it has been in Sydneynbt
sure about Melbourne, but certainly in Perth andry it's been a hot issue, and sometimes it jomwith feminist issues. It's seen as being anesgion of
the patriarchy, to put it in a kind of shortharigelheard people say that is punitive, it's aggresghat at the very least that it's deeply offgaswithin this
culture because of the cultural connotations theriries. And in most circumstances I've spokdinraétively for the kyosaku. I've tried to correshat | see

are misapprehensions about its nature.
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A number of Australian Diamond Sangha practitiordperceive that the use of the kyosaku has negatinnotations, usually viewing it as a patriarslyabol or an
implement of domination. However, others suppsruie. A male member of the SZC said: 'So thirkgsthie kyosaku, that Japanese stuff, that's ok.\Wer back’'s
sore it's quite nice. It's just a tool. And | thilitls really important that we don't get caughtingthat stuff, just use it as a tool." A male ZGW#ember agreed: 'If you
understand the stick historically, then perhapstiie most compassionate expression of the thingeytrying to say with the olive branch. Perhaps glon’t need to
change it at all.' The central issue seems to letheh the kyosaku’s use is understood in termséidese or western culture. A male SZC member '#aidade people

question things like the different cultural attigsdto things like that, where in our society hgtsomeone with a stick is seen as abusive.’

The use of the kyosaku is an issue in other We&adulhist groups for the same reasons. Kapleatsio& changes to his tradition of Western Zeruiiellessened use
of the stick: 'Some students objected to vigor@esaf the encouragement stick in particular asmiseent of the caning and paddling once prevalemany countries of
the West, but now no longer tolerated in mtisEtiedman cites the example of Zen Master Toni Backsuccessor of Philip Kapleau who now teaatspiendently at

the Springwater Centre (near Rochester, New York):
Toni was also seriously questioning the harsh drehanerciless use of the keisaku [kyosaku] (hittitick), with which meditating students were wredtion
the shoulders to arouse their energies. She wasydeencerned about what the hitting was doingheorninds and bodies of the people being hit. Lilsewi
what was it doing to those who were wielding thek& The use of the stick was reverentially refénteas an act of compassion. But did stick-wiejdieally

arise from compassioff?

The issues around the use of the kyosaku are carapté but largely focus on whether the use of ffséku assists or hinders practitioners in theid gbrealisation.
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Sesshins

A key element of Zen practice is the meditatiomeat known as a sesshin. It is usually five to tigtys in length, and comprises up to ten houseafed meditation each
day. It is usually held at a retreat centre, witiah vary from a suburban house to a rural retdtendees live on site and cannot leave unlessrergency arises. An

example of a Diamond Sangha sesshin scheduldddi@ss:

3:45am Wake-up

4:00am Exercise

4:25am Tea ceremony

4:30am Zazen (cycles of twenty-five minutes ofteganeditation and five minutes of kinhin) and dedm

6:30am Breakfast

7:00am Break (this time is often used for samuwork-practice’. Each practitioner has certaipogsibilities during the sesshin, such as
cooking or cleaning)

8:30am Chanting

9:00am Zazen and dokusan

10:30am Outside kinhin
11:00am Zazen
11:30am Lunch
12:00pmBreak

1:25pm Tea ceremony
1:30pm Zazen and dokusan
3:45pm Exercise

4:30pm Sutra reading
5:00pm Dinner

5:30pm Break

6:30pm Zazen

7:30pm Teisho

9:00pm Day's end?

Sesshins are highly structured; almost every act fexercise to eating is ritualised. Strict guidedi are followed, particularly the three essentilgls of sesshin: do not

talk or whisper, do not look around, and do noegpeople or make gesturéRigid
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daily structures aim to provide conditions for gteainment of deep meditative states by lessenistgagtions (as during zazen). As stated in the S&3hin notes: 'The
forms and procedures which follow are designedstaldish an optimum setting for true Zen trainifigese guidelines provide a structure which suppeath of us in

giving full attention to the matter at hafiy.'

Sesshin is changing in two main ways: changeduelrélements such as the kyosaku or the chardgimdjchanges in the whole concept of sesshin. Wgard to the latter,
the Diamond Sangha groups in Australia (particuldre SZC) have trialed a number of sesshins withexific focus: women'’s, men’s, sound and music ceeativity
and wilderness sesshins. The original inspirat@rttiese came partly from American Buddhists suuici'Nhat Hanh, a renowned Vietnamese Buddhishtagho

leads groups world-wide. Thich Nhat Hanh has les$isiais for Vietnam War veterans, psychoanalystistsand teachers,

Women'’s Sesshin

One of the most developed new sesshin forms idtistralian Diamond Sangha is the women'’s sessHiigiwthe SZC first ran in 1991. Aitken explainstitstory:
| think the women'’s sesshin developed spontanednghe Bay area of California and in Australiatiwiut any cross-fertilisation. | think they jusased
independently as it became clear that women netediiald their own identity within the structure thife Zen tradition. And one way for them to do tivat to
get out and be separate for a while, in the sanyetha people in the minority of power sociologlgah many, many kinds of ways have had to getanut be

separate for a while, get a sense of who theyreteten come back.

Women'’s sesshins differ from traditional sesshimtheir incorporation of different activities angclissions. For example, the 1997 SZC women's Betsbk place over

four days, with the following schedule:
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5:00am Wake-up
5.15am Exercise
5:30am Zazen
7:00am Breakfast
7:30am Break
9:00am Sutra recitation

9:30am Zazen

10:30am Outside kinhin
11:00am Zazen
12:00pm Lunch
12:30pm Break

2:00pm Zazen

2:30pm Myth

4:30pm Zazen

5:00pm Dinner

5:30pm Break

6:30pm Zazen

7:30pm Singing, sharing, poetry reading
8:30pm Zazen

9:00pm Day's end.

There were two periods that differentiated thishasfrom a traditional sesshin: the 'myth’ peiinthe afternoon and the singing, sharing, poetagiing period in the
evening. In a traditional sesshin these are zaeengs, incorporating dokusan if a teacher is predhere is also no talking during a traditionedshin; however, this was

allowed in the evening session of the women's éesahd on the final day.

The myth period was central to this women’s sessbimthe first night of the sesshin two differeatsions of the Hellenic myth about Demeter andépdrsne were read.
As described at the beginning of the Introductimmthe second day, during the myth period, thetjtiagers acted out Persephone’s going down ingouthderworld, by
going down near the creek where it was shady aoll Barring that time the women reflected and meeidan what this part of the myth meant to themenghhere were
parallels in their lives, and what issues thisedifor them. On the third day the practitioners tterfour sites of the story that Demeter was imedlin. After going to

each site as a group, they then chose one
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site to go back to and work at individually. On fireal day the women enacted Persephone’s comirgutipf the underworld and eating a pomegranatsy (dte a
sultana). They then sat together in a 'sharingetiand talked about their experiences during tipes®ds. Because the myth focuses on mother-dewigisues, many of
the women discussed these issues in their owriTlifese types of activities are common in Australldiamond Sangha women's sesshins. In a previoshisesomen
had spent time making two masks which they feltespnted two sides of their personalities. On ithel tlay each danced with each of their masks, shexpped masks

with others.

A number of the practitioners interviewed commeritet women have been responsible for many changsstralian Zen, and the women'’s sesshins haee besource

of innovation. Barzaghi commented on the new deualents in women'’s sesshins:

From the very beginning we wanted to introduce eé&ments - for example, a two-hour sharing in fkermoon block during retreats. We started tallabgut
our experiences and introducing speaking as aipeasthich is very different from the classicalrfarOut of that sharing grew the two-hour periodestof
which | was invited to lead. We started introduciniber elements into our block of time - workinghwtlay, making art, sometimes bodywork and various
other things. As a therapist | enjoy creative psses as a way of expressing the truth and explthménner life, so partly they made that extensita the

women'’s retreat?

The place of the women'’s sesshin in Zen practicpiéstionable. Maggie Gluek said of the 1997 SZ@wew's sesshin:

It's a question, I've been thinking about it evirce - actually whether to even call it a sesshinat. There have been women's retreats that | felé could

call sesshin. This one | feel a little bit lesslimed to do so, just because somehow the actualiated sitting we did was not at a critical mas#npa . . | think

actually in the one we just did there was an unéadgnce in some ways between traditional meditatio
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and those forms, and something entirely new, ghihk we forsook the zazen a little bit too much.

A few Australian Diamond Sangha practitioners saftinction of the women'’s sesshins to be therépentcontrast to the traditional sesshin aimwékening. A

female member of the SZC discussed the relatiorshiisychology to Zen practice, in terms of the venis sesshin:

I don’t think it's contrary to, but | wouldn’t hawealled it Zen practice. It's just exploring thakéngs, well my feeling about those things is thatse aspects
block you, you know when you have a difficulty withe of those aspects you get blocked and yothgsetgreat big walls in front of you and you gett sh.
And so anything that loosens those out helps yoantize. It's like if you can see clearly that tiisvhere I'm bogged, or if you can even see tifatitself is
sad and then you're not sad, and all the rest dflielps your practice. But I'm not sure that #wtual way of looking at them is anything to deedtly with

Zen practice at all. Unless you see everythingeas Zsuppose!
Women's-only sesshins and other activities thapsapivomen in their practice exist elsewhere. BensTurning the Whealocuments a number of women-led centres
and retreat8® Other activities include conferences; in 1981fitiseconference on women and Buddhism was helbirider, Coloradd* However, while some women
teachers have experimented with feminist forms siscfemale sesshins, others continue to utiliséréiatitional structure.
Wilderness Sesshin
The first Diamond Sangha wilderness sesshin wadwad by an American Diamond Sangha group, thg &ifBone Zendo. The ZGWA then organised a sesssed

on this. Wilderness, or hiking sesshins, usuallysist of several hours a day of hiking from camppgt to camping spot, with walking substitutedfome of the time

usually allocated for seated meditation. Bolletgslained the purpose of this type of sesshin:
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Zen practice concentrates fiercely on sitting naditin, that's the absolute centre. But there is,atwere is the old teaching saying that if yomkhthat Buddha
is only seated Buddha then you murder Buddha. Butiyiow, there has to be lying down Buddha, wallBogidha, eating Buddha, shitting Buddha, you
know, so in a way | guess it's in the spirit oftgeg the practice up. The simple truth is that mpagple go better in a walking meditation modefjrat it

easier, find it more comfortable.

A need to integrate Zen practice into daily lifeoise element emphasised in Australian Diamond Sanglberness sesshins. According to Bolleter, emitental

awareness is another:

I think it [the wilderness sesshin] comes out ebilved Buddhism, that it shouldn’t be a practicatthseparate, when we go to sit sesshin in a rebmt, the
doors. We are involved lay-people; hiking is sormgghthat we do. Let's take the ritual of the sesshto this other environment and show how thattwan

useful for a sesshin form.

Diamond Sangha practitioners have a variety ofualis to alternative sesshins. A male ZGWA memaéiel: 4 think they're all fine and they're all faagtic and should be
encouraged if they don’t take the place of youditianal sesshin. In addition to that, it's fantastnd | love the idea.’ However, as was the caseémen’s sesshins,
some practitioners questioned the role of theseh#esin Zen practice, and were concerned thattingber of alternative types of sesshins offeredlsdvmean less

traditional sesshins were organised by the groups.

New types of sesshins are being offered by othargfeups in the West. The Zen Peacemaker Ordeniseg’bearing witness retreats' at Auschwitzahaded by
Glassman. These retreats are attended by peogleasfety of religious traditions. The traditiorsaisshin structure are mostly maintained, but liker@nd Sangha
sesshins new elements have been incorporatedsdorme, in the evenings the practitioners camethegeto share their personal experiences, sinuléng sharing circles

that occur in SZC women'’s sesshis.
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Ceremonies

There are a number of ceremonies that are perfomiie Diamond Sangha. Ceremonies that have Ineesei since the formation of the Diamond Sanghapydn
Australia include Jukai, Shoken and the Full Mooed@pts ceremony. Practitioners wishing to becondBists take the Jukai ceremony, which involvegpting the
Buddha as one’s teacher and the Five Buddhist ptees guides. It is usually offered annually. Smois a private ceremony that takes place betwesher and student,
and formalises the student-teacher relationshigarittake place at any time, and is performed kusan. The Full Moon Precepts ceremony involvesciation of the
Five Buddhist Precepts and reaffirmation of comreittrto them. It is performed monthly by the SZCm®8achanges to these ceremonies have occurred thebiagges to

ritual elements used in these ceremonies, suafa@sldtion of chants.

Alongside changes to existing rituals, new cerem®hive also been developed in Australian Diamamgji®a groups: baby-namings, weddings, memoriaicgesy
coming-of-age (for teenagers), dojo opening andiefs, and teacher installatiotisAitken has also developed a ceremony to commemdhatdeath of an unborn child

although it has not yet been performed in Aust&liBhe baby-naming ceremony is examined here asampe of developments in this type of ritual.

Baby-Naming Ceremony

The first baby-naming ceremony was held by the 871991. Like most other ceremonies, the baby-ngrbiegins with recitation ofi Sarana(The Three Refugks
followed by three prostrations. A dharma leadeteacher then welcomes everyone and talks abobattne Casuarina branches are dipped in water ahedl over the
baby as the baby is named. The community are th¥itecome forward, offer incense and pour watefigure of Jizo (a bodhisattva who helps deceasédreh) which is
located in a bowl of water, and to offer a flowetthe new baby. The children go first, to the agganiment of group recitation &nmei Jikku Kannon Gy@en Verse

Kannon Sutra of Timeless
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Life). When everyone has had a turn, parents, granaigaaad community members are invited to speakplBenay choose to sing, say a poem, play an insmtor

offer a gift. The ceremony concludes like any otheéth the recitation of another cha@reat Vows for AllA potluck dinner usually follows.

A number of Australian Diamond Sangha practitiomeesntioned the importance of this ceremony asafipassage, and the need to incorporate ritoatsmemorating
life events into Zen practice. For example, a madenber of the SZC said: 'Well, | mean | see babgings as just like baptism, it's welcoming someonte that
community.' Similarly, Tony Coote (SZC) concludddhink definitely the baby-naming is in responeehe fact that we had members of the Sangha fdabies and

wanting to mark that in some way, rather than hgairthristening. So we made up this ceremony.*

New ceremonies such as baby-namings tend to be ikaseme extent on existing outlines for ceremmrtieus maintaining a link with tradition. In th&S the
ceremonies have a certain basic structure thateheceremonies also incorporate. Tony Coote exgdaifThings that seem to be basic to any servitewth might have
here, are chanting thdeart Sutraand offering incense. And then picking out a fetheo things to do, maybe having a sharing.’ Ballatgued that all these rituals are still

Zen because the elements of Zen practice are aagatg, it is still Zen, it is just the contextwrhich these elements are used that changes:

The point I've just made would be one kind of ppthe fact that it uses Zen sutras, the fact teapte sit for half an hour and it's set within anzeamework,
you know, within a Zen Buddhist framework. Usuailyginality, if you like, resides in the words thete said not in the sutras that are chanted Lifsge what
I mean. It's not so much that we devise a whole§eew sutras for a baby-naming ceremony, we adusselection of the sutras but put within thahso

words. \r “ceremonies”

Changes to meditation in the Diamond Sangha inralistreflect a number of issues: the need to adaptpractice to western culture, particularlyeégard to achieving

equality of the sexes;
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the merger of Zen with psychology and psychotherepphasis on the application and integration of @ectice into elements of daily life; the effe¢iay-practice; and
the differing emphases on traditional and modermo Issues in chanting and the use of the kyosafsahighlight the debate between the importangeaifitenance of
traditional forms versus the need to adapt totkeithost culture, in this case, particularly thiiga of feminism and non-violence. New sesshirestgigain reflect issues
relating to the application of practice to dailfgjiintegration with psychology and psychotherdpwinism; and the question of whether to mainteaulitional forms or
adapt the practice to western culture. The intrédnof baby-naming ceremonies reflects the growiagd in Western Buddhism for a sense of commamitlyrites of

passage and is an example of adaptation of théiqggao western culture.

Sociological Expressions

The practical expressions of Zen practice outlimettie previous section can only take place ingprapriate sociocultural context. This section exsrs the sociological
expressions of Zen Buddhism by Australian Diamoadgha groups and Western Buddhist groups in gereiblogical elements examined include: community

composition, organisation, group activities, mershigrand funding, and relations with the wider camity.

Community Composition

The core of any Buddhist organisation is the SarthleeBuddhist community. In its narrowest senigetéhm refers to the monastic community; in itsaolest sense, to all Buddhists.
In the Diamond Sangha the term, sangha, is usednesre widely, extending to include to all memlmithe Diamond Sangha, many of whom would not reecég classify
themselves as Buddhist. Some practitioners haferperd the Jukai ceremony to officially become Bhisit$, others have not. The Sanbo Kyodan allowedbmaes of other

religious faiths to practise Zen without giving thpir existing faiths, and consequently the DiamBadgha does not view Zen practice as completayipatible with adherence
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to a non-Buddhist faith, although teachers carersive full transmission unless they are also BistiiWhile there are no Buddhist monastics irDtiaenond Sangha, some
practitioners are priests or nuns in other religiaditions. Four of the Diamond Sangha teachiersrelained in other traditions: Father Pat Havekpsiest in the Redemptorist

Order; the Reverend Rolf Drosten is a ProtestaritrJames Ford is a minister in the Unitarianvergalist Church, and Pia Gyger is a Catholic nun.

All members of the Diamond Sangha are lay-practitis. This change from the traditional Japanesehasipon monasticism can be traced to the Sanbddtydhe
lineage in which Aitken received authorisation &ea Master. The shift towards lay-practice ocaliirethe Sanbo Kyodan at its inception, to the etdieat there is no
longer a monastic tradition in this lineage. Thént is widespread; monasticism is less prominel¥éstern Buddhist groups than in their Asian pcedsors. Suggested
reasons for this are: lack of contact with othenastics due to geographical distance; lack of stgpal respect for monastics from the wider commyutack of clear
adaptation of monastic discipline to the westemtext; reluctance of Westerners to become monagtaticularly to keep precepts requiring celibaby financial
difficulty of running a monastic community; the eh@sis on lay-practice and the development of strastthat support lay-practitioners over monastak of full
ordination for women; western attitudes that mdoash confines enlightenment to an elite and darsapply enlightenment to everyday life; and thechéor relevant
monastic training. Tenzin Palmo, an English nun whied in both the Theravada and the Tibetarittoad, discussed problems faced by Buddhist massast the West

at a conference of Western Buddhist teachers hdltharamsala, India, in 1993:

In Dharma circles in the West, the Sangha lives lkind of limbo. They are neither supported bylthyecommunity, nor even by the lamas themselvesnEv
when there is some support forthcoming from centrigare they work, they are nonetheless second-ciézsns in many ways. They are given poor pldoes

stay, and are treated inferior to paying guests & lots of money and can support the centres.
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The Sangha is always shoved into the backgrounid.idheally true. They are given very little perabattention. They receive very little respeceven
appreciation for having in fact devoted their whitles to the Dharma. Centres are mainly gearedutdsvlay-people, while the Sangha are shuntedecsioie
and considered unimportant. Quite often they asrworked, running centres with very little trainiagexperience. People have very high expectatimms,

the stress of maintaining high standards is vefficdlt with very little training®®

Arguments for the maintenance of monastic comnesiticlude: the right of monastics to have a peagddice for their practice; the need for a sotidecgroup to provide
a sense of identity and demonstration of the eteéiwgd life; and to preserve a way of life that edies the Dharma. In Western Buddhism both monasiitlay
organisations exist, in addition to organisatidrat have created alternative systems of ordinaionexample, the Friends of the Western Buddhide©has dealt with
this issue by having only one level of ordinatiBnactitioners are ordained as full practising mensioéthe sangha, not as members of a socio-rakgitass such as
monastic or lay-persoti.Other organisations have altered the rules undihamonastics live to make monasticism less disfiom lay-practice in an endeavour to
increase the popularity of monasticism. For examplassman attempted to increase interest in mieisastby relieving novices at the Zen Centre of Néavrk from the
traditional bans on marriage, sex and intoxicartsvever, in 1986 Glassman announced that his teabteezumi, wanted celibacy to be part of the mtogsth, and

lost all three of the intending novices at thatetfth
It is often claimed that lay-practice in the Wettadls from Buddhist practice in Asia. For exampBrpss argues that while traditionally lay Buddhist Asia seek merit

and monastics seek enlightenment, American Budslhigt aspiring to experience what traditional manids nuns experience without adopting the lifestflmonastics.

Being a lay-practitioner in America commonly meahsrt but disciplined periods of daily practicegeispersed with sesshifisLike other western groups, the
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Diamond Sangha attempts to implement the intewsitgonastic practice within secular lifestyles. Baghi explains the importance of sesshin in theecdmof the

emphasis on lay-practice:

So what we see in the West in the last thirty yésaesgrowing lay-practice contingent rather tHas monastic tradition. So what we have
when we do retreats, is that we actually stepanteonastic schedule, so to speak, and in many weaysut on the [monastic] robes for that
short time, for that intensive retreat, in sileritken we're able to step out of the robes and g baone’s family and work and daily life. So
in some ways we have the remnants of the monaasté; And that is very dearly loved and appreciitétd classical form. It's that very form
that we adopt as our discipline and our practind, that format is the same as was practised iy €hiha in the thirteenth century, the same

schedulé?

The Diamond Sangha groups in Australia are fainlifarm in composition, constituted of primarily AlegSaxon, middle-class professionals, aged twengytb seventy,
and have approximately equal numbers of male amdléepractitioners. The number of women practitisrres changed dramatically since the formaticth@Diamond
Sangh&® Other Western Zen groups have similar demographiosi characterises Zen practitioners in the \Westverwhelmingly of European descent, aged im thei
late thirties and forties (or older), and mostlyning from the more affluent classes. A substamtiajority have received university training, a gonanber have

professional degrees; also there is a trend towadeéremployment among active Zen studéhts.

One of the effects of having a community comprisiey-practitioners and equal numbers of womenraed has been an increase in the perceived neiedltgsion of families.
Australian Diamond Sangha members sometimes alke reference to a 'wider sangha' that includesitheils with more tenuous links to the groups, sachractitioners’ families.
The desire to include practitioners’ families ipessed through rituals and informal social a@ithat children and family members can be ineblae SZC practitioners began

bringing children to sesshins in the early 1980, this practice has gradually increased. In a 1990

53



edition of the SZC newsletter, Barzaghi and onthefSZC practitioners, Diana Levy, discussed thegieed need to incorporate children into Zen peagtparticularly
sesshins: 'We need as a lay community to integnatehildren into this spiritual arena that is sacthear and essential part of our lives. Puttingrifay life into Zen.

[The capitalisation is that of the authof8.]'

The inclusion of children is becoming widespreathDiamond Sangha. A 1991 draft of the Califoiamond Sangha’s vision statement included: 'Enguthat children
are welcome and have a place in our sangha bydingvehildcare, developing children’s programs, prattice opportunities that include childréhThe desire to include
children has been reflected in social events andlsi in a number of groups. The SZC, the ZGWA thedHarbor Sangha in San Francisco have held bainyag
ceremonies, the SZC and the ZGWA have held ritgme$age for the teenaged children of sangha mendret the SZC have arranged child-care at sesshérable

practitioners to bring their children with them.

Some Western Buddhist groups are developing regitleommunities, places where practitioners aeit families can live in close proximity to othegptitioners. None of the
Australian Diamond Sangha groups incorporate retiddeommunities and there is no evidence of marerim this direction in the near future. The HarwIDiamond Sangha in
Hawaii does provide residential facilities at tiegolo Zen Centre for up to nine practitionersnsig to engage in intensive practice, and a numbgustralian practitioners have
spent time there. Some groups (including the ZGWA)intensive residential training periods of twddur weeks in length that are similar to the Badshedule. While residential
communities may not be on the agenda, the questioow to extend lay-practice into community lifésts in the Australian Diamond Sangha. Accordimgord, an Assistant

Teacher in the Diamond Sangha:

The raging question for many western Zen studéwtsiever, has been how to raise their children. fsach that question, how to move beyond a narrowsoc

on individual realisation and toward something theat
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genuinely be called community. Indeed, the questafrcommunity seem to be the strongest concerméory western Zen practitioners at the end of the
twentieth century. . . . At this point no centresms to have been completely successful in addigetisinquestion of community. Indeed, this may leegieat
‘koan' of institutional western Zen as we look toivthe twenty-first century. How do we move beyasthblishments focused exclusively on individual

realisation or depth to institutions that allow faest expression of human personality and fife?
Ford also notes that many Zen practitioners dowaott this integration to occur. While some Wes®uddhists in other traditions view residential coumities as an
excellent opportunity for integrating their praetinto every aspect of their lives and an oppotyuiorr a lifestyle more closely approximating motigism, others

disagree. For example, Zen Master Maurine Stueesigent of the Cambridge Buddhist Association amBridge, Massachusetts, has been described amcedthat

‘residential centres generate dependencies thiattittie self-reliance required for Zen trainingdaperpetuate an infantile relationship to socféty.

Community Organisation

Five of the Australian Diamond Sangha groups recgisidance from two areas: the spiritual hierarmhy an elected board (the CZG was slightly diffgrérhe roles and

responsibilities of these two bodies can roughlgliieled into spiritual guidance and administratibowever, it is difficult to distinguish betwedrese two categories.

Spiritual Leadership

The spiritual hierarchy in Australian Diamond Sangoups is virtually identical to that in otherBiond Sangha groups. Each Diamond Sangha groafdiasal connection

with a Diamond Sangha teacher, in accordance Withgquirements of affiliation with the Diamond §ha network® The teacher heads a spiritual
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hierarchy that has a number of levels which recegifferent degrees of spiritual attainment.

Senior Students

Teachers usually begin their training as studengsDiamond Sangha group. When they have reachattable stage in their practice these studentsrbecsenior
students. This is not a formal position and usdgheterm is ambiguous. When used by a teachsemior members of a group, 'senior student' usuefiéys to a
practitioner who has been identified by a teackesueh, because they have reached a certain fewatierstanding in their Zen practice (usually affteving completed
several hundred koans). This identification caexglicit (for example, verbal reference to the git@mer as a senior student), or implicit (assignthe practitioner certain
leadership roles in sesshins, or inviting themite galks). Senior students are also often involivethe administration of their group, for examplecupying positions on
the elected board. However, the term, 'senior sitide also used to refer to people who have sirbgken practitioners for many years and who arelired in the spiritual
and/or administrative organisation of the groupsTisage of the term seems more common in lessierped practitioners. Less experienced practit®neay not be
able to differentiate between practitioners whosameior in their length of time in the group but necessarily their understanding of Zen practice, thus apply the term

incorrectly.

Dharma Leaders

The position above senior student is usually thatssistant teacher. However, in the SZC, anothal lhas been added to the spiritual hierarchy,ahdharma leader, a
qualification below assistant teacher. John Tarcegated this position in 1993, when three dhaeadérs were appointed in the SZC: Gilly Coote, Nea@uek and

Tony Coote. Due to a lack of formal definition bétresponsibilities of the dharma leaders, Barzzighilated a discussion document on the rolesappaintment of dharma

leaders after her appointment as the main teattiez §ZC in 1997. While the appointment of dhatezalers in Australia is the
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responsibility of teachers, Barzaghi encouragedtiop their role from SZC practitioners. The disias document listed the duties of dharma leadefslws: orientate
first time visitors to the zendo (Zen centre) omexekly basis; attend weekly zazen meetings antitéaeiquestion-and-answer sessions; offer Dhaatka &t zazenkais
(full day meditation sessions); provide one-to-onterviews on the basics of Zen practice; run degons; travel to rural areas to lead zazenkaisglwith the teacher;
give talks at universities, schools and communitugs; create and conduct ceremonies; offer anoueage others in dojo leadership; do radio andisten interviews;
facilitate or support Dharma discussion groups wddhist studies classes; offer mediation and azriisolution skills; provide support and guidafmenewcomers; and
be open and responsive to whatever arises in #iipe community. According to Barzaghi, dharmaléza do not have an administrative role, so haveoweer in regard

to Board decisions. They can participate as eqbatsthey have no executive power. Dharma leademain responsible to the teacher and the SZC Bfard.

Dharma Leaders have not been appointed in any Biaenond Sangha groups, however, in 1998 Bollgtppiated Mary Jaksch as a Practice Leader at thimMzando

in New Zealand (prior to her appointment as an#tast Teacher). Bolleter describes this position:
To be a Practice Leader means that you are availaldnswer questions on matters of practiceato teaders, to give regular talks and to bring|energy
and creativity to inspire others in their practice. A Practice Leader is not a Teacher butdde&n Sangha who is deeply experienced in matteBharma

and who is caring and enthusiastic, as well asgssayg fine leadership qualities. . . . In this fi@mains responsible to me, and |, in turn, anmaltely

responsible for the forms of Sesshin, leadershid,the directions of development of the DiamondgBarin New Zealand

Assistant Teacher (Sensei)

The first formal appointment in Diamond Sangha gis usually that of assistant (or apprenticedtteg or sensei. In the Diamond
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Sangha this term has a different meaning to thadittonally offered in Japan. According to Aitkeéhe assistant teacher works under the supervidiarteacher, and
cannot assume an independent role without a téacgneement? In practice, assistant teachers have virtuallystivae responsibilities of teachers. Assistant &raotio
no automatically progress to the position of teactiey must prove their worth before this appoietinis considered. As is the case for senior stadewn dharma leaders,

there is no formal training.

Teacher (Roshi)

The highest position in the Diamond Sangha spiritierarchy is that of Zen master, or roshi. Alpajntments within the spiritual hierarchy are magiéeachers; official
appointment of new teachers by an existing tedebitimises the new teacher’s spiritual authodgken explains that it is important in the selentdf new teachers that there is also

‘sangha transmission', that new teachers are adcpd supported by a viable sangha.

Teachers in the Diamond Sangha have full autondémgontrast, in the Sanbo Kyodan lineage teachrerfirat appointed Junshike, a level at which tbey teach within
the lineage and receive the title of roshi. Howewety some teachers receive the higher appointofedenpo (Succession of the Dharma). Denpo ingdwe steps: 1)
Presentation of a certificate of Shoshike, whichlifies the teacher to conduct Jukai (the Zen cersrto become a Buddhist) and funeral ceremonnestcateach independently;
and 2) Sanmotsu (The Three Matters), which isvafgriceremony marking the formal succession intwtiicuments showing the Three Matters are giverodLines showing
succession through ordination, Dharma lines showiigession through teachers, and the Great Matl&gram symbolising enlightenméhtiowever, in the Diamond Sangha the
Denpo qualifications are given at the same tinteegeacher transmission ceremony. The new teétiegrefore independent in every way, with theegtion that Diamond

Sangha teachers are not allowed to authorisedhgirsuccessors until ten years after their own mppent as a teachét.

Despite the spiritual hierarchy, there is stillatempt to achieve consensus on changes to sppitaetice, particularly ritual. The
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changes were often discussed at a group meetingebiefiplementation, giving practitioners the oppaoity to have some input. However, in practice, hubgsnges to
spiritual practice are still made by the teachehilevboth SZC and ZGWA practitioners said theirigye were committed to consensus decision-makingepitores at these

meetings, they acknowledged that this is verydiiffito achieve. Tony Coote (SZC) explained thebfems inherent in changing ritual

Changing an existing ritual is difficult. And thely way it really happens is when a teacher cont@sgeand sort of does unilaterally. This is aniiesting
area, | think, the fine line you walk between havitemocratic institution where decisions are madeensually by the group, and having a Dharma &ach
who has a specific style, and has some specifasiddout how they'd like things to happen. And vemat of authority you give that teacher to malasth

decisions. It's just so tricky.

Australian Diamond Sangha practitioners can al$o igput as teachers sometimes delegate respatysfbil spiritual matters to group members. Forregée, in the
ZGWA there are a couple of practitioners who aspoasible for the creation of new ceremonies. bcfice, the process of change is often more haptaaad other
members who not necessarily chosen by the teatdeebacome involved. There have also been soms cés¢udents initiating changes; however, it wasegally agreed
that when this occurred the changes should stifidretioned by teachers. Tony Coote gave one examfiriformal changes to the weeknight meditatiess®ons held by

the SZC:

The way those things happen sometimes is not sotsted. It doesn't really come out of any discossiOn the Monday nights, apparently - | haverttcsaa
Monday night for ages - they just decided they'deha reading. That was about six or seven years.ag®ut it's now part of the ritual that theésea reading
on Monday nights. | don’t even know what they read. They just sort of did it. | think that's gre | think there’s a fine line between settingsame

incredibly rigid
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bureaucratic system that wants to vet everythinbjletting everyone do what they like. You've gotdtow for people having initiatives and encourpageple

to have initiatives and come up with new things] smbe willing to trial it, and be open to thatspibility.

This kind of ambiguity can be seen in other groSagien Hori's study of ritual change in the ABC Zzamtre in America yielded responses from the ribstiimonks sometimes

created new traditions, while the monks said it thegoshi who held this author?@/.

The spiritual hierarchy varies greatly in other Zed Buddhist traditions. While many Zen grougbratiintain a strict process for the appointmerteathers, others are more
relaxed. Thirteen of the sixteen Australian Zendst groups are affiliated with teachers fromigigthed Zen lineages. Well-known international Zsachers who have gained
large followings in the West but were never givemTal authorisation by their Japanese teachersdiedbhilip Kapleau, who founded the Rochester Zemti@ and has authorised
at least seven successb&apleau was authorised as an Assistant Teacti# Banbo Kyodan lineage, but left before receiftifigransmission. Two of Kapleau’s successors

(Toni Packer and Richard Clarke) repeated thisgzmdeaving Kapleau's lineage to begin teachidgpandently before receiving full authorisatiomfrigapleau to do so.
Some Zen Buddhist teachers no long maintain thersysf transmission. The Princeton Area Zen GréupZG) in New Jersey, USA, provides one example. FAZG was
founded in 1991 and has two teachers, Manfred BtegkPerle Besserman. Steger trained with Aitkeidawaii, and was authorised as an Assistant Teaclbe
Diamond Sangha lineage. However, in 1991, he resigrom the Diamond Sangha and founded the PAZ & higt wife, Besserman, who also trained in the Diath

Sanghd?® The PAZG has no formal links to the Diamond Sanghua still teaches in this style. The PAZG haverad their transmission system as follows:

Upon completion of this curriculum, the teacher wiesent the student with a 'Certificate of Cortipie which will list
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the works completed, the date of completion, artth bee student’s and teacher's names. This is dotament of ‘transmission'. Rather, it enableZ#we
practitioner to provide the necessary credent@sfprospective teaching position. We believe tbabuncing any form of 'religious transmissiomtpcts Zen

students from arbitrary appointments and helpsaneen teachers from indulging in yet anothessitim of permanenc¥.

Lachs provides a historical analysis that dematestthat Dharma transmission has not always hashthe connotations in Japan as in the West:

It can be awarded for any one of a number of reagmesumed to be legitimate at a particular timia certain conditions. According to
some scholars, Dharma transmission has actually bsed as a means for bestowing membership irchiteplineage. It has been used to
establish political contacts vital to the well-bggiof the monastery, to maintain the continuityhe tineage though the recipient has not
opened his/her Dharma eye, to cement a personaéction with a student, to enhance the authorityisionaries spreading the Dharma in
foreign countries, or to provide salvation (postlously, in medieval Japan) by allowing the deceaseipient to join the 'blood line' of the
Buddha. In the later Sung Dynasty (CE 960--128®riha transmission was routinely given to senionastic officers, presumably so that
their way to an abbacy would not be block€tkarly, enlightenment was not always regardechasessential criteria for Dharma
transmissionFor a contemporary example of the functional afl®harma transmission within the Zen institutias,well as a lesson in
institutional history, let us look at the preseatt@oto sect in Japan. This sect strives to magnstitutional structures of Dogen’s time
when every Soto temple had to have an abbot any ebéot had to have Dharma transmission. . .ceSavery abbot has to be a priest, it

follows that almost every Soto priest (95 per céa Dharma transmission. It should be noted thaajarity of
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these priests would spend less than three yearsionastery. Many will have as little as one yeagven six months of training.
Significantly, while there is much written in Sd&xts on the ritual of Dharma transmission, theralinost nothing on the qualifications for
it. The vast majority of today's Japanese Soto @gsts are themselves the sons, typically thesektens, of temple priests who take over

their father's temple more or less as a ‘familyibess.' [The italics are those of the author.]

In contrast, other Buddhist traditions such as Theravada Buddhism have never upheld such rigiduzhies in regard to teaching. All Thai monastiesable to teach upon

ordination.

These problems in outlining teachers’ roles angaesibilities in the spiritual hierarchy are mostlye to the nature of the student-teacher reldtipnbut are also related
to the difficulties in defining teachers’ rolestire administrative side of the organisation. The obthe teacher has important implications duéédntimate nature of the
relationship between students and teachers in Zemjineages, including the Diamond Sangha. Beaafithe Zen non-reliance on scriptures, the tegulags a crucial role in the

education of students. Formal teacher contact sciuring teishos and dokusan. Students also ség&rme from teachers outside of this formal teaghimangement.

In the West, practitioners often believe that asigspiritual attainment is perfection in everydiég. Consequently, Diamond Sangha teachers hatiesdas role models.
All of the teachers in the Diamond Sangha are tagtjtioners, struggling to juggle family, careadahe additional responsibility of Zen teachingid®nts often expect teachers to be
models in their own family and work relationshiBarzaghi is also important as a role model for warii¢hen asked whether her position as a femalbeetsads the way for

women in the lineage, Barzaghi said:

Certainly it does, and | know that many women hewe up to me and said, 'I'm so glad that you'rmglevhat you're doing, you're a great inspiratiam f

me." That's always encouraged me along the wafadty at times when I've thought 'l cannot do thisfelt doubtful or hesitant, it's
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women's voices and women'’s encouragement that kepeme walking through this journey. And | knovattft's true when | do lead retreats and teach, tha
largely my retreats are a greater percentage odlesyon those retreats than say, the per norm.f@mate voice does offer encouragement. It meaats th

women can see; ‘Oh yes, | too can do fat.’

The concept of teacher as role-model has caused poohlems in the Diamond Sangha. In 1998 VictpuialishedZen at Wara book which argued that some members

of the Japanese Zen clergy had interpreted Buddinismch a way that it allowed them to supportithperial Force&! This book caused some commotion, as some of the
clergy mentioned were forefathers of contemporamy #aditions in the West. In 1999 Victoria’'s conting research uncovered evidence that Yasutapiostesl

nationalism, obedience to the emperor, and antiit@en? Many Western Zen lineages, including the Diamoadg®a, trace their lineages back to Yasutani. Vi

work has caused many practitioners to questiom Hedief in a lineage based on the teachings ofesoma who held these attitudes. In response to Nacsowvork, Aitken

wrote 'l think it is salutary for my practice arttht of my students to drop off innocent adulatibfiving Buddhas and realise that our teachersharean after all,

vulnerable to the social and political compulsiofgheir times®®

The concept that teachers are role models is wiglsdjin Western Buddhism. For example, Tworkov sithat Westerners have begun to judge Buddhishéeaby their ethics
and psychological attribut&However, there are few precedents for teachenearto manage being a role model, and there isisinf on whether it should be an issue. Some
academics and Buddhist practitioners argue thae wie conferral of teaching status implies a tegel of enlightenment, it does not imply perfeatibworkov writes: 'The most
pervasive American myth about enlightenment is ithertadicates any trace of personalfyZen Master Richard Baker argues that in Japametifoner is interested in
the teacher’s role as a teacher, not the teachersnality or behaviour in other roles; howeveestérn practitioners do not make this distinctind ok for perfection

in both® Zen Master Jakushko Kwong argues that learnitg @
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teacher is part of Zen practice, teachers arastatritly perfect: 'Every good teacher is goingateta fall®’

The transition to teacher can be difficult. FollogiBolleter's appointment as an Assistant Teaahéné ZGWA in 1991, Tarrant suggested that a simber Dharma Group
(including Bolleter) be formed 'to deal with Dharmegated issues, as well as offering support asi@sce to Bolleter in his new rof Teachers can still err, particularly in
new environments where guidelines are not cleaasmlipressures are high. The financial and sexyabprieties of various Western teachers in a yepieBuddhist traditions have
already been well document®dn 1985 Kornfield conducted a study surveyingsbeual attitudes of teachers, and discovered hiray-four of the fifty-four teachers (some
of whom were supposed to be celibate) had had bexfationships with students, and had many difieegtitudes to sexual relations with studéfitis.is argued that both

teachers and students should play a role in eskahj a proper student-teacher relationship, kattdtudents often place excessive trust in thaihers.

The student-teacher relationship requires effobath sides. Baker argues that the real teaclibe igelationship that is established between teaam studert! In the
Diamond Sangha, formalisation of a relationshighwitteacher occurs at a ceremony called Shokes.cEnemony signifies that the student is now cotechito working
with the teacher, and equally, that the teacheoiismitted to the student’s welfare. Diamond Sartghahers in Australia usually allow almost anyantake Shoken;
screening measures are few. In contrast, AmerieanMaster Baker says he initially accepted anyoitilmgvto be a student. However, now he is chogsiepiding
people who he believes have too high expectatibhém®? Gross’s analysis of the models of spiritual aitiion the West leads her to suggests a similadigidne:
'This middle path of revering the spiritual teacasran authority on mind-to-mind transmission mttnecessarily an all-wise or all-perfect role magigards against

excessive attention to a teacher’s everyday actibtise same time as it protects the heart ofetaehter-student bond.'

Lachs argues that Zen Buddhism is constructeddh aumanner that the Zen teacher is elevated tsitign that is ‘paradoxically human, but simultaurgy beyond

human.' He writes:
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The Zen sects’ self definition and institutionalistures are essentially based on idealism, fatstshend deception that serve certain
institutional interests and the interests of thaskeling roles legitimated by the Zen institutioBsit one may ask, 'At what price?' The Masters
themselves pay a high price. Being elevated byhbtoric of Zen and by the internalisation of trenZhetoric by the students to a position
far beyond anything that matches their own attaimtéey are forced to play a role rather than fiomcas normal humans in teaching
positions. This places the teacher in the uneripbkition of living a lie or into denying, or atdt hedging the rhetoric of the very institution
that legitimates his/her role. . . . The studeotspay a price. At the very least, any sort ofaaltthinking being strongly discouraged . . ..
This has, to one degree or another, allowed faaatls of excess and craziness to pass eitherioedpor understood in ways that preserve

the institution, its idealizations, and its hietayat all costs*

The student-teacher relationship is also signifiGanther traditions. Harding argues that the reatf the student-teacher relationship in Vajrayaires unquestioning
obedience to the teacher: '‘Both teacher and sttdlembn the responsibility of this commitment, thet onus is on the student to regard every asg¢be guru as flawless
and buddha-like. This relationstipthe path of Vajrayan&® Bell provides evidence that the role of the teaishiist as problematic in this tradition, exam@how the problems
caused by Chogyam Trungpa Rinpoches’s sexual ndsctsresulted from problems with charismatic aiitthand Western practitioners’ understanding eftéracher-student

relationship. %

While there is debate on the nature of authorithénstudent-teacher relationship, there is albatéeon the nature of the relationship in otheasaiamond Sangha teachers tend to
adopt the traditional role of guide, but often alce on the additional role of personal counseiarticularly as a number of the teachers ardfigaighsychotherapists (such as
Tarrant and Barzaghi). As this is a relatively rimvelopment there is a lack of clear guidelinelaw this additional role should be managed. ZentdtaRichard Baker provided

a clear example of the problems
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that this can cause. Baker's movement away frontrétuitional role of a Zen master who was not iesézd in personal history to one involved in peasdecisions, was a
factor contributing to the problems that later rewwhim from his position as Abbot of the San Fisow Zen Centré’ Tworkov notes that very few American Zen
masters have solved the problem of how to draviiteebetween Zen teacher and life counsellor. Straehers do provide counselling advice and becqres o
criticism, others do not and thus lose students edaot understand the differeritfeken McLeod, a Vajrayana teacher with a privatetfica teaching Vajrayana
Buddhism in Los Angeles, offers a different solntiicLeod argues that his approach gives more faedio students, provides spiritual instructiorhwitt requiring that

students join a group, and provides a viable mddiéecfor a spiritual teacher in modern Americatpicularly in financial terms§°

Sogen Hori presents evidence that the Japanesendyas not been properly imported to the West ehttiacproblems that have arisen: 'Zen monastictigga.does not encourage a
monk to become dependent on the roshi as a siifjlerdy figure. As | have described, the monasitesysystem of mutual polishing where most oftthieing in work and ritual is
done not with the roshi but with the other monkssenior monks become one’s teacher and all junimnks become one’s student. Thus the verticalteffethe roshi's authority is
offset by the lateral effects of mutual polishit{yHe continues: 'The point is that in Japan theioelaf Zen master and student is embedded interaysf social constraints and
compensating checks so that developing dependereyyi difficult. . . . But in America, the relatiof Zen master to student comes with no accompgusyistem of social

constraints and is assumed to be similar to ta¢ioathip of psychotherapist and client, withtadl accompanying dangers of dependence, transferadqeojection:®*
With very few precedents available for lay teachisese are numerous problems faced by them, aadddid Sangha teachers are no exception. Problelindenlack of contact

with peers as teachers are often geographicalgtésh meeting only annually to discuss organisatiand teaching issues; lack of support from tidermeommunity who do not

understand the responsibilities of a teacher;déelppropriate financial compensation for teaching
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responsibilities, particularly in the longer teffack of clear guidelines on the role of the teagheegard to the nature of the relationship betvetedents and teacher; the role of the
teacher as role model; and the role of the teashgroup-leader. There has been some discusdioa @évelopment of a teacher-training programértamond Sangha to assist in
solving some of these problems; however, no defplins exist yet. Some Western Buddhists havemdsg to these difficulties by establishing setsaaf ethics for lay teachers.
Based on the five basic Buddhist precepts, thegramlevant issues such as rules regarding teatthient sexual relatioh® More formal training exists in some other traditipfor
example, a Western vipassana teacher training edorsornfield’s lineage has been developed witttions on Dharma study, teaching techniques, ézaole studies

and personal work®

Teacher Demographics

Only five of the sixteen Diamond Sangha teacher$esnale, although women in the Diamond Sanghtheceetically equal to their male counterpartheirtability to reach
teaching positions. The first female teacher, Rfirizavas appointed in 1996. Although Western Bustdinieages from a variety of traditions now inéddmale teachers, the
number of female teachers are not yet equal wétih thale counterparts. Recent publications havelifged this by focussing on the new generatidieiwiale teachers. For
example, Boucher's 1985 workurning the Wheel: American Women Creating the Blagdhismdiscusses a range of issues with over forty krellvn Buddhist women, most of
them teacher$* and Friedman’s 1987 publicatidvigetings with Remarkable Women: Buddhist Teachekenerica provides biographies of seventeen female Amegafuhist
teachers® There are now Western Zen lineages that havedstainlished by women, such as the Ordinary MindSt#wol, established by Charlotte Joko Beck, aNfaster since

1978.

The Jukai ceremony, in which Zen Buddhist practitis take the Buddhist precepts and formally bedgudelhist, is commonly practised in the DiamondgBanWhile Diamond

Sangha practitioners are not necessarily Buddhitités formal sense, teachers usually are asutt@ deremony is included in the
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transmission ceremony to become a teacher. All Bi@hangha teachers are, therefore, Buddhiststheitixception of one: Pia Gyger, a Catholic nuas mot permitted by her
order to become a Buddhist, so Aitken devised emueny to give her transmission without Jukai. She mot given full transmission as a Roshi, butaweisorised as an Associated

Master of the Diamond Sangha. This is a good exaofithe flexibility that occurs in the Diamond §ha with regard to organisational guidelines.

Administrative Organisation

It is traditional in the Zen lineage of which théaBond Sangha is a part that there is a spiritiemhichy in which authority is based on depth of peactice; thus Zen
masters have the highest authority, then assistanhers, then senior students and so on. Howtireedegree to which this authority affects admiaigtn is difficult to
determine. Each Australian Diamond Sangha group (hé exception of the CZG) has a democraticidigted board in charge of administrative matterd,aarelationship with a
teacher who has responsibility for spiritual petHowever, the difference between administratimhpractice is difficult to define, and thereatieer complicating factors: in some
groups the teacher is also a member of the Bdadwb groups with non-resident teachers understenale of the teachers differently to those wétident teachers; and there is

overlap between the two lines of authority becguaetitioners elected to the Board are often mengos students who also have an influence on peatiatters.

The SZC has an elected board with a maximum of miembers. Their teacher is not a formal membeoagh they often attend the meetings. The SZC "Ginigle for

Meeting and Decision-Making Processes” providesesarformation on roles:
The Board itself is a strange intersection of leggdlty (representing a company with articles sbasation) and Sangha of the Buddhadharma. Siypjles

enshrine the notion of democracy in our consensageihof decision-making, implying a (difficult) gloaf shared understanding, while also recognisieg t

spiritual authority of the teacher. RecognitioradBacher’s spiritual authority or of clear
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group wishes at times may over-ride our culturatinctive desire to persuasively have our sayay; and the ideal of consensus at times may bscamusly

relinquished%®

In contrast, the ZGWA has a Council comprisingedected members and the resident teacher, BollEtter Council has legal and financial authority hee group. A

female ZGWA member explained:

There’s a very close relationship there betweerCiencil, with voted people on it, and Ross, whosle voice. During Ross’s development as teathem
area of ground that's been thoroughly worked o@erite tricky, actually, that sort of working of &thtor and a voted-in Council. | think they've gofairly
good at the moment . . . Ross is responsible factjse and teaching, the committee is responsisleerything like the house, the organisation fithences,

and visiting teachers. If Ross would like to invdieother teacher into the sangha then it has akéged by the Council.

The difficulties in distinguishing between adminggton and practice are demonstrated in the follgwiomment from a female ZGWA practitioner aboetEtharma

Group:

When Ross first became a teacher | think the sestimtents formed into a separate committee to Hielpestablish his teaching practice in the san§bae of
those senior members were on the Council as wellThen there was a bit of tension that arosedmmt those two groups, because one group was ethitig
organisation and the other group was doing altéhehing. It got to be a bit like those of the ispad people up there and these are the mundangepdown
here. | think that some division arose, and Rosgnahe was confident as a teacher, dissolved thenihGroup . . . and then the Dharma Group members

became reabsorbed by the Council. That's how ikegout.

The relationships between the boards and teachéns 8ZC and the ZGWA reflect the personalitieseachers and key members to some degree. A mélen&mber

explained:
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That's another interesting development with Sublwmaing on the scene. Because for instance, Jadmdfit] is very much of the old school. He's saidrte,
in fact, 'in the good old days no one would havestjoned the roshi’s word about anything.' And’theéry much the role he's always been in, he’s enad
decisions and you don't question his decisions And Subhana, because of her whole backgroundtinselling and her being involved in communities .

she’d never, in fact, make any decision withoutseding the Board at least.

The “Agreements Concerning the Structure and Famati the Diamond Sangha”, to which all Diamonddbereffiliates adhere, states: 'It is the respdlitgibf each affiliate to
engage or discharge its own teach&sWhile this may seem to provide guidelines on thienate authority of teachers and boards, thereeaceptions. A male SZC

member described a situation in the California DiachSangha where the teacher, John Tarrant, tddfesent approach:
There’s been some fracas happening over in Sarga,Rad some of the longest-term members have slydésigned and walked away from Zen, and John
turned around and sacked the board. And as faydise$'s concerned, the board is who invites thetteg it's the board who would sack the teachet,rat
the other way around. So a lot of jaws dropped wl@m said: 'Oh, | had to sack the board.’
Just as the amount of influence an Australian Dih®angha teacher has with a board differs widelypo does the amount of input that students @a ¢n formal practice
matters, as described above. A few SZC practitoimeerviewed commented that the lack of a resiteatther had allowed more suggestions to come growp members.

In response to a question asking whether the tesicthe board or the students make changes, ade®al practitioner replied:

A combination | guess. Because | suppose I'm mainfitising in a sangha that doesn't really hateaaher
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around most of the time, I'd have to say the sangtlan’'t know what it's like in a group where tie&s a teacher always there. | think the sangha mtile
change. And even if you have a teacher, if thehterawants to incorporate something different likattand the sangha really doesn’'t want to do it tte not

going to work.

There is an emphasis in Australian Diamond Sangbapg on achieving consensus when possible, asdsthéflected in meeting procedures. A female ZGiivémber

explained the situation in the ZGWA:

Most difficulties come before the Council. Actuaiiyterestingly enough, when we meet for whole grogetings, group meetings of the whole sanghani r
not by voting but by everyone agreeing, consensnd.we have sat there and worked through somethitijwe’ve got consensus. Sometimes they givef up i
they absolutely can’t reach agreement, then théyaie, but it's way down the line, and there'aof people who don't like the vote. And the coittee, |

think, always runs by consensus.

Aitken has long emphasised consensual decisionnggibcesses at various organisational levels efitkas replaced the Japanese model of submissarittority with
a model that relies on consensus for governingitbaps he has led in Hawaii. He has tried to shftisions from a democratic voting system to a vating method of
group consensus, although with limited sucé®at the organisation level, he changed the Diam®adgha from a hierarchical organisation, with hifrsethe head, to a

‘network’ in which there is no hierarchy of groupgeachers.
In Western Buddhism generally the roles of adniatate and spiritual authorities is a major issBeme scandals have resulted in some Western gseefng to

constrain the authority of their teacher or toicise them. Tworkov notes that the decision by Bak&tudents to remove their teacher representdirtt time in the

history of Zen practice in America that the judgetef a student body took precedence over the &ititho
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of the teachet® These kinds of events have caused some groups tiackesign their own guidelines to which teactmeust adhere.

However, in some groups the teacher has retainaticmntrol. Browning notes that Tarthang Tulkilbetan Buddhist now teaching in the West, has cionsly created
a guru role for himself rather than the role ofiadvand friend that is utilised by many other Téreteachers. Tarthang's roles include teacherjrastmator, psychologist,
employer and public relations directd?.Zen Master Bernard Glassman provides an evenggraxample. When his groups initiated reforms waild allow greater
student control over community operations, Glassbemame more autocratic, maintaining his authoHtyargues that if a community based on the Budghisciples of

the Three Treasures (Buddha, Dharma and Sangha)doeely on the teacher, then what is left is@utar community™*

Group Activities

The majority of the activities of the SZC and tf@A revolve around formal teaching and meditafidre SZC holds two-hour meditation sessions thigietsia week, half-day
sittings once a month (during which a talk is gitbgra dharma leader), a Full Moon Precepts cerempeyevening each month, and seven-day sesshiesanmually. There are
occasionally other sesshins with special focusghtive so far included women’s sesshins, mershisaswork sesshins (to improve the facilitiethatsesshin centre), creativity
sesshins, and sound and music sesshins. The ZGW#\tho-hour meditation sessions two nights a wae#,two seven-day sesshins annually. Some skegsins occasionally
occur, such as wilderness sesshins. Formal teashiisgally provided at seven-day sesshins, whieracher gives dokusan and teishos, and the ZG¥#/offers teishos and

dokusan one night a week.

Informal social events are also important in AugraDiamond Sangha groups. The SZC has coffeebaudits at the conclusion of meditation sessians, regularly

holds potluck dinners that family members are weledo attend. The SZC also has a men’s group, avaheen’s group that provides support for women Zen
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practitioners and conducts women-only sesshingy Gdote explained the role of the women'’s group:

It's got a lot of functions. It's got a function people becoming more known to each other and sdrthe veils coming off. So that's an intimate spaor it
has been. And it's a form of practice because afs®we sit always, well except for once last tikive sit first, then speak out of the silence, psadistening
and holding other people’s pain or joy, whatevanes out. Often what's happening for one woman jpbaing for this woman, it's amazing. It breaks dow
that isolation, creates that more strong sensestefood, and going through this life togethed practising together, and getting connected, dritigse sort

of things.

Bolleter said of the women’s group in Sydney:

1 think one of the incredibly important functionfwwomen'’s groups, or men’s groups, for that maitethat they are another way that people can folager
relationships. Certainly in Sydney terms it wagénatibly important. The group didn’t form specifiyao work through political issues. . . . It meamat

women connected very deeply through telling theinstories and getting to know each other, a laesblving of interpersonal stuff as well, tookq#awithin

that group.

The ZGWA also have social gatherings after meditagessions and at other times. The ZGWA Inteiteesays of social events: 'Apart from the busgrudér of meditation events,
the group also operates as a circle of friendsh&Ve social evenings and breakfasts. We welcomiesiato the world at special ceremonies and stigpeh other through life’s
crises?

A ZGWA women'’s group has been meeting since 1990998 the ZGWA was holding a zazenkai (a singleodianeditation) for women every three months, tirteecoincide with

the solstices and the equinoxes. Senior studetite @GWA lead these. The zazenkais usually adbehe traditional sesshin format, but
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sometimes incorporate workshops or other everniter@omen's group events have been held in the past

Membership and Funding

Each Australian Diamond Sangha group obtains naits inances from membership fees. For exampleninual ZGWA membership costs AUD$150 for a fudimber;
AUD$90 for unwaged, out-of-town members contrib&téD$120 and family membership is AUD$180. It iscaisiggested that members give an additional AUD$200
year in the form of a pledge. The benefits of mensthip include access to the group’s library, a goteed place at sesshins and some discount orirsessts, the right to
vote at general meetings, and the receipt of amipnewsletter, calendar of events, and a halflyegaagazine. SZC memberships costs AUD$150 perfgee8ydney
members and AUD$80 for unemployed and out-of-toveminers, although costs will increase if the groegidies to pay their main teacher a stipend. SZCheeship
offers similar benefits: priority and discountssasshins, use of the sesshin facilities, a bimpnéwsletter and calendar, and the receipinfl Moon Circle(a quarterly
magazine which contains stories, teacher artiotestry and art). Attendance at sesshins costs ixtbrath groups (a seven-day sesshin costs appatedynAUD$300, with

food, accommodation and teachers’ fees included)idgular events such as evening meditation alidibg sits are free. There are no requirementsifembership.

New members are gained by word of mouth, listinthintelephone white pages, Internet sites, partgldad occasional press coverage. New membeggvamrean
orientation that includes an explanation of theugrs history and practices, and guidelines on tmwmeditate and participate in the rituals. In t&€3She dharma leaders
conducts the orientations, whereas in the ZGWAetae usually run by senior students. Some furgiagialso occurs to gain funds. For example, th&V2Gegularly
holds garage sales to raise funds to improve liheary, and the SZC held fund-raising ventured996 and 1997 to raise funds for their new zendoitttluded an art

exhibition and sale of home-made greeting cards.

Funds are spent on the rental of premises fordozessociated expenses such as electricity @mhtele, food and facilities for
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sesshins, zendo accessories such as mats anchsu(ghisit on during zazen), publications and tetiiees. Both the ZGWA and the SZC rent resiadgptiemises for their

zendos and fund this partly through renting pathefpremises out to tenants, who are often mendfehe group. In 1983 the SZC purchased land fesshin facility,
Gorrick's Run, located near Wiseman's Ferry, a ¢ hours drive from Sydney. The facilities atrick’s Run now include a new zendo, and a buildingiprising a
kitchen and the old two-level zendo, a teacherts(Which provides teachers with accommodation apthee to conduct dokusan), compost toilets andish® Funding
for teachers is an ongoing concern, as some [aetis perceive a lack of appropriate financial pensation for teaching responsibilities, partidylarthe long term. There has

been discussion about the establishment of amesirefund for Australian Diamond Sangha teachetfseirfuture, although at this stage the groupgoaremall to make this viabté?

Most Western groups have a similar financial seteuthe Diamond Sangha although some groups mémagevive on donations only, and others have deittt financial
problems by establishing businesses. For exanteZén Mountain Centre, or Tassajara (part of #refSancisco Zen Centre), is a monastery and rediéy
community that also functions as a summer resottofarists for part of each year. Another examplthe Greyston Bakery, run by the Zen Centre of Nevk. According
to Zen Master Glassman, working in the bakery is Zaining and is just as important as zazen. Glassmaintains that he is trying to remove his sttslettachment to
the specialness of Zen training and to prove tmttieat any activity in any place can be Zen practhile many students think social action to Inecae appropriate type
of work for Zen students, Glassman sees no coutiadiin running a competitive enterprise that ilves the Zen Centre of New York in the corporatacttire of

capitalist America. Glassman argues that workimgtier provides a sense of community.

Relationships Between Groups

Australian Zen groups in the Diamond Sangha mainedationships with other Diamond Sangha affiiateboth organisational
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and personal levels. The relationship among grimuhe Diamond Sangha is that of a network, naératchy. The Diamond Sangha has a charter of congmand to which all
member groups must agrééwhich allows each group and teacher some fleiitiiiihow they organise both their administratiod apiritual practice. However, Aitken wrote on
the subject of teacher transmission in 1991: 'l lditwope the new teacher would participate in theesp of Diamond Sangha teachers and in the ovBiathond Sangha

community, keeping the essence of our way, whitesiidy experimenting carefully with innovations tiseem appropriat&'®

Formal discussion about organisational issues sdmiween teachers at the annual teachers’ meétirifeachers’ Circle, and via correspondence leettie teachers and boards
of various groups at other times. This proces$eatumbersome. For example, when a group apptiedfifiation with the Diamond Sangha, it is ne@gdor the group to send a
copy of their affiliation application to all affiited groups in the network for their consideratidmwvever, there have been recent discussions ddigheond Sangha email list
regarding the efficiency of the network in mattish as this, and requests from some sanghasléoifization of the role of the Diamond Sanghanwek and re-examination of its

processes.

Most communication about the Diamond Sangha netaeelrs at the higher levels of the spiritual ashabiaistrative authorities, usually teachers anddmadowever, in 1997 a
‘Mahasangha’ meeting was held in Perth that indqivactitioners from all levels of the spirituabiaadministrative hierarchies. A large number otfitianers from a variety of
Australian Zen sanghas were in Perth to attenc®ol transmission ceremony to become a teachtire levents following the ceremony, a Mahasangreting was held, attended
by fifty people representing six different Diamdbahgha affiliates: AZG, the California Diamond Sen¢Santa Rosa), Maitai Zendo, MZG, SZC ZGWA, avairton-Diamond
Sangha Zen groups. The fifty practitioners attemttie meeting included teachers, assistant teaslaeisr students and students. This was therfiesting of representatives from a

number of Diamond Sangha groups (previously owighters had met together), and identified a nunflissues for further discussion by Australian amviEealand groups:
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. organisation of a triennial Mahasangha sesshin;

. establishment of an Australian training programtédy different sanghas in turn;

. establishment of a Mahasangha Internet site and bstia

. co-ordination and better advertising of Austra@sshins;

. formation of a Mahasangha journal issue combinihgioDiamond Sangha journals

. provision of concessions to Diamond Sangha memblees attending sesshins held by other Diamond Sagghups;
. formation of a Mahasangha Council;

. development of a retirement plan for Diamond Sartghehers;

. mentoring of smaller sanghas by larger ones ifrddsand

. organisation of an Australian-produced editiorBtifid Donkeya Diamond Sangha journaff’ .

The Mahasangha email list is one of the suggestinsiag from this conference that has been aaidnel 997 an email list was started for membersustralian and New Zealand
Diamond Sangha groups. Within a few months thiswidened to members of all Diamond Sangha affgiaféae scope of the list gradually widened to abmyone with an interest
in Diamond Sangha to join. The list has over omelhed subscribers from at least six countries (snésherica and Australia). The list has allowed enoetworking between
sanghas at a personal level, and provided befbeniation flow on topics such as who the DiamondgBa teachers are and where the various groufmcated. Major
organisational issues are not discussed on theltfsbugh the existence of major issues is soreststated on the list for further discussion sff-buch as the need for improved

communication between groups and clarificatiorssiies such as the role of the network.
Links between some Australian Diamond Sangha graopéairly strong at a personal level, as some begsitravel to attend sesshins and talks giverdnhers

organised by other groups, or have attended otkzen@nd Sangha groups when in residence in otiesci number of Australian Diamond Sangha memhave also

lived at or visited some of the American Diamona@w groups, and visits by international teachech ss Aitken, Alcalde,
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Hawk and Tarrant, have enhanced relationships leetwestralian and international Diamond Sanghamsotiowever, while personal links are strong, thesyinformal.
There is not much co-ordination in terms of orgatiis, as evidenced by the request at the Mahasamgkting for co-ordination of the sesshin schedofe¢he Australian

groups.

The Diamond Sangha does not maintain formal refatiith the Sanbo Kyodan although informal relagistill exist. For example, the current head ofShaebo Kyodan,
Kubota, attended Aitken’s retirement ceremony invkiiain 1997 Relations between other Asian sangimalstheir Western Buddhist off-shoots vary. Oftegre is a
maintenance of spiritual ties but not administetines. Zen Master Jakushko Kwong notes that winilerican centres in the Soto school are technigedty of the
Japanese Soto organisation, which has its ownnizibeourt to decide ethical and organisational enaftdistance makes it virtually inoperative in Afoa!'®An English
Zen teacher who heads groups in England, CanadAmedica maintains spiritual links with the Japanéiseage in which she trained but argues thatgoein
organisationally independent from them enablesdaraie of bureaucracy and politics (such as hadrggt monks registered in Japatf)Relations with parent groups
vary in Buddhist organisations: in contrast, théisir Forest Sangha (part of the Theravada tragifias close relations with centres with the Thanasteries in the Thai

Forest Tradition from which it originated.

Relations with the Wider Community

Groups in the Diamond Sangha maintain some reltigth Zen groups from other traditions locatedeasonable geographical proximity. There are alsinmal
relations with some Buddhist groups from differgatlitions. For example, the SZC has a 'sister{saimrglationship with the Lotus Buds, a Sydney bhaof an
international organisation led by Thich Nhat Halntteractions between the two groups have includitg together twice annually to perform a Full dfoPrecepts

Ceremony, and inviting Lotus Bud teachers to sgedke SZC. This is no longer possible due to aghan the geographical location of the Lotus Builsrma teacher.
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There is a general lack of inter-religious dialoguAustralia between Buddhist groups of differeatlitions. As Seager notes of the American sinafihere are few pressures on
Buddhists to foster unity. In my travels and mamersations, | have often been struck by the degreshich many communities are more or less oovfmunication with each
other }2° Seager's analysis suggests that this may bengthtreut others disagré#. Collcutt notes the lack of communication betwessugs of different traditions and lineages
as a factor contributing to problems within comntiesisuch as financial or sexual scand&4.inks between groups could be useful for the aumie or management of such

issues.

Relationships between Diamond Sangha groups anddke Australian community are still not very dieypeed. Some groups undertake minor fund-raisingfierities and are
involved with ethically similar organisations swashthe Buddhist Peace Fellowship (BPF). ZGWA mesnirer involved in groups such as Community Aid Adolicand Amnesty
International, and in recent years members haveediprisons, drug rehabilitation centres, and feesp and have helped with relief work for refugeenmunities. One

ZGWA member, Mary Heath, runs a noticeboard orltikernet that provides a question and answer foanaten and addictiot?®

The SZC sends money to Thich Nhat Hanh and Sisteor®y’s project for children in Vietnam, and haugported worthy causes over the years by givingesofitheir
income to different organisations. The SZC alsolimks with the Buddhist Peace Fellowship. Robed Anne Aitken, Nelson Foster and several Zendseameated the
Buddhist Peace Fellowship at the Maui Zendo, gaheoDiamond Sangha, in 1979. Teachers from d@hedhist traditions, Gary Snyder, Joanna Macy, Backfield and others,

soon joined thert? The BPF's statement of purpose is:

1. To make clear public witness to Buddhist practiue iaterdependence as a way of peace and protémtiathbeings;
2. to raise peace, environmental, feminist, and sustite concerns among North American Buddhists;
3. to bring a Buddhist perspective of non-dualitydatemporary social action and environmental movésnen
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4, to encourage the practice of nonviolence baseteorich resources of traditional Buddhist and Wadgpiritual teachings; and

5. to offer avenues for dialogue and exchange amandiverse North American and world SangHas.

The BPF is not affiliated with the Diamond Sandha ties are strong. The BPF branch in Australiaveay strong long links with the SZC. Gilly Co¢82C) explained the nature of

the relationship:

There had been quite a big discussion in 1982 mithé SZC about whether BPF was going to have smm@f more close relationship with the SZC. There

was quite a strong feeling from some people they thidn’t want to have to think about social act@rpolitics or anything. They only came to the SBGlo

zazen, and so they didn’t want anything to do \tjteo they just ended up being quite separate.

Social activism is perceived as important in maignibnd Sangha groups. A 1991 draft California Diach8angha vision statement included as two ofrits:a

Being socially active in the community at largetie forms of social activism and social servic¢htmse in need, and through service to the Earth.

Making a contribution to the development of Buddhis the Western world by encouraging ongoing gja®within our sangha and with other Buddhists

about the forms and relevancy of our practice, a@gitivism and other dimensions of the Buddha Wéy.
The Diamond Sangha has among its points of commmamd, to which new groups wishing to affiliatelwihe Diamond Sangha must adhere, a clause ttest: $tdne Diamond

Sangha is egalitarian, avoids exploitation inaxis, and encourages engagement in constructiieemental and social actiont$” This emphasis on social action is a feature of

many Western Buddhist groups, and extends to peagements, human rights-oriented
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organisations, and groups working with health, etioas, prisons and commerce.

This section has identified a number of issuesaeleto the adaptation of the sociological expoessof Diamond Sangha groups in Australia sinde ftvenation. These include the
importance of community-building through both foiraad informal events, lack of formal relationshwitther groups, importance of social ethics, emptwslay-practice,
equality of the sexes, importance of lineage ifesimg legitimacy of teachers, conflicts betweeiritual authority and democratic ideals, the irpration of
psychotherapy, and the need to adapt a patriancitadastic, Japanese practice to Australian culfthese are all issues being identified in otherdsust traditions in the

West, although different groups take varying apghea in addressing them.

Ideological Expressions

This section examines changes to the ideologigalessions of the Diamond Sangha in Australia amipewes these with the situation in other Austradiad Western
Buddhist groups. Because of the Zen non-reliancecdptures, changes to the ideological expressioAsistralian Diamond Sangha groups are best vietveough
analysis of alterations to the philosophical b&®nges can be seen in the way in which teachiiegsraphasised and explained. However, the issimotrifnal
reinterpretation is a complex one. Australian Diach8angha practitioners interviewed did not dematestonscious awareness of philosophical chajugtss some had also not
been consciously aware of changes to ritual. Mosttjtioners did not agree that the changes idedtliere were doctrinal reinterpretation, theyaadtviewed such changes

as merely a presentation of the teachings in aweaw
In the previous two sections a number of issues igdentified as factors causing changes in the Bigh$angha in Australia; these issues reflect atmtgthe ideological base

because they represent different explanations pheses of the teachings. Modern publications onteggvactise Buddhism, for and by Western practéis, also

provide examples of adaptation. Prebish’s revieth@fntegration of Buddhism to America lists mdjooks on
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American Buddhism, arguing that the change initeeature on American Buddhism reflects how muetrttovement itself has chand@8The issues identified in previous
sections include emphasis on lay-practice, empbasishics, equality of the sexes, applicationesfidcratic principles, secularisation, and the fatiégn of Western psychology

and psychotherapy into Buddhism.

Queen’s recent study of American Buddhism idergtifiree emerging features of American Buddhismahatbe used to classify the issues identifiethimgtudy;
democratisation, pragmatism and engagertfémt contrast to Queen's work, Tanaka’s analysi&roérican Buddhism identifies five general areasaricern: ethnicity,
democratisation, practice, engagement and adapidfierebish also uses these categories, but addsotextualising factors; Buddhist identity and ecuiuity.***
Changes to the ideological expression of Zen mati Australian Diamond Sangha groups are exantieeel using the categories of democratisation tiseand

engagement; ethnicity has not arisen due to thetfatthe group being studied is comprised of eshBuddhists and adaptation will be discussedhénrtext section.

Democratisation

Democratisation refers to changing patterns ofaitthand associated structures, principally duia¢oeasing emphasis on lay-practice, and the pwmation of

egalitarian ideals, particularly in relation to denissues.

Lay-practice

A major issue that has been identified as caudiagges in the practical and sociological expressadithe Diamond Sangha in Australia is the steesky-practice.
Traditionally it is only monastics who are in a jtios to seriously seek enlightenment, and the obllay-practitioners is to support them. Howetew Westerners are

willing to give up family and work in exchange femlightenment, and consequently, this traditiofdiatomy is breaking down. This emphasis on layefica is obvious in the

Diamond Sangha as the demographic reality is thBi@mond Sangha practitioners are lay-people.
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As in other Western countries, there are a numbAustralian Buddhism groups that emphasise laygme. These includes lineages that are no longerastic, such as
the Sanbo Kyodan, Diamond Sangha and Soka Gakieahational (a Japanese Buddhist lay-organisatised on the teachings of Nichiren Daishonin). Henev
monasticism still also exists; there are many oisggions that support large monastic communitieBhieravada, Mahayana and Vajrayana traditions. Bigayd Barber
cite one of the most serious problems for the dgpraknt of Viethamese Buddhism in America as thle tdanonastic training facilities2 For example, Numrich

discusses the importance of cultivating an indigerbheravada Buddhist sangha in Ametita.

The ability and right of lay-practitioners to piiaetequally with monastics is legitimised in a niembf ways. First, scriptural justification is givin the form of examples of lay-
practitioners who have attained enlightenmenterpidist. Second, it is argued that the confinenfeettlightenment to the reach of a monastic eligerisflection of the cultural values

in which Buddhism has traditionally been practisather than of the Buddha's actual teaching.

This emphasis has changed authority structuregiségssed in the previous section, emphasis orsus in decision-making is present to some dégiiamond Sangha groups
in Australia. Consensus has certainly been emghbbigAitken. However, this has sometimes beeitdiffto implement in practice. Tworkov notes thitken himself was 'never
able to shed the vestiges of authority entiféfyAs discussed in Part Two, other Western Buddhistigs differ in their application of this principlBut for some groups
democratisation is not much of a change. NguyenBamtler suggest that Vietnamese temples such asathie Hanh Temple in Centreville, Virginia, whichsha number
of administrative boards due to its non-profit ssathave not experienced much change as Vietnateegies in Vietnam were mostly self-governed anywgwever,
they note that the situation differs for Cambodiamples, that have traditionally been supervisethbygovernmeni® Sogen Hori argues that there is no set form fer th
Buddhist sangha; rather this evolves according¢allculture throughout the world. Its occurrenaetN America has resulted in structures that ofesemble those of

Christianity and Judaism. He notes that Zen masteivers are receding, and administrative
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boards composed of lay-practitioners now have groitant role**®

Feminisation

Equality of the sexes is a major issue in the DiagirBangha in Australia, and more generally in Bisidin the West. This has been a trend in the Dish®angha since the
beginning oKahawai: A Journal of Women and Zeri979. Numerous changes in the Diamond Sangleatrfis: increase in the numbers of female piawtirs to reach
approximately equal numbers of male and femaldiponers; appointment of female teachers; alienatto chants to include women; and the developafentivities that support

women in their practice.

An emphasis on equality for women is not yet apmiairethe majority of Australian Buddhist groupsdam traces the history of Buddhist women in Augtraoting that
the 1990s have brought women to the fore. For el@rfip Kuang Shan’s AUD$30 million Nan Tien TempiéVoollongong is run by Taiwanese nuns; the Fotinda
for the Preservation of the Mahayana Tradition’e@kzig Institute at Eudlo includes a Nun's commur8ubhana Barzaghi became the first female tedntthe

Diamond Sangha lineage in 1996 (and two more Alisstravomen have since been appointed as assis@cttérs); and the Buddhist Society of Western Aliatstarted

the first Theravada nuns’ sangha in Australia wligh establishment of the Dhammasara Monastery98 18

Equality of the sexes is prominent in many othestéfa Buddhist groups. A number of authors haventcpublished books dealing with feminist issfaeing Buddhism. These
include:Sidor'sA Gathering of Spirit: Women Teaching in Americaidhism(1987) which publishes seminars presented at38@-1985 Feminine in Buddhism conferences; in
Dresser'Buddhist Women on the Edge: Contemporary Perspsdtiom the Western Fronti€996) thirty women discuss a variety of gender sexuality issues relevant to
women in Buddhism; and Findly&omen’s Buddhism, Buddhism’s Women: Tradition,sReviRenewaR000) explores how contemporary women practitioaee revamping

modern Buddhism in both the East and the Wést.
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Equality of the sexes can be found in ethnic Bustdjtoups, but is less prevalent. For example, Maheotes more increase in the participation afidence of women in ethnic

Mahayana Buddhist communities in Toronto thanlimietTheravada communitiés’

The inclusion of women in Zen practice has restiftedfeminisation of the practice. Friedman arghasBuddhism and feminism reflect similar valaed perceptions, as both are
experiential and intuitive and emphasise intercoteaness. Friedman also argues that women emptiasiseportance of embodying daily life in practit®The interrelationship of
feminism and the emphasis on the integration ofdbigin into everyday life is a common theme in mahthe books about women and Buddhism. For exanheleshe
Tsomo’sBuddhism Through American Women's Effe&395) contains articles by a number of female Bistdeachers writing on their experience of Buddhin relation

to issues such as abortion, Alcoholics Anonymouathering, relationships, stress and some work tiitos4*

Equality of women is sometimes justified througlemence to scriptures that mention women, as dematet in the example given in Part Two of the fifieation of koans that
featured women. Other examples can be found ibabks listed above. Legitimisation is also giventigh Buddhist philosophy; some practitioners athaeZen must embrace the
feminine and the masculine to be able to transtiesth. A member of one of the Hawaiian Diamond Sargrbups wrote in 1976: ‘Our ultimate goal is tipteach other

in our practice without regard for privilege fother sex. In this way, the sangha itself becomesroomplete an expression of Buddha-natiifeSimilarly, Jan Chozen
Soule, an American Zen teacher, writes: 'l cantoioee enlightened until | have been born as a nsa,veoman, as neither and as both. Men cannot keeafightened

until they know their masculine nature, their feménnature, the nature that is neither and B6th.’
It was noted in previous sections that women haenlresponsible for some changes in the DiamongHaan Australia. Some of these changes reflechéleel to change

seemingly patriarchal structures, such as the daddmale teachers but other changes reflect mdstesexamples of sexism, reflecting a belief that patriarchal nature

of Zen is deeply embedded. Other
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Buddhists and academics share this idea. For exaipinfield argues:

Buddhism has been a practice of the mindpgés of understanding through striving and attainmefigaining enlightenment through conquering orfeséll
of these elements - the mind, logic, striving, plriarchal structures that did not allow for d pdrticipation of women and that discounted thraiféne values
- are now being confronted by the powerful forcdéemfiinine consciousness that is growing in Westettture. This consciousness is already bringingiabo
softening and an opening of the Buddhist spirit prattice that will allow for strength of mind atiie masculine element, but also for the tenderards
earthiness of the feminine. Not only is there arctaovement to abandon the superficial structsegsm and patriarchy, but there is a more profound
movement to develop the Dharma as a practice afioekhip to the body, the community, and the eamhd to stress interdependence and healing réther

conguering or abandonirt

Gross's ground-breakiuddhism After Patriarchy: A Feminist History, Aysis, and Reconstruction of Buddhigr@93) reconstructs Buddhism from a feminist peespe. Gross

argues that Buddhism is not inherently sexist atelabout rebuilding a Buddhism that is free fremdgr discriminatioff'>

The issue of gender extends to inclusion of alteengender orientations. Corless provides a goatysis of issues relating to the “queer” Buddtishmunity; providing some

attempt to analyse the Buddhist scripture’s standie issue, some examples of notable gay Buddaisi some information on gay Buddhist grddps.

Practice

Queen defines practice (which he terms pragmatiEmn emphasis aitual practice or observancarticularly meditation, chanting, devotional atdical activities)

and its benefit to the practitioner, with a conctami de-emphasis of beliefs, attitudes,
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or states of mind*” This can be seen in the Diamond Sangha's emphasigditation, its integration with psychology argychotherapy, and secular and inter-religious

applications.

Emphasis on Lay-Practice

Zazen is central in most Zen lineages, and the DiahSangha is no exception. However, practice isnger confined to sitting meditation. There hesrba change in the
emphasis on when and where Zen practice can od@mond Sangha publications reflect this; Aitkes haitten books on the relationship between Zewtiraand daily
life including The Mind of Clover: Essays in Zen Buddhist Et(i@84) and=ncouraging Words: Zen Buddhist Teachings for Weskudent$1993)14¢ The AZG
Internet site states: 'The Diamond Sangha, espettiabugh the teaching of Aitken and his successplaces a strong emphasis on Zen practice irygagtife and
highlights the important roles that relationshipsyk, families and all the ordinary conditions i lhave to play in the practice (and vice ver§f)Teishos by Australian

Diamond Sangha teachers often include examples theindaily life.

In many Buddhist traditions and lineages in the Mélieved that lay-practitioners can equaltgiatenlightenment, and that the trials of lay-lifevide good opportunities for
practice. There are many examples of the emphadyepractice in Buddhism in the West. Insight Mation West is a centre founded by Jack Kornfial€alifornia,
which aims to meet the needs of Americans who teabglance practice with work, home life and chéldc The centre has traditional meditation retreatsalso
teachings on right livelihood and service, rightsgh and communication, and the development of assipn in all aspects of lifé° Publications by Buddhists from a
variety of traditions also provide particularly gbexamples of the emphasis on lay-practice. Tagtffarku’s Skilful Meang1978) offers a philosophy of business work
for Americans that provides a working synthesigibtan Buddhist thought and practice with Amerigatues:®* and many Buddhist teachers have published boaiks th
explain Buddhist practice for lay-people. Thesduide Jack Kornfield's latest offeringyfter the Ecstasy, the Laundry: How the Heart GréMise on the Spiritual Path

(2000
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The emphasis on lay-practice is not limited to WesBuddhism. As early as 1936 Shacklock examihedapanese attempts to overcome so-called ‘fuBedalhism’,
concluding that while the revival has been exaggerhy journalists, there has been an attemptachrehe common people and to make Zen practicédessl and more
relevant to lifet> Bell notes that in Sri Lanka sections of the middlass have adopted the belief that ‘one could faorsalvation "here and now" even while pursuamg

ordinary family life. According to the new thinkirane need not renounce the world to fully practieeBuddha’s teaching®:*

Integration with Psychology and Psychotherapy

While changes are occurring in perceptions of hod/\ahere Zen practice can take place in the West,understandings are also emerging about its ienBtiddhism
in the West is combining with many new ideas, idalg Western psychology and psychotherapy. Whiteay be argued that initially the relationship bew Buddhism
and psychotherapy was primarily one of comparigmtegitimise Buddhism®® it can now be argued that Buddhism and psychoéwgyaffecting each other's

development®® This is prevalent in the Diamond Sangha, as a mumbDiamond Sangha teachers are also qualifigdhpdogists or psychotherapists.

As discussed in Part Two, psychological and psywrapeutic techniques are being utilised in Zeotjp® and the interrelationship of self-knowledgmerated by Zen

practice and psychology is emphasised. For pisan Murphy, an Assistant Teacher and membéeddZC, commented about the use of the Demeteejfteyae

myth at the 1997 SZC women'’s sesshin: ""Psychopleartic” was not quite the whole story of this ratrevas it? . . . | believe we faced into psyche @to the Dharma
with this story, sometimes at the same moment. thatls what makes the whole event not a funnieligberration in the history of Zen but an integiatl of moment for
Zen coming West®” The MZG Internet site includes the following i description of the benefits of Zen: 'In more psyogical terms, the practice of zazen helps as¢ept that

we are fundamentally OK [sic] and complete justasare in this moment as is everyone and everytimgnd us:>®
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Different people advocate different levels of upsychology in Buddhism; some object to the megféBuddhist practice with psychology and psychodhg. Rieck, a

Zen Master in the Sanbo Kyodan tradition writes:
[Psychology] can give us a psychological explamatibwhat is happening in our practice, but napéritual’ interpretation. I think it's helpful faa spiritual
teacher to have some background in psychologyl thort’t believe he or she needs to be a therapishould be expected to do therapy. PsychologpiZan
... Zen deals with a level of our being whichgi®ylogical constructs cannot reach. . . . Psychotan comment on the psychological aspects of isragt
Zen but only from its own limited level of knowirtg?

Sanbo Kyodan Zen Master, Ama Samy, made the faligwomment on Zen and therapy:
Zen talks about intimacy. In the zazen of beindawybu become intimate with yourself, with your otwart and mind, emotions and imagination, padidy!
with your inner heart-mind. You are in touch withuy own feelings and realise your authentic héatthis sense, it is therapeutic and healing. Hauev

therapy is not the main goal of zazen, only a pdpct*®®

There are many examples of publications dealing thi¢ interrelationship of Buddhism and psychologthe West, Rubin's such Bsychotherapy and Buddhism:

Toward an Integratior{1996) and EpsteinEhoughts Without a Thinker: Psychotherapy from ddBuist Perspectivél 995)*6*

Secularisation

In the West, Buddhism is sometimes seen as a piitysor psychology that is rational and compatibih modern science, rather than as a religion.gxample, Hei

Myong writes:
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In its flexibility and appeal to personal experienBuddhism was also much more able to adapt itspresentation to the conclusion of scientific azsk
without have to sacrifice the basic focus of itsatbgy: it could easily jettison or at least deeagibe its more mythological and popular elemenishwvere

the products of ancient superstition and imagimatigthout compromising its fundamental stress @mial developmertf?

Batchelor argues that secularisation is particylprevalent in some sects of Zen, as Zen tendsorngte meditation as its central practice, remawétoim other religious

accoutrementt>® For example, Yamada, former head of the Sanbo &yauigued that people of differing religious backgrds could have the same experience through

zazen:

The theories and philosophies of all the sectdatehe clothing covering the core. . . . And theeg this experience, is not adorned with any thoog
philosophy. It is merely a fact, an experienced, fexcthe same way that the taste of tea is a facup of tea has no thought, no idea, no philogofihastes

the same to Buddhists as it does to ChristiansteTiseno difference at alf*

According to Aitken, another Sanbo Kyodan teacimer Benedictine, Father Willigis Jager, ‘insists @en itself is beyond any religiotf® Aitken notes that differences of

opinion on the issue of inter-religious dialogue baused controversy in the Sanbo Kyodan:

The range of opinion seems to reflect the emplsasise teachers will place upon kensho as an exgertbat leads one back to deeper
Christianity, and the importance others will plagmon lifetime Zen practice--preparing the way fen&ho, and clarifying and integrating it
thereafter. Teachers at this latter end of thetspracwill affirm the unique nature of kensho in telds of organized religion, and the place

of Zen as a Buddhist tradition. Thus in a relaghvahall network, in a fairly recent tradition, tees complex diversity?®
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The Sanbo Kyodan's explanation of Zen as an expegi¢hat can be shared by people of all religimekgrounds reflects both the de-emphasis on Bueidassa religion
and the interest in increasing inter-religious atigle, particularly with Christians. However, thigtline is also a result of the way in which Zevelgped in Japan. As Sharf

notes, the Sanbo Kyodan's concept of zazen afisige beyond culture was present in Japanese @iathBm as early as the 1870s, after modern Japgmisure to the West: :

In the case of Zen, such reforms were legitimisgd bhetoric that sharply distinguished betweerigbel’ or ‘essence’ of Buddhism - the experiefiéensho
or satori - and various 'skilful means' leading e to the goal. Following a logic borrowed in fpiaom the West, this ‘essence’ was presented as a
transcultural and transhistorical 'religious exgerce' logically distinct from the ‘institutionahppings’ and "cultural accretions' that veil tiestesce. This logic
allowed groups such as the Sanbokyodan [sic] eztréie ‘trappings’ of Buddhist devotionalism ar@hastic ordination in order to focus on transfoiueat

personal experience aloig.

According to Batchelor this concept's origins arereearlier; in both the Sung Dynasty in Chinaftfien thirteenth century) and the Kamakura penodapan (1185--
1333), there was a tendency to isolate Zen as @mmawnous experience. In these periods Zen was iiecplo the single practice of zazen and detadhem Buddhist
philosophy and doctrin€® Bernard Faure notes that after the Meiji restora(lL868--1912) Buddhism was represented as rationademythologisetf® Batchelor writes:
'The consequence of detaching Zen from its Budditix is to highlight a technique of meditatidvat can be appropriated and interpreted by differaditions and
used to their own endS?® In commenting on the existence of a Buddhist esseBatchelor adds: ‘Accordingly, Buddhism canr®said to be any of the following: a
system of ethics, philosophy or psychology; a retiga faith or a mystical experience; a devotigaktice, a discipline of meditation or a psycko#épy. Yet it can

involve all these things™
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It is difficult to ascertain whether secularisatisroccurring in the Diamond Sangha in Australia.t®e one hand, many practitioners do not clask#ynselves as
Buddhists; on the other hand, practices and ritar@placed within Zen Buddhist frameworks andohisal links to the Zen tradition are emphasiseaht® Kyodan Zen

Master Ama Samy supports the placing of Zen withese frameworks:

There has been a tendency to isolate and deta@nZism Zen Buddhism - its tradition, doctrine,sa history, symbols, faith-and focus on some citgss
awareness of the so-called unity- or, non dual-cionsness, calling this ‘pure Zen’, and relegatelak as so much useless baggage. It is a contfisttetion
and travesty of Zen. Zen is not some isolated éapee or some particular state of consciousnessama-historical or uprooted mysticism. . . . Zazeto Zen
what the Eucharist is to the Christian Churchs Bacrament and symbol, of expression, authemticatid articulation. Of course, it is by practisthgt one
learns the way, but I would like to give a framedmderstanding and guidance. For, not only do eezirguidance and frameworks for Zazen; Zazen igeif

its meaning and validity only in the context of thiole of Buddhism and Zen traditidf.

Some Buddhist groups in the West tread a finebieteveen being Buddhist and being secularised. fample, Toni Packer ceased using rituals and sythai she felt were

strongly associated with Buddhism. For exampletjtianers in Kapleau’s tradition who have forma#iken the Buddhist precepts are presented wéthuesn, a rectangular piece of
cloth which is worn on a cord around the neck. Brafeit that the rakusu was a symbol that createerarchy and divisions that between BuddhistsramdBuddhists could result in
ego and pride, and consequently stopped wearisgBlee similarly questioned the use of rituals sioggasshoing, prostrating and lighting incens cancluded that her practice of

these acts, as a roshi, influenced other peogle them. Finally, she removed Zen from the nanteotentré’®

In some cases Buddhist techniques and beliefscéinely applied in secular contexts. For examplengdal writes:
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Vipassanaderived mindfulness practices are taught in hasgitlinics, prisons and schools without any birntheir Buddhist source. Here
the practice is primarily offered as an effectivethod of stress reduction, pain management, afdiséérstanding. The biggest influence

vipassangractice will have on American society may evelijuze in such non-Buddhist applicatioté.

The revisioning of Buddhism as more philosophy ttedigion has also assisted its integration witteoteligions such as Christianity. As already rieeved, many Sanbo Kyodan
teachers and students maintain Christian links;évey this is much rarer in the Diamond Sanghantptes of inter-religious dialogue with Christiansthe Diamond
Sangha include Aitken’s bookhe Ground We Share: Everyday Practice, Buddhidt@ristian co-authored with Benedictine monk, David SteiRdist, and another

Diamond Sangha Zen Master, Nelson Fokfer.

There are different explanations of how Christiaaitd Zen can be combined. One Sanbo Kyodan teachefesuit priest, Father Hugo Enomiya-Lasalles &en as a tool to
be used by Christians. He describes enlightennetiteahighest goal achievable by humanity, butesgbat a higher experience remains dependent dis @ace and
thus beyond the reach of either Buddhism or Z&Bharf argues that the Sanbo Kyodan approach tisti@hity is inclusivist (not ecumenical or synatgtas Christianity is
ultimately explained in terms of Zéf In contrast, Father Patrick Hawk, a priest inReelemptorist Order and Zen Master in the Sanbo &ypdrgues that while Zen

practices may help Christians, the teachings insG&n contemplation are Christian, and Zen shbeldaught from a Zen point of vieWl?
There is also some integration of other religioaditions with Zen practice. Clasquin asks wheth#&sbuntu Dharma' is possible by examining sintilsibetween Buddhism

and African thought”® Numrich and Cush both note the incorporation af/Mge concepts in American Buddhist groups, paetityiconvert groups, and that many American

converts demonstrate a conscious eclecticismigiaes practicé®
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Identity Construction and Maintenance

Other ritual activities, particularly ceremoniege also gaining importance in the Diamond Sanghaaka's definition of pragmatism is more limitedoeen'’s, referring
to the centrality of the practice of meditationrtimailarly in convert groups. Tanaka writes: 'Pieein the form of meditation or chanting is, untdtedly, the primary
attraction for a large number of American converie finds these disciplines accessible, therapearid empowerind® However, the Diamond Sangha's growing
emphasis on transition ceremonies demonstrateshih@mphasis on meditation that often charactedeavert Buddhist groups is lessening. Practitesiisg broadened

to other elements of life; this is expanded indhtegory of engagement..

Engagement

Engagement refers to the broadening of spirituadtire to include both family and community; ane siocial and environment concerns of the broadeidwaustralian
Diamond Sangha groups consciously try to both apply practice to their everyday life, but also ltova their families and friends entry into the Zeommunity. As
discussed, a number of ceremonies and social egantairage the inclusion of family members; howeénteraction with the wider community mostly talgace in the

context of ethical work.

Social Ethics

The argument that Buddhism should apply to all etspef life often leads to an emphasis on sockitst 'Socially engaged Buddhism' promotes theiegn of the
Dharma to a wide variety of social problems. A egyiof tools are used to alleviate social ills,giag from Buddhist-inspired psychotherapy to poditimeans. While this

emphasis is often noted as a key feature of Aitkéivgraphy it is also fairly strong in Diamond Sangha groirpAustralia, as noted in Part Two. Members of $C

and ZGWA are involved in organisations such asBthédhist Peace Fellowship, and both groups arehidan community work.
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Social engagement is evident in some AustraliandBisd groups, but as Bucknell writes: 'Engaged Biigtd in Australia is barely ten years old. It isrespondingly
inconspicuous and little noticed, but is nonettelsserving of attention and recognitithi.According to Bucknell, most socially engaged dtiéis exist in ethnic
Buddhist communities and are focused on assistiegssociated ethnic community. However, theralaea number of organisations that focus on piavief
community services for the wider community, padtcly through the provision of hospice care sersiaad promotion of development projects in overseasitries.
Examples include the Karuna Hospice Service, atdibBuddhist-based, palliative care and suppovicerAustralian branches of the Buddhist Compas&elief
Foundation (or Tzu Chi); an Australian branch & Buddhist Peace Fellowship; and the Tara Pragecindependent, nonprofit, nonsectarian MahayardiBist

organisation whose projects include training Tibetans in India as health care workers, and workiitly Australian companies to promote responsibisitiess ethics.

There are many other examples of Engaged BuddingheiWest; Queen's edited volume on the topicided chapters on peace movements such as ThiclHshhts
Order of Interbeing, the Buddhist Peace Fellowshipl Glassman's Zen Peacemaker Order; human dgbtged organisations including the Soka Gakkerimational
and the Free Tibet Movement; groups supportingthfit gender and sexual orientations such as théGadhist Fellowship; and organisations workingéalth,
educations, prisons and commerce. This last cafégoludes the Naropa Institute and the Anguliniateeage!®* An emphasis on social ethics is not limited to @hidm
in the Western world; there are also Asian exam@egen and King's 1994 wotkngaged Buddhism: Buddhist Liberation Movemen#sii, includes chapters on Dr
Ambedkar's work with the Untouchables in India; Thailoka Bauddha Mahasangha Sahayaka Gana Budibkisttion movement in India; A. T. Ariyaratne atf

Sarvodaya Shramadana Movement in Sri Lanka; Budzasi Dhammic socialism in Thailand; and Sulakrékea's societal vision for Thailaf.

Many publications explain how to put engaged Busiathinto action in everyday life; for example, Gass and Field’s
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Instructions to the Cookl996) is a Zen practice manual that describes ZemwCentre of New York projects such as GreystakeBy and apartments for the homeless
provide opportunities for Zen practice; and GlasssBearing Witness: A Zen Master's Lessons in MakieacB(1999), illustrates how to put peacemaking into

practice'®®

Bell notes that the British Forest Sangha justifgial ethics by arguing that these fit the Buddhlsitosophy of inter-connectedness, impermanenuétize concept that
personal positive action has an efféétOther groups use scriptural justifications; Sehi#xamines scriptural justifications such as esfee to a sutra in the PBligha-

Nikayato the creation of social conditions favourabléhte cultivation of Buddhist valué&®

Characteristics of Western Buddhism

A number of changes have been identified in thelddgical expressions of the Diamond Sangha in Alisstwithin the areas of democratisation, pragmmtengagement and
adaptation. This analysis of the changes to ideabgxpressions is supported by analysis of Diah®sngha teachers by other scholars in the fieldliRson describes Aitken as
radical in his emphasis on ethics, equality ofglres, and the promotion of decision-making by ensiss:® Tworkov notes Aitken’s emphasis on political staehd
consensus? and Barzaghi's emphasis on the need for Zen tbvitamodern psychology, egalitarianism, women'svement and lay-practice has been used in publicity
about hef** Ford says Tarrant's teaching style 'reflects #yetladition of the Diamond Sangha. This emphasikidles the use of English in ritual, full equatifyjwomen,
and constant re-evaluation of authority patteffsSimilarly, Ciolek writes of the Diamond Sanghagneral: ‘It puts emphasis on the use of Englisitual, full equality

of women, and constant re-evaluation of authorititgrns*®

As noted above, scholars such as Queen, Prebisharaka have identified each of these issues aaathaistics of Buddhism in the West. They havenbested in other

Zen groups too; in 1988 Kenneth Kraft identified turrent issues in North American Zen to be thecebf indigenous teachers, restructuring
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of communities for lay-people, clarification of Zerasters’ authority, more open communication witfeo religions, diversity of schools, lay-movemehg effects of
women participants and inclusion of families, exation of more egalitarian relationships, and sqmétical involvement:®* This demonstrates that Diamond Sangha
groups in Australia are developing in similar w&yshose of other Western Buddhist groups. Howes,is not to say that the emergence of thesemmm

characteristics represents the completion of tiwdugion of a Western Buddhism. As Seager concludes:

In the larger frame of things, it is probably best to confuse the maturing of a first generatibnanvert Buddhists with the maturing of an
American Buddhism. . . . The rapid turning of thieewl ofdharmain the last three decades churned up great clotiew World dust, much
of which still remains suspended in air. It is tavly to make a call on what American BuddhisnAisd historical precedents in Asia

suggests that there is a great deal more yet te£8m
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Part Three: Models of Change

While the preceding section examined how chang8sistralian Diamond Sangha groups compare to thastber Western Buddhism groups, this sectioryaealthese changes as
a means to understanding the process of adapiiadiois occurring. Both Tanaka and Prebish ideatifgptation as another emerging characteristierwrisan Buddhismihe
question of how to adapt Buddhism to American celts a difficult one that has provoked much disinrsand debate. Key factors affecting the adaptatiocess in the Diamond

Sangha are identified through analysis of the argdgscussed in Part Two; these are then compattretheoretical models of this change process.

Issues in Adaptation

The preceding sections identified a range of isshagshave arisen in the development of Australimond Sangha groups including: the need for émgefficacy or
practices, the importance of tradition; the roldindage; the need to adapt to the Western condéfering emphases on traditional and modern fotines need to legitimise
change; the role of lineage in providing legitimathe need for an increased sense of communitydas to change; and relations with the exteimalrounity. These issues
provide answers to key questions about adaptatiwuld changes be made (and if so, what) and winone&ke changes? This section discusses how edicbsef issues
affects the process of change, identifies theseési other Buddhist traditions in the West, axahgines models that focus specifically on theseetspof adaptation.

Work needs to be done in this area, as Baumarsiriites:
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Modes of culture contact and the encounter of il have become a topic of increasing interestivgocial science. Little attention,

however, has been paid to the variables that infle¢he forms of contact and the degree of adajpyatii a transplanted religioh.

Why Change?

Two main types of reasons for change were idedtifithe development of Australian Diamond Sangieags: need for indigenisation, and maintenandeagiition.

Indigenisation

The first major issue affecting adaptation in Aakan Diamond Sangha groups is the perceived regdligenise. As seen in previous sections, soraenbind Sangha
practitioners argue that Zen must recognise its cigitural environment and adapt appropriately. ditkvrites: ‘'Time passes, conditions change, amlestern Buddhists
we are faced with the need to evoke in anothendage, to add whole segments, and to drop oth@te' “Agreements Concerning the Structure and Famcif the
Diamond Sangha” also acknowledges this: "Our ritoihs and procedures are a basis for continuityc@mmon ground among the sanghas in the netwwoigknbt
intended or expected that they be performed unifgrand we acknowledge that they will evolve infesmcal sangha as appropriate to its cultural mifi@arzaghi

similarly views adaptation to Western culture farahly:

1 also think the classical Japanese cultural omedhat are still in the Zen tradition will slondyop away. For example, we use the clappers wieewalk
around in a kinhin, right? Here, instead of usimg Japanese clappers, we use aboriginal clicksstigich are very similar. . . . Including theseatly
aboriginal click sticks is coming out of the grousfcour culture here. So the form is there, biagi this variation. Down at Gorrick’s Run we hayrebirds,

which mimic sounds. When they start mimicking Kenzeorand the dokusan bell, it's as if Zen were beirgdrated into this
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soil. When the lyrebird, which is symbolic of Awta, starts taking on those forms and mixing ttiemvith all the other sounds, that's a beautifuage for

me®

Examples can be found of other Western Buddhistazravhose members believe that adaptation of Bswiditi Western culture is required. Jampa Tsed@&grman Tibetan
Buddhist writes: 'Westerners cannot and do not wahecome Asians. But many of them want to becBughists® Similarly, Thich Nhat Hanh argues: 'If Zen one day

becomes a reality in the West, it will acquire astéen form, considerably different from Orientahze

Accessibility

It is understood that this type of adaptation eobarthe accessibility, and thus the efficacy, efBaddhist teachings. Accessibility is the first\wb main reasons for

indigenisation of Diamond Sangha Zen practice istfalia that were identified in this study. A fee&ZC member explained the issue:

1 think you get a lot of alienation if you just hgpose Japanese Zen onto the West. Some peopteallyl like it and take it, but you alienate a wehiwt of

other people, who will be in it but they won't getally fulfilled. We're not Japanese; we don't Bathat culture. We're totally different.

Maggie Gluek (SZC) concurred: 'It's like makingribre homely by incorporating elements of the palticlandscape or the particular culture that Zas landed in. So it

becomes more inviting to people who don’t know adhbuSimilarly, a female ZGWA practitioner said:
| think we have, certainly in our group, some wesi of creating too much ritual, | saw recentlifra &n John Daidai Loori and his sangha, calxgoki, and

everything is absolutely spot on, the whole filnpefect. They have a whole ritual for folding eaeipkin in the right order and | think they folcetstuff up on

cue on “Heart Sutra.” It's very refined, and theolehof that ritual there is very developed.
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I think there is some wariness in our sangha, wetaant to get that far along. Let's not havedttbat it's so difficult and dangerous that peagde’t come in

and feel somewhat at home here. So it's from tlagthather than making it too rigid.

This attitude that accessibility is important isifial in other Diamond Sangha groups internationiyrphy writes about a meeting of the Californim®ond Sangha that

discussed this issue:

We also discussed about how accessible our comynartid those who might be interested in meditatide discussed whether the forms and format of our
Monday night sittings are too alien. John [Tarrastfoncerned that for many people the barriersaardnigh or there is not enough assistance in sunting

them®
Accessibility is associated with the issue of picadity. Some Australian Diamond Sangha practitisrergued that Zen practice must be practical; shemld change when
it is obvious that existing practices are impragdtio the new cultural environment. For exampleyae ZGWA member explained how some changes hauemel to
sesshin for this reason:

There’'d be suggestions made that at the last seshais suggested that having oryoki for the thmeals was too much, and so people would talk athoiay

an experiment in the next sesshin. And | think taahe more, maybe from the tenzo [cook], or fromphople who were involved in doing the servingjust

to make it simpler, a bit simpler. And it works Wwel

Mary Jaksch (Maitai Zendo) discusses how Zen stshbuld be practical in the sense of supportimgamneeds:

| started my Zen training in a lineage which hag\strong emphasis on ritual and | am a seniorkblelt in Seido Karate, where ritual is a strong poment of

the training. Over time though, my stance on ritued softened. | view
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ritual as secondary to human needs. For exampenione is sick during sesshin, | send them td bed

Practicality has been a reason for change in gfweps too. Numrich notes that in the Theravaddittom in America adaptation occurs when Vinayaakit rules are

impractical'® Numrich also identifies practicality to be onetiafee hermeneutical principles responsible for Yinadaptation in American Theravada temptes.

Other Western Buddhist groups also argue the meext¢essibility. Humphreys argues that the Westishdevelop its own type of Buddhism, as othemtdes have: ‘The
Dharma as such is immortal, but its forms must ehenge to serve the ever-changing human Aéahtbu maintains that a teaching should be predenténdividuals
within the context of their own culture, as thisiats in understanding. However, no culture isdséttan another, so it is useless to transportiegisules and customs to

another culture where they make no séfsimilarly, Kornfield states:

Many of us who have helped bring Vipassana pratticemerica have initially simplified the practice®’ve learned and attempted to bring the clearssst
straightforward version of Buddhist practice to ¥est. We left much of the ritual, Eastern cultumed ceremony behind in Asia. This is not becauseon’t
value it . . . but we felt it was unnecessaryetraed to us that for our time and culture the siitpland straightforwardness of mindfulness praettself

would speak best to the heart of North Americéns.

It is generally agreed that Buddhism can be altésesiit new cultural environments, just as hasioet! during its transition to countries such gsafa Sri Lanka and
Tibet. This is based on a belief that Buddhisnoisiprised of essential or core teachings that goeessed differently in different cultures; as l@sgthe core teachings
remain it is perfectly acceptable, even expecteat, fome of the cultural expressions of Buddhisthalter to suit different sociocultural contexior example, Baumann

has written on the development of a European fdiBuddhism:
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'As will become apparent, a "European Path to Miaavould consist of new organisational institu@md a reinterpretation of ‘culturally bound’ gposed to
‘essential’ elements of Buddhist teachings and fotfiThich Nhat Hanh says: 'The forms of Buddhism nohsinge so that the essence of Buddhism remainsnged.

This essence consists of living principles thancamear any specific formulatiol.Similarly, Subhuti writes:

Buddhism must express itself through the culturdhémidst of which it finds itself - neither conmpmising with it or ignoring it. At the same
time it must remain Buddhism, faithful to the spaf their tradition. . . . What is essential todsihism is beyond specific times and

circumstanced’

However, Buddhists cannot agree on what elementsidtbe removed, and what cannot be changed. Kduanfirites of his own teaching experiences: 'tias always an
easy process, and it has been a struggle for nfamg/-oBuddhist teachers and students alike - tboad what is valuable and ought to be preservenh fvhat is merely a
“container," a structure that could be more suitabshaped or cast off.Some Buddhist lineages are considered by some todre easily shorn of their cultural

accretions. For example, Fronsdal writes of vipaasa America:

With is primary focus on a particular meditatioragtice, it has been relatively unencumbered bysthees of cultural preservation and
accommodation that confront those Asian Buddhistitions, transplanted to America in a more infaon. It has been much easier, aimost
inevitable, forvipassanaeachers and students to organise themselvesdingdo Western values, worldviews, and institugibpreferences.
Thevipassanamovement has tended to incorporate such valuderascracy, equality, feminism, and individualismatmuch greater degree

and faster than most other Buddhist groups in thited States?

Attitudes to both cultural accretions and accebsikire affected by practitioners’ attitudes te donor culture. For example, the fact that moatiind Sangha

practitioners argue for indigenisation
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reflects a feeling shared by many Diamond Sanghetitioners that the original Japanese contexiésating. Even more extreme attitudes exist. Aeiziamond Sangha

practitioner from an overseas group commented emisie of Japanese practices:

| was a bit embarrassed by it [Zen Buddhism]; @sed cargo cultish. . . . | had this feeling althase Zen people, and then | had a more subtl¢haném a
little bit embarrassed to talk about because isgo® this horrible miasma of race. | had to confrmy own feelings of racial superiority. But I'comfortable
enough with it to recognise that this is a realabcconditioned thing for me, I'm not unique. TtHar us to imitate the rituals and behaviours aba-white

race is a little bit - it's supposed to be the otlay round.

In contrast, a few Diamond Sangha practitionerdithe aesthetic element of the Japanese rituhisan this as a quality that would attract sometjtianers. As
examples of the effect of attitudes to the dondtuce in other Western Buddhist groups, Sanghaiitksiin English monk who founded and heads thenéfsi®f the
Western Buddhist Order, has criticised the Engliahgha Trugf (a group who wanted to establish a Sangha in Edgdad chose to import the monastic tradition from
Thailand) for clinging to ‘tropical custont$.m Buddhism For Today: A Portrait of a New Buddhistwément Dharmachari Subhuti, one of the foremost dissiple
Sangharakshita, denigrates the existing attemgisrng Buddhism to the West. He argues that mangteéve Buddhist groups have failed to find the essef Buddhism

and to convert this into a Western expressfon.

Baumann argues that the attitude of the host @uttuthe donor culture is vital; if the host cuétwiews itself as superior to the donor culturenthdaptation is hard, but if
the two cultures are viewed as equal then adaptitieasief> Baumann provides a case study of Buddhism in Geymaguing that Germans viewed themselves as
superior to the Asian cultures from which Buddhisas imported. In contrast, Sierksma, in his stufdgogulturation in the context of the cultural effeof the integration

of Buddhism into Tibet, notes that one of the Témst motives for adopting Buddhism was to raisér theltural status, as the Buddhist culture
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was seen as superior. He argues that if membéhe dfost culture feel inferior to those of the docwiture, they will consciously or unconsciousty to incorporate

elements of the superior culture so as to mairsteifrespect and identify.

Identity Construction and Maintenance

The need to provide identity construction and neaiance, at individual and community levels is obslyg another reason for indigenisation identifiecAustralian
Diamond Sangha groups. For example, when asked #i®mnew ceremonies that the SZC and the ZGWA wsiregg (such as baby-naming and coming-of-age
ceremonies), a number of practitioners respondetkitiese arose because practitioners wanted tepim@de transition rituals into their Zen practilly Coote said of

the SZC'’s new ceremonies:

One of the things we looked at was how does thgtearespond to the life transitions, people’stifasitions? Let's look at other religious groups &iow
they have ceremonies in place. Can we have ceremamplace for these transitions? Can we honasetkransitions? We haven't done a menopause
ceremony. | don’'t see why we wouldn't, that's amottransition. We haven't yet done the ceremonyttierunborn child as | mentioned in my talk, but I

really keen to do that - another transition . ut Breally is - what is the feeling, what is haping in the sangha, what is happening for peaptbdir lives?

While the development of ceremonies reflects tharedor individuals to situate all elements ofitHiée within a Zen framework, it also demonstrstée need for
construction of a community within which individgatientify themselves. To enable this communitylebng, the wider community is considered when mgkihanges,
particularly in the creation of rituals. For examplvhen creating the coming-of-age ritual, thedsiih involved are asked what they would like togeapduring the ritual.

Similarly, the structure of baby-naming ceremon#®s into consideration the fact that non-Zentjgfagers may be attending, such as
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relatives. It is perceived that the ceremony mestieaningful for everyone attending, not just fenractitioners. These new ceremonies reflectificaers’

identification of all elements of life within theffen practice, and the sense of community thateiisZen groups.

Other Buddhist groups have developed similar ceréascto respond to sangha needs of this type. Kaplescusses the development of ceremonies aehiséntre,
including: funerals, weddings, ordinations, the @hals birthday, death day, and day of enlightenniéaiv Year's, Bodhidharma's death day, a confesgipentance ceremony, a
ceremony dedicated to assisting starving peopeigiout the world, and ThanksgivifigPreston notes the role of ritual in community tinigy and examines how ritual alters
reality-building processes in Zen Buddhism in thestVHe demonstrates how sesshin contributes tattéseuation of old habits and practices of readgstruction and

the development of alternative reality-constructivactices at a group levé.

Maintenance of Tradition

While accessibility and identity are important issun adaptation, these are balanced with a pedeieed to ensure that Zen practice still providesorrect conditions
for an experience of enlightenment. DiscussionsiaBaddhism’s adaptation to America often questidwether the quest to Americanise Buddhism, pasityto the
extent of claiming the creation of a recognisabigekican form of Buddhism, has gone too far. Thisoern also exists in the Diamond Sangha. Oneeofitéjor ways to
ensure efficacy is maintained, and thus the seotajdr issue affecting Australian Diamond Sanghaigsois the maintenance of traditional Zen practice.

Under this argument, accessibility can be takerfaoadSome practitioners were wary of too much geai male member of the ZGWA said:

| remember a talk about ritual in Sydney, and sadgtwas saying, 'l can’t do sesshin, it's too haridy don’t we do this, and why can’t we do thaertis

just not enough room in this
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practice to do all these sort of things.' And peapére saying, ‘perhaps we could consider thisdrgps we could consider this.' And this one gsy aid,

‘perhaps this isn't your practice.'

Similarly, Aitken responded to an interview questabout elitism in Zen practice by saying: ‘It'alfg all right to be elite; it's all right to berainority. Our task is to take
our practice as available to everyone who’s intexkas we can, but not to water it down so thatat/ailable to the guy who has the book in one faamtla drink in the

other and his feet on the andirons getting wafm.'

An important reason given for not making change#\bstralian Diamond Sangha practitioners was tRistiag practices were known to be effective. Aitkerites on this

issue:

The formal behaviour in the Zen temple is trairfiogsatori. It is the acting out of samadhi, thepiest state of mind; and this acting out is a méamsducing
samadhi. . . . Some customs of the Zen templerateaply anachronistic and may not survive the ftimsof Zen to the West. But the Western Zen stiide

must accept them all until his judgement and disiration are developed, otherwise the baby coultb$tewith the bathwatér®

Other Western Buddhist groups demonstrate thisid#i For example, as noted in Part Two, some We8teddhist groups have not translated chants eésis that the
chants may only be effective if the original langeias used. Sogen Hori also identifies this issu#apan. He demonstrates the dangers in abandadtition for reasons
of practicality, particularly if the true meaningtbe ritual is not understood. He gives the exangdloriyoki, explaining that the lengthy ritualdart of the practice as it

teaches practitioners to eat in a Zen frame of ponigioki is another form of zazen. However, sorapahese Zen centres in America have altered trad fiir washing the
bowls, to the extent of using an automatic dishwasBogen Hori writes: 'Without awareness of thiatpaf meal ritual practices, ritual quickly degeates into pro forma

regimentation. When this happens, the enforcingtridt discipline is in danger of becoming an il émitself rather
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than a means to encourage the nondiscriminatiweadhiof the participant$? He also gives examples about how other Zen pes;tauch as work-practice, are no longer

practised in traditional terms; consequently, thesetices do not set the conditions for enlightentin the same way.

How Can Changes Be Made?

Both changes and lack thereof need to be legitiniis@ manner that demonstrates that the effictiyeotradition is being maintained. While argunsefutr indigenisation
or maintenance of tradition provide subtle argumémthis regard, more formal justification alstenftakes place. Legitimisation of both changesraathtenance of
existing traditions are achieved in two main way#istralian Diamond Sangha groups: through reeotarsradition and through recourse to lineage séhe/o concepts
can be further defined; in his work on Buddhisntimgland, Mellor provides a two-fold classificatisystem for methods for the interpretation of tiadito give

legitimisation: through continuity and through metto origins®*

As discussed above, recourse to tradition is confyneed as justification for lack of change. Howeahanges can also be justified as a return ditiva, particularly as
a reformist action. For example, Chandler writ¥ghen asked about the advantages of coming to Amreti spread the Dharma, several nuns at Hsi bepltecited the
very lack of a Buddhist legacy in this country aseaninal opportunity to pass on the teaching ipriistine form, shorn of the myriad customs thatehappended

themselves to it over the centuries in Chitfa.’

Both maintenance of tradition and changes to imditan be legitimised through recourse to an utdn@and authentic lineage. Diamond Sangha teaghérsheir
authority using this method, because of their ampeént by authorised teachers in an establisheddje. Teachers make most of the changes to DiaBemmgha practices
(although in the SZC these also came from Dharnaalées). When asked why teachers should have theréytto alter Zen practice, most practitionersvaered that it

was because the teachers had the appropriate experias demonstrated by their appointment topthgition. As Aitken
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explained: 'The teacher is in touch with her teadhénis teacher, who is in touch with his teaciied so on back. You see, there is a lineage.'

Legitimisation through lineage is also importanbther Western groups. Vasi notes that one of tlaeacteristics of Zen in Australia is that groups zased on authentic
teacher lineage¥.Baumann argues that lineage is important on teislaat Asian teachers have apparently acquirtitas trustworthy, authentic guides, and
consequently the arrival of indigenous Asian teasheas a factor making for increased interest idddism in Europé? Finney notes that new American Zen centres draw
legitimacy from their connection with establisheatent centres in JapahHowever, as Buddhism now has a longer history &stétn countries, it can be argued that
groups such as Australian Diamond Sangha centiadegitimacy from parent centres in America (rattien the original Japanese parent centre in Kanajkand from

established Western teachers such as Aitken.

Tarthang Tulku is an example of a Western Buddbither who uses lineage to legitimise indigerisativhen Tarthang Tulku began teaching Tibetan Bisua in
America he had two goals: to preserve his TibetaddBism heritage and to adapt Buddhism to AmeHeebelieves that if Buddhism is to succeed in thestthen a
proper transmission through an unbroken lineagéa therefore connections with Tibetan origime anportan€® Similarly, the English Sangha Trust claims coritiyu

through association with the long-established Tiadition, another example of traditional authafity

However, the authority of teachers can vary. Wbilemond Sangha practitioners hold teachers’ authorihigh esteem, examples have been given whiziednd
Sangha individuals or groups chose to make cha@geter examines the different ways in which autiséy is legitimised, noting that the method uséffers between
individuals, groups or larger institutionalised amgsations® Waterhouse identifies different categories of arith sources: authority of texts, lineage, teashand
personal experience. She notes that individuagsanps reach compromise positions about which aitigthey accept as primatyMost hold personal experience and

traditional authority in creative tension, as hasibseen in the Diamond SangfhsVaterhouse
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examines the notion of authority in religion aloidgsa discussion of the nature of authority inrtiedern or post-modern Western world. She arguédrtha a post-
modern perspective ‘all external authorities haaenbundermined' and any authority 'is authoritatindy in so far as the individual chooses thahddd be so at any given
time.* This feature of contemporary social life in the$Mies behind an important tension identified bgtévhouse within the practice of Buddhism in Brifaiamely a

tension 'between faith in the teacher and the iddal capacity to come independently to knowledge.'

Prebish notes that lineage creates a remindeedéffitacy of the tradition, but more importantiyaintains a link to Buddhist orthodoxy through gemerations. In this
way, Buddhism can change while still maintainingitte with an increasingly authoritative historiqaidition Other scholars have also noted that change aditigraare
not mutually exclusive, that while changes keegadition alive, tradition is needed to give legitiay to the changes. Kornfield notes that in albrehs there is always the
basic tension between tradition and adaptationtbodoxy and modernisation. He notes that sincel#eh of the Buddha, some teachers have sougheserve the

original teachings without change, while othersehseen a need to adapt:

The ability to adapt Buddhism without losing itsesce is dependent on the depth of the traditiantths been preserved. Yet awakening new folloamds
gaining support for the preservation and depthrafice must come through the translation and isigabf those who have made practice truly alimenew

cultures and new times. Each part depends on tee.dthe very diversity of views, schools, and hémags is the health of Buddhism, keeping it vitatlarue?*
Mellor's study examining the adoption of the Buddhgligion in England includes analysis of theftionbetween traditionalist and modernist appreeto religion. He

notes that regardless of the degree of adaptatipiogyed by Buddhist traditions in the West, altfitins still claim legitimacy as authentic expiiess of the Dharma.

His study of two English Buddhist organisationseais
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that tradition can be both conservative and creatiged to either promote or restrict adaptatiewiites: ‘Tradition is a way of ordering thingstbat the emphasis on
origins and the link between continuity and auttyois able to structure development or chafigicLellan’s analysis of changes to Asian Buddhisnmunities in
Toronto similarly concludes: “Traditions are invedtto maintain a structural and functional equiilibr, helping the group to cope with the constartngfes and

innovations of the modern world®

Further examples of this understanding of traditian be found in other areas of religious studii§s study of the Church of England in the ninet¢h century observes
the same phenomenon, terming this creative usedifion in the process of religious change, 'ratioh by tradition”” Williams, Cox and Jaffee’s work on innovation in
a variety of religious notes that tradition anddmation are often seen as distinct, with innovatimwed as a break with tradition. They suggest téligious innovation is
actually a modality of religious traditidi.And finally, Giddens writes: ‘Tradition is not wihostatic, because it has to be reinvented by e&shgeneration as it takes

over its cultural inheritance from those precediritf

Mellor's second type of legitimisation is a retwenorigins. A claim of return to origins can ocaither through an individual having an experientaroenlightened being
and gaining direct transmission from them, or tgtoa return to a pristine model (often based irtehes) as a reforming actigh.For example, when Yasutani cited a direct
connection with Dogen Zeniji to legitimise himsettiehe newly founded Sanbo Kyodan, he was argoing feturn to origing: However, Mellor notes that in practice his two-
fold classification system is usually more comptich Often one group may use both types of legsétion; and similarly different groups can useshme legitimising

object in different ways, for example, two groups €ind a basis in the same scripture to suppéferént meditation practices.

Some Western Buddhists legitimise change throughtscal justification, although this is uncommomangst Australian Diamond Sangha practitionersip8oes can

provide legitimisation of change through refereteprecedents, such as the Diamond Sangha’s @atifin of the inclusion of women by citing
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enlightened women mentioned in the koan traditRecourse to the Vinaya also allows for some adiapgatn the Theravada tradition; however, the dirngs given are

so vague that many Buddhists are reluctant to atteeinterpretatiofi?

Some scriptural justification for change can bengdithrough recourse to the Buddhist concept ofaipasually translated as skilful or expedient nséarye’s
examination of relevant Buddhist texts producedenie that all possible expressions of the Buddifistma can be seen as skilful means, from pedpbencepts to
core tenets such as the Four Noble Truths. Skitiedins allows for the existence of many conceptgaactices that convey the meaning of Buddhismyghdn the final
analysis no concept or practice is a complete semtation. This leads Pye to suggest that Buddh&sprobably never been a single set of conceptpiattices
(although historical perspectives may provide hision), but rather that there have simply be#fedng examples of skilful meari.According to Pye, skilful means

provides a coherent rationale for diverse cultaral social proliferations of Buddhism, and for binellectual and experiential aspetts.

However, very few scholars or Buddhists mentionyapahen discussing change in Buddhism, or consislepplication. Pye’s study provides evidence thistconcept is
not well understood by contemporary Buddhists. Byihiis examination of skilful means in modern seéataJapanese Buddhism, Pye notes that in prinitipn be seen
that any formation of Buddhism can be interpretethaben’ (the Japanese term for skilful meansyekier, many sects do not seem to understand tieirat symbols as
such. Pye concludes that there is evidence that Sapanese think hoben are devices for the igntivanbave little to do with the true Buddhist dow and practice

which they themselves cultivai®.

Who Can Make Changes?

The answer to who can make changes is affectedthytbe types of supporters and the organisatismatture. ‘Supporters' refers mainly to practitien however, other

supporters such as family members of practitionerson-practitioners who provide additional fundee also important. The types of supporters
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affect adaptation in two main ways: attitudes td amtivations for change, and practitioner demolgicp

Types of supporters are important in the adaptationess for a variety of reasons, particularlyeggmrds their attitudes to and motivations for gearn influential factor
here is the reason for conversion. There has ret bey research examining why Australians have exded to Zen Buddhism; however, research from ofttestern
countries is illuminating” In 1976 McCloy Layman suggested that the mainmeasmericans of non-Oriental backgrounds converteBuddhism was an overriding need
for relief from suffering, while the majority of Aenican Buddhists of Oriental ancestry convertedtdufamiliar-cultural affinity. Other possible reas for conversion
given were: intellectual, scientific appeal; appafad rational cure for a sick society; appeal afgantry, symbolism and the esoteric; do-it-yotieggbeal; wish to
transcend the ordinary; need for a wise and beaevauthority figure; need to rebel against thaldisthment; need for relief from suffering; needdaicher, fuller, more
effective life; seeking for trutff In 1981 Vryheid attributed the growth of easteeligions in America to: loss of confidence in Anoen institutions; secularisation; desire

for inner self-improvement; and a quest for a me®tionally satisfying external lifestyf8.

The reasons behind conversion affect attitudebange. For example, some Diamond Sangha practisionierviewed stated that they found the Japaceiseral
elements of Zen practice appealing. In contrabergpractitioners were in favour of adaptations teantributed to indigenisation. However, attitué@shange are often
unconscious, making the effects of this factoriclift to isolate. Most Australian Diamond Sanghagtitioners were found to have limited consciouarness of the
change occurring in their groups, and even lessvletge of the factors causing these adaptationmseXample, in analysing changes to ritual in AlstreDiamond
Sangha groups it became obvious that practitiomedsdifferent viewpoints on what constituted chamdany practitioners responded to questions byngpthiere had
been virtually no changes to the ritual, aside femme rewording of chants. New ceremonies wereaaeledged as additions, but not seen as alterattoritial. A male

member of the SZC illustrated this viewpoint: '€s®by-namings as just like baptism,
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it's welcoming someone into that community. Ancohé actually see much ritual apart from Maggie &itly getting up and doing a bit of a spiel. ThHereo kind of new

ritual there.'

Williams, Cox and Jaffee note that an outsider seg/an innovation where the insider sees contirauity vice versa, making it difficult to define mration® Saito notes
that there many transformations of understanding@dning that occur during the adaptive processisually small and hardly noticeable when examieghrately. Saito
notes that Bartlett's studies have revealed thdividuals are usually unaware of the changes tiaeg Imade; people often believe they have carefafiyoduced a
tradition when an outsider would observe that ckarfgave occurret.Similarly, Shils notes that the changes associatéthe transmission of are often so small they a
not perceived as significant by practitioners, or considered changes at IBell's study of Theravada Buddhism in Britain ssdww change can be portrayed as
tradition, and age-old practices presented as mimv®® Sogen Hori's analysis of changes to Zen rituti@ABC Zen Centre in America concludes that ‘Argatisation

occurs under the guise of a sincere belief thati®falowing Japanese Zen traditidh.’

In addition to having little perception of changegst Australian Diamond Sangha practitioners iriéeved were wary of change. Bolleter exemplifies fheérspective:
‘What | tend to do by way of change is to introdne® things, or to try things rather than to getai things. . . . I'm very careful about what lactye. Once something is
changed it's very difficult to get it back." Similg, Aitken writes: 'We should not hurry to accutte. It took eight generations - from Bodhidhatmaa-tsu and Yueh-
shan - for Dhyana Buddhism to become truly Chink& our ancestors, however, we should be aletttdse possibilities of change which are in theitspf the

teaching®®

The attitudes of some practitioners play a moreirtgmt role than others. Senior group membersicpéatly teachers, were noted as being responfiblmany changes.

Gilly Coote noted that the teacher’s attitude tande was important in influencing the group’s attés to change in ritual:

There’s more tolerance for change because of Jahmafit being totally fascinated with the idea cdrufe. [Aitken]
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wasn't, but John comes on the scene and he’s stegtén, 'how can we jive this up, how can we it going?' . . . He's been a huge force of chahigés a
factor in Sydney that is an undeniable factor, &&nt been in Melbourne, he’s been in Perth. Helnba really important factor cause he’s such eszhatic

and dynamic person, and he gave permission, ifigeu

Practitioner demographics also affect change. Asriteed in Part Two, the majority of Australian Biand Sangha practitioners are Anglo-Saxon, midkissc
professionals, aged twenty-five to seventy, andetlage approximately equal numbers of male andleepractitioners. These demographics are similahdse of
mainstream Australian culture (as opposed to etBoadhist groups), and it is likely that this horeagity would have assisted acceptance of the DidrSamgha by the
wider Australian community. Other aspects of grdemographics affecting adaptation include the secimmomic status of supporters. Diamond Sanghgpgrbave been

able to gain most of their funding from membersiksato the middle-class composition of the grouather than having to resort to fund-raising.

The coherence of the imported religion’s interna@lamisational structure with that of the host awtalso affects adaptation. For example, Austrdlimmond Sangha
groups aspire to be democratic in regard to grabmiristration, a value that coheres with that ofnsaeam Australian culture. However, the spiritaejanisation of
Australian Diamond Sangha groups is more autoctdtis lack of cohesion with the values of manyugranembers has resulted in changes to spiritubbaityt

(particularly the role of teachers) in these groups

Situation in the Host Culture

It is obvious that the extent to which change &vplent is also affected by a major factor thax®rnal to the group; the situation in the hodtce. To understand other

factors affecting the Diamond Sangha in Austratiamentioned by Diamond Sangha practitioners, &f btirvey of the position of religion in Austraiiaterms of

demographics and political
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factors will now be undertaken. Multiculturalismtie key to this understandifig.

Religious diversity is acceptable in Australia tkato Australia’s multicultural political policie3.he Whitlam Labour Government embraced the conoept
multiculturalism in 1972, ostensibly ending theypoeis policy of assimilationism. Multiculturalismebame more prominent in the late 19%0s;1980 Australian Institute
of Multicultural Affairs publications contains thssertion asserts that multiculturalism in Austrégi‘a social and demographic f&&tccording to Bouma, government
emphasis on multiculturalism has continued in atjvesmanner: ‘Australia’s federal Labour Governiieam 1982 to 1996 pursued a deliberate and iiteat policy of
promoting a view of Australia as a multiculturatiy. It promoted diversity as desirable, healihd as essential to the future success of them&tishe 1996 election

of the federal coalition Government resulted in eaeduction in immigration, but the commitment tolticulturalism has remained.

Multiculturalism promotes acceptance of religioiedsity. The 1989 National Agenda on Multicultusal identifies three fundamental dimensions of ioultural
policy: cultural identity, social justice and ecamio efficiency. Cultural identity was defined dge'right of all Australians, within carefully deéid limits, to express and
share their individual cultural heritage, includifgir language and religion’; and social justisélee right of all Australians to equality of theent and opportunity, and

the removal of barriers of race, ethnicity, culturgigion, language, gender or place of bifthBouma writes of the Australian situation:

A multicultural society is one characterised bygiels plurality, a willingness to live and letéamong religious organisations, a spirit of resfmareligion,
and of willing co-operation from governments angiitiagencies at all levels with religions. Austalistate and federal governments and agencies are
committed to multicultural policies and to reducifigcrimination on the basis of religion. While téés no constitutionally enshrined 'Bill of Rightaws

against harassment and discrimination on varioseshave been enacted. While much progress hasvizenthere is plenty
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of room for more. There are cases of harassmeitiofidation, of name-calling, denial of employmiedenial of approval to build mosques and tempes,
problems with housing or access to services oidses of religious difference in Australia. Howekere is no communally grounded, religiously aved,

and openly expressed antipathy toward other gréups.

Bouma identifies three demographic and three setiattural factors as the main reasons why mutticalism has succeeded in Australia: the lackwefriap between
ethnic and religious difference; the lack of ghistition of religious and ethnic communities; thealgicisation of religious difference; a long hasy of non-violent
religious/ethnic conflict, which has been resolNedjely through legislation and the courts; thesetice of effective organisations promoting posititer-group relations;
and the relatively small size of religious minorifsoups’? Additional factors include the fact that the mitjoof Australian ethnic groups each total neasignificantly
less than one percent of the population, and &recetlly diverse. This makes it difficult for newligions to mount a significant challenge to thenittant religious groups,

or for significant politicisation of minority relign.”

So while religious diversity is accepted, the valoéthe dominant Anglo-Celtic tradition are strofig succeed, multiculturalism requires overarchialyies that are
acceptable to all. In 1989 the National Agenda aritillturalism described the core principles ofltieulturalism: ‘Multicultural policies require aflustralians to accept
the basic structures and principles of Australiaciety - the Constitution and the rule of law, talece and equality, Parliamentary democracy, freedbspeech and
religion, English as the national language and kiguaf the sexes’* While these principles ostensibly embrace algietis and cultures, values such as democracy and
equality of the sexes are not universal. Discriigmacan also be more subtle. As Davidson noteka$ been difficult for Australia to hand over frewer and influence

of Anglo-Celtic tradition to minorities. A multictdral Australia incorporated ethnic and culturgbesience, but not the legal, political and ethiagites of immigrants’
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As discussed above, practitioner demographics ledegree of compatibility between the internalcttire of the imported religion and the host c@taffects adaptation.
New religious groups, such as the Diamond Sanglaauphold Anglo-Celtic values do not face any aseeliscrimination. However, ethnic Buddhists dmefaome

difficulties. The literature reveals that ethnicdgihists face prejudices that convert Buddhistsatpparticularly when dealing with local governméht

The attitude of the host culture also affects otlestern Buddhist groups. For example, McLellatslg of Asian ethnic Buddhists in Toronto includiscussion on the
Canadian government’s stand on multiculturalism igéffects on religious pluralisii.Waterhouse’s study of the dispute within the Kakagyu school of Tibetan
Buddhism concerning the current identity of theesggenth Karmap&concludes that modern British Buddhists and tiaetitl Tibetan Buddhists rely on different
structures for the resolution of problems of aditioShe argues that spiritual practices cannatdparated entirely from the political and econopmimcesses within which
those practices are embedded. She concludes thataippolitical and economic factors are linketth the question of authority.In the broader context, Hinnells
examines South Asian diasporas in Australia, Engl@anada and America to demonstrate how differatibnal characteristics affect the developmer8afth Asian

religions in these countrié§.

To a large extent the attitudes and values of tis¢ ¢ulture are absorbed by new religious grougsiqularly ones like the Diamond Sangha that ammosed of converts
who already hold these values. Indeed, Fitzgengjdes that religious studies are the analysissiitirtionalised values, and the relation betwednesand the
legitimisation of power in a specific sociétylt can be argued that the values of the host mihiave affected Buddhism’s adaptation to the Weestexample, Almond

examines the broad sociocultural context in whickish Buddhism was created, demonstrating thaidba of Buddhism that emerged reflected Victoiigas:?

A number of scholars have examined Buddhism inMest and concluded that there is a 'Protestant fsnitt that some Buddhist groups have a liberaieRtant outiook

and their
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Buddhism affirms these valu&sMellor argues that the entire approach of ideintifyhow Buddhism is being Westernised is incorreletargues that it can be seen that
early English Buddhism had correlates with the algciligious and intellectual conditions of theé and that current English Buddhism is still affecby these origin¥'
He concludes that in his study on English BuddHigntas not studied the translation of Buddhismtteitreation of English forms of Buddhism, basedaglish

cultural and social traditions, including Protesteiement$®

Theories of Change

Factors affecting change in Diamond Sangha graupsistralia can be divided into two major categsriaternal and external factors. Internal factdfecting change
depend on reasons for change, reflecting bothithdal and group attitudes to indigenisation andmtesiance of tradition, and also include the grdugcture. External
issues are elements of the host culture that affecteligion’s development, such as social, pmlitand legal factors. This section compares tfaters with factors
affecting change identified by other researchetsrapresented in their models for the process affigl in Buddhism. Comparison is first made witkeaesh on the
process of change in Buddhism in the West. Therevery few of these studies, so research dealittythe general issue of religious change is alsmnémed. Studies
examining the development of convert Buddhism en\West often categorise these groups as New Retiditovements. Consequently, models of change in New
Religious Movements are also examined. Comparisaisb made with approaches to understanding chiarggenic Buddhism, to ascertain whether the dseparate

methods when studying adaptation in convert andieBuddhism in the West is justified.

Factors Affecting the Process of Change

Baumann provides the most comprehensive modeldddBism’s adaptation to the West. Unlike most tist®rBaumann utilises concrete examples from Bistdls

transplantation to Germany to explain and validééemodel of adaptation. Baumann deals
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specifically with examples of transplantation whprectitioners actively try to win converts, as opgd to transplantation where the groups are witimissionary aims
and are reluctant to adapt. Consequently, Baumanadel mostly applies to convert Buddhism. Baumsmmbdel has three main elements: factors causiaggeh stages

of change, and strategies of change.

Two major factors causing change are identifiedinginess of the tradition to change and the digjpwsof the host culture:

1. Willingness of the tradition to change: Transplanteligions vary from flexible to inflexible in tieopenness and receptiveness to change and the ford
structures of the host society. Issues such astemaince of tradition, legitimacy, orthodoxy andtatkes to change arise. Willingness to changeféected by the
reasons for the transplantation and types of st@ror-or example, the religion may be transplahterhissionaries from the imported culture, by menstof the

host culture who have studied the religion abroadlcoessed scriptures in the host country, oreimesplantation may be a result of migration by timie group.

2. Disposition of the host culture: The degree anc typadaptation of the imported religion dependgoiitical, economic, social and legal factors. Boeio-
political conditions cause certain forms of tenséma possibilities for growth. For example, thétade of the host culture to the donor culturenipértant. If the
host culture views itself as superior to the domdture then adaptation is hard, and if the hokticeiviews the culture of the imported religioneapial, adaptation

is easief®
Baumann’'s model identifies factors similar to thatentified in this study, as outlined in the préicgy section. Both Baumann and this study iderttigyinternal factors of
willingness to change (incorporating attitudesrtigenisation and maintenance of tradition), apesyof supporters, and external factors. Howeher study’s

identification of factors affecting change in Awdian Diamond Sangha groups also identified orgdiaisal structure as important; a factor not idexdiby Baumann.

Pye’s approach to the transplantation of religisrasiso instructive. Pye maintains that the traasgaition of a religion
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involves a complex relationship between traditiod anterpretation, or interplay between the contdithe religion and the situation it is being splanted to. Factors

affecting the situation include:

1. The religious situation in the new environmentadttlition to the political and economic situation ather non-religious factors.

2. Awareness of the transplantation process and mimthsbehind it. People may have differing degrefemwvareness of the process. Conscious furthem@ncieange

may be variously motivated e.g. politically, ecoricaity or religiously?’

Pye identifies as relevant the internal factorg/pés of supporters and reasons for change, luBl#umann, does not go into as much detail regguttizse factors as this
study has. Pye also identifies external factoisng®rtant to the adaptation. Given that both Baumeamd Pye do not identify some of the internaldexidentified in this
study, such as accessibility, maintenance of itierethd organisational structure, it is worthwlebeamining other aspects of their models to seenfesof these factors are

contained in them, albeit implicitly rather tharpéitly.

Stages of Change

Baumann’'s model of religious change also outlinages and strategies of change. While this study@xlevelopment of Diamond Sangha groups in Alissthas
focused on identifying factors affecting changé¢heathan modes (or stages) and strategies ofrtluess of change, examination of these two elenudritee process of
change may shed further light on the factors afigathange. Baumann outlines7 five modes or stafjigansplantation. He notes that these modes tlngwessarily

occur in a chronologically linear order, nor whkty all necessarily occur:

1. Contact: Arrival of the foreign religious traditiam the host culture. Activities that occur duritigs stage include the appearance of the first eds\and the

translation of scriptures.

2. Confrontation and conflict: The supporters of timported religion are keen to present those aspétteir religion that
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contrast with existing religions, particularly toipt out deficits in the host culture’s religiors as to make their religion seem more appealingeledant. The

extent to which the host society allows this depeml political, economic, social and legal factors.

Ambiguity and adaptation: Ambiguities arise as merstof the host culture misinterpret new symbadtisats and ideas, on the basis of their own corieegt and
bearers of the foreign religion similarly misintegpthe host culture. Both the imported religiod &ime host culture may adopt elements of the atitéout
necessarily adopting the associated meaning artértombiguity also assists in the reduction afftiots. There is both unintentional and intentibambiguity,
the latter serving as a necessary preconditioa farccessful spread because it emphasises siiedaaitd links with concepts of the hosting cultiarms
developed by both unavoidable and intentional amibjigire noticeably different from the importedditéon, and this can lead members to either restai

encourage new developments. Linkage to existingstres (such as legal frameworks) can help redangict.

Recoupment (re-orientation): During this stageetfieroften a critical examination of the ambigusitibat have arisen with the aim of reducing thedsle also

retaining identity with that tradition which is vied as legitimate. There is an emphasis on theteraince of an identity within the process of change

Innovative self-development: Creation of new fornsl innovative interpretations occurs. The newtmea maintain a critical tension with the traditifsom
which they evolved. Traditional members of the impd religion may condemn the new development®eetical, while those behind the innovation protest

against the maintenance of outdated tradftfon.

Pye’s approach recognises three principal stagasate similar to Baumann’s:

1.

Contact: Establishment or presentation of meam®wfmunication and styles of activity. For exampletings are translated.
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2. Ambiguity: A degree of acceptance by the importiion of indigenous features of the host cultwasing questions of orthodoxy, identity and taegér of

dissipation of the tradition to be raised. Ambigwf meaning can occur as one symbol can have ¢tgoas associations, from both the imported and twisure.

3. Recoupment: Reassertion or reclarification of whdteing transplanted occurs. While the new exjoassf the imported religion will have a reasonatiEm to
identity with the original tradition, it will notéidentical with older forms. Issues of heresy artdodoxy arise and there is some attempt to edteithe essential
characteristics or content of the religion. Thera reassertion and reclarification of the tramgtpl elements that both affirms the identity ofélement with the

tradition and also expresses it in terms of the sitwation®®

Studies of adaptation in other religions identifyitar stages. For example, Berry's examinatiotthef features generated by the impact of dominaoha and
contemporary societies in North America upon indiges peoples and ethnic groups identifies threegshaf acculturation: contact, conflict and adaptaBerry notes
that acculturation occurs at two levels, individaatl group, with the three phases occurring at lsetis?® The stages identified by both Baumann and Pyelacesimilar
to those identified in general models of crosstraltadaptation at both individual and culturallis?* All indicate that as an ideology moves into a realure, it
abandons old cultural forms and adapts to the néture through use of indigenous cultural forms: &xample, Lifton’s 1969 model of individual traashation outlines
three stages: confrontation, re-ordering and reh&nand Yoshikawa's model of cross-cultural develophigentifies categories of contact, disintegratimintegration,

autonomy and double-swirlg.
Examples of Baumann’s modes and Pye’s stages cdistirgguished in the development of Diamond Sarggbaps in Australia. For example, the discussioRart Two

regarding different approaches to the use of thws#iu reflects Baumann'’s stage three and Pye’s stagy ambiguity. Interpretation of the kyosaku&gus ambiguous in

Australian Diamond Sangha groups; some practit®imeerpret the kyosaku in Western terms and view
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it as an implement of patriarchal domination, ashemderstand its function from the Japanese viewpas a tool that assists in gaining enlightenmieimé development of
new types of sesshins and ceremonies in the DiarBangha are examples of Baumann’s and Pye’s fiagés of innovative development and recoupmerpeively;

some practitioners argue that women'’s sesshinsraethodox, others argue they are a vital parhefindigenising process.

Examination of typical stages in the process dfi@ls change has allowed identification of factaffecting the change process for comparison aitise identified in
this study. For example, external factors affestetpment during Baumann’s stage two; the extertnalfiguity required during Baumann’s phase thredfected by
attitudes towards to the donor culture by the bafture; maintenance of identity (presumably ahlindividual and community levels), is importantBaumann’s stage
four; and issues of orthodoxy (such as maintenahtmdition) are relevant during Pye’s stages amd three. It can be seen that the various faeftesting change are

more important at different stages of the changegss
Analysis has revealed that maintenance of ideigtitgcognised by Baumann as a relevant factor wdfhdt is not explicitly mentioned in Baumann’s lif factors

affecting change. The identification of this factothe stages of adaptation provides additiorfaimation towards understanding factors affectimgy¢thange process, and

provides information on the interrelationship begwelifferent elements of the adaptation process.

Strategies of Change

Baumann outlines seven strategies of adaptatidreéimoccur in his five ‘processive’ modes:
1. Translation: Refers to both philological work andiee range of conceptual expressions. There ar®o$ problems in translation, in making new consep

coherent to a new host culture. Translation regtine use of both a new language and new methoctsnhunication, aiming to assist comprehensiomef t

Buddhist worldview by potential converts.
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2. Reduction: It is common to reduce the ideas of¢figion to make it easier to understand. Compdidair unacceptable ideas are de-emphasised aredttizds
cohere with the host culture are stressed. Inptisess much selection takes place, and often iherstrengthening and stressing of certain elésrenthe

religion’s central concepts.

3. Reinterpretation: Reinterpretation will occur. @éntreinterpretations might be chosen over others.

4. Toleration: The imported religion must toleratetonss of the host culture that oppose aspects dfrtherted religion. At the same time, the importetigion’s

teachings aim to change and abolish these customs.

5. Assimilation: In this case the imported religioeanporates elements of the host culture into ita dtmals or meaning system. Incorporation is ideghto enhance

the presentation of the imported religion, whilscahvoiding conflicts and misinterpretations. Adkited elements are viewed as having less value.

6. Absorption: A feature foreign to the imported réaigis incorporated into the religion, and is ipteted in terms of the imported religion. This istaategy of
annexation.
7. Acculturation: This involves the adoption of maaéwr intellectual goods that are regarded as tkipfd valuabl@* The incorporation of these elements is not an

unavoidable compromise or a strategy of annexakiohis willingly and positively accepted.

While there is a general consensus on the stagedaptation, there is much less agreement on gieatenaking comparison difficult. For example, Keys work on the
Africanisation of Missionary Christianity (upon vahi Baumann’s work is heavily based) identifiesdifferent modes of adaptation: toleration, transkgtassimilation,
Christianisation, acculturation and incorporatio®ye’s examination of the role of syncretism in piecess of acculturation includes definitionsdesimilation,
dissolution, syncretism and synthe¥i®erry identifies many types of acculturation: esiition, integration, rejection, deculturation, ltimulturalism, pluralism, melting

pot, pressure cooker, withdrawal, segregation, inaligy and ethnocidé’
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This lack of consensus is partly due to adoptiodifiérent definitions for many of the terms useden discussing strategies of religious changeekample, Pye's
comparison of syncretism and synthesis demonstitaaeshere is little agreement on the definition aisage of the term, 'syncretisfhAs mentioned in the Introduction,
Barkan’s study of ethnicity in American society pites a number of conflicting definitions of asdation. Barkan then adopts a definition of assitiolaquite different

from that which Baumann gives above in his fifttaggy of change. Barkan writes:

Assimilation most accurately represents the pdimthach individual members of ethnic groups havedsthe cultural, linguistic, behavioural, and
identificational characteristics of their origirgtbup as well as disengaged from the associationalructural, activities that have set them afsarh others.
Such persons may have lost most, or all, of thesisgnal knowledge of their ethnic roots, or thas®ts had become diffused, merged with what has been
absorbed from their new, principal societal contextBarriers of conflict and negativity no lomggbstruct their relations with members of thagérnonethnic
and/or core society. As a result, these individyzdditical and cultural norms, cultural and sodaativities, language usage, residential locatifnends,
associates, spouses, identities, and loyalties byyemd large become indistinguishable - or indigaitly different from - those aspects of that giexh society

and core cultur&

The problem of lack of agreed definitions is commebed when some scholars use terms without defmiffor example, Baumann does not define ‘transgtiant in
presenting his model of the transplantation objefis. It was only after discussion by Neumaiergyay regarding his use of the tetffthat Baumann provided his
definition of transplantation: 'the processes afismitting or transferring a symbolic system -hiis tase a specific religious tradition - from ge®graphical location to

another®* Browning provides an example of the ambiguity @& result when terms are not defined. He writes:
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This study is then an examination of the attemptme particular Buddhist leader, Tarthang Tulkufurther the process aflaptationby integrating
Buddhism with American life and culture. The thesfishis examination is that within hisission effortdie the potential for the emergence of a truly Aicen
style of Buddhism. . . . One of the strengths ofihism has been its ability to adapt creativelgew situations and cultures bypeocess of syncretisrthus

producing emergent forms of the religion that assimilatedto their environment®? [Italics added.]

None of these terms are defined in his work, makingficult to ascertain whether Browning is ugithem to denote different strategies, or as symsny

While there are disagreements regarding terminglibgyan be seen that Diamond Sangha groups inrdlisshave used many of the strategies as defigd&@abmann. For
example, the incorporation of Western psychologicaicepts into Zen practice is arguably accultaratihe ongoing issue regarding the role of theskja reflects
reinterpretation; and attitudes to the donor celtwould affect the need to use the strategy ofatin. Factors identified in this study as affegtthange in Diamond
Sangha groups in Australia can also be identifieBaumann’s strategies; for example, many of ttetesgies are dependent on attitudes to the dorireuThis again

demonstrates that additional information on factdfacting change could be ascertained by exanoinatf strategies of change.

Comparison with existing models for the adaptatibBuddhism in the West, and of religions generdigs demonstrated broad agreement with the fisdifithe present
study. Other researchers in other contexts haeeidéstified the majority of the factors identifiedthis study as relevant to adaptation. Both Bammand Pye identify
the same external factors as are revealed intthiy,sand the same major internal factors, althdodéss detail. Baumann does consider maintenafickentity to be an
important factor in the change process, althougtides not explicitly include it in his list of faws. This concurs with this study's finding thatoounity building is a

factor, and demonstrates that study of
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the interrelationship between different elementthefadaptation process can reveal further faetifesting change.

New Religious Movements Theory

The literature review undertaken as backgroundhisrresearch indicated that models of the adaptatf Buddhism in the West may not include alllw elements of the
process of change that are identified by studieBuatthism in the West in other contexts. ResearcNew Religious Movements (NRMs) has generatedrattelels of
religious change. As Williams, Cox and Jaffee ssgd€he closest thing to comparative studies tigioeis innovation, rather than simply studies pndvations in this or
that single religious tradition, is to be foundtie social science literature on new religious mesets *°® Studies of Buddhism in the West that focus on eonv
Buddhism often treat these groups as NRMs or {fitsattier suggests that it may be useful to applylSand Bainbridge's three subtypes of new relgi@udience cult,
client cult and cult movement) to Buddhism in No#timerica; however her interest in doing so liesiiancing categorisations of Buddhists rather timaterstanding the
adaptation process® She argues that this allows some new distinctiorz drawn in defining American Buddhists, bubglsints out limitations in Stark and

Bainbridge's model, such as the lack of differdistiabetween genuine NRMs, and those that have traesplanted, such as Buddhith.

The fact that studies of Buddhism in the West BRM has mainly been applied to convert groups leEltletrimental. Prebish argues that is was impitda
contextualise Buddhism in the West as a NRM inethidy days of Buddhism's importation. He writetsvas an early tactical manoeuvre designed to acaenthe
legitimacy and enhance the visibility of the AmeridBuddhist movemeri’” However, he supports Numrich's conclusions thatdategorisation was partially responsible

for the later emphasis on convert Buddhism, whigh disadvantaged the recognition of ethnic Buddh%m

Finney provides the most comprehensive model gbdian in NRMs. He uses an American Zen Buddlisedo argue that although Zen Buddhism could dssitied as

a NRM from the viewpoint of American culture, thsnot the case when Zen is viewed in terms dfigtorical context. Finney criticises scholars
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researching NRMs for ignoring historical developtsesuch as the structural and cultural origin8l&Ms) and focusing only on motivation for partidijpa.

Finney extends Stark and Bainbridge’s subculturaligion model of cult development to produce a meitural diffusion model that identifies six kegctors:

1. predisposition of the source culture to export elets of its own culture;

2. pressure on the institutional agencies involvethénexport;

3. preparatory cultural contacts for later diffusion;

4. the selective receptivity of American culture;

5. the proclivity of certain people in the new culttioethe new culture pattern; and
6. the strategies used in implanting the new cultfanah 1%

The first two of these factors have not been idiegtin this study or by Baumann or Pye. Howevezuhaier-Dargyay implicitly identifies these factassrelevant in her
comments on Baumann’s identification of five stageshange. She argues that there is a stage bedfatact (Baumann'’s first stage), that the imptdsgansplant a
religion is a step in itself:® However, these two factors could be subsumedeirabegory of types of supporters, as supportefsde not only people in the host country,

but also to those in the original culture from whtbe religion has been imported.

Most studies of adaptation in NRMs examine reasonthe formation of NRMs or factors affecting thgrowth, rather than examining the factors affegtihe process of
change as this study hH$.For example, Robbins, Anthony and Richardsonbattei the popularity and increase of NRMs to facteckiding: secularisation, crisis of

community, normative breakdown and value disserangs the need for holistic self-definition in afeintiated society*? They identify these factors as relevant in the
growth of NRMs; in the context of the process cdrufe these factors can also be seen as extertasfadowever, it is feasible that these factorsil@lso affect change

within the movement; the last three factors casdsm to reflect the types of supporters and thetiviations for participation in the group in theopess
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of change. The inclusion of crisis of community dhel need for holistic self-definition as factongtie growth of NRMs is in keeping with this stuslydentification of the

need for identity construction and maintenanceaeofs affecting change in Australian Diamond Sargfoups.

Other research focuses on the ways in which cultactors affect the emergence of NRMs. ChalfamtziBey and Palmer identify societal factors conttiibg to the
creation and maintenance of NRMs, including: comipyeof culture, degree of secularisation, natuféhe economy, amount of political freedom, immtigpa quotas,
regional variations and occupation subcultures,gomilation shifts!® This provides more detail on external factorsetihg change than research on adaptation in
Buddhism has previously, and could be used to ekpaisting models. Other types of NRM studies foenslifferent aspects of the change process, anbeaised to
elaborate the relationship between factors affgatirange and the stages and strategies of adaptétipexample, Robbins and Bromley's exploratibimnovation in
NRMs could be used to elaborate the strategieharige identified by Baumann. Robbins and Bromleynere four areas in which NRMs often innovate: gend

definitions, economic organisation, conversion téghes, and symbolic healiff
Comparison of models on adaptation in BuddhisniénWest could benefit from synthesis with approadbestudying NRMs, particularly for elaborationexternal
factors affecting change. Studying ethnic Buddgisups as NRMs may also yield interesting resifkere are few studies that examine the developofesthnic

Buddhist groups in the West in the specific contexteligious adaptation, even less as a NRM. Haresxamining Buddhist groups in the West solelthincontext of

NRMs overlooks many of the factors identified irststudy.

Religion and Migration Theory

Scholars have tended to examine adaptation of coand ethnic Buddhist groups using different metiogies for each. However, with scholars suchiasey arguing

that the structural and cultural origins of NRMsstl be included in research on their developm&rand in light of criticisms against the separatién
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convert and ethnic Buddhism in the West, it is Wwartiile examining whether the differing approacteesttidying adaptation in convert and ethnic Buddhisuld also

benefit from a similar comparison.

Studies of ethnic Buddhism in the West more comméotus the role of religion in cross-cultural atjment, or its effect on immigrant ethnic identfpr example,
McLellan's study of five Asian Buddhist groups inrdnto “demonstrates the role Buddhism plays iffirezing, maintaining and recreating ethocultuctity.”6
Numrich highlights the importance of religions pidimg cultural centres for ethnic groups, notingtttwenty-five percent of Thai and Sinhalese immigs in America
stated that the most important function of theimiigrant temple in America was as a cultural certoenpared with twelve percent who saw this as thetimportant
function of the temple in their country of origitf. This emphasis on the role of religion in meeting beeds of the community, particularly in identitgintenance and

community-building, is important as it supportsstetudy’s identification of community need as aeiinal factor affecting change in Australian Diami@angha groups,

and Baumann’s implicit identification of this factim predominantly convert Buddhist groups in Gensa

Relevant factors affecting adaptation can alsalbstified in studies about religion and migrati@ngrally. Baumann's analysis of diaspora, basedindu communities
outside India, concludes that diasporas are affdzyecontextual parameters based on the counwyigifi, immigrant group and host country. The maontextualising
factors are the nature of the migration procegsntture of the migrant group (such as size anddephics); the cultural situation, social struetand political power in
the host country; and the situation and subseqimrglopments in the emigrant’'s home country. Thaspbra is affected by what immigrants do in tineiw country,
particularly in terms of institutionalisation andnsmunity formation; how the religious traditiongerpetuated, if there is much adaptation or nat veimether fusion or
fission occurs in the reinterpretation of elemaitthe religion''® These factors are similar to those presented lyran in his analysis of Buddhist groups in Germany

except for the explicit inclusion of community foation as a factor in this
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model, in comparison to the former implicit ideitéftion of this factor. In another example, Bournaaeptualises the role of religion in the migratncess through an
examination of religious settlement (how religicecbmes part of society and culture). Bouma's coneepeligious settlement has four subprocessetingethere,

forming an identity, building a religious communiind establishing new religious inter-group refagit® the role of community building is again highligtite
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Breaking Down the Boundaries

Through examination of the development of Zen Bugtdhin Diamond Sangha groups in Australia, thislgtbas identified a number of factors affectingreye Reasons
for change is the first major factor, reflectinglss relating to indigenisation (accessibility atehtity construction and maintenance) and mainteeaf tradition. A
second major factor is group structure. The thiejamfactor recognises that social, political, emoit and legal factors of the host culture afféet teligion’s
development as well as attitudes to the importégioa. Consequently, three levels merit examinatiadividual, group and community. These factaes @nsistent with

those models of adaptation developed for other #vie®uddhist groups.

It has been demonstrated that while different neodeéhdaptation are commonly used to study corarttethnic Buddhism in the West, this causes biasi field.
Studies of convert Buddhism have developed theit m@dels of adaptation (as Baumann has) or have sieeted in the study of NRMs; and ethnic Budathis usually
studied in the context of the migrant experiendgs Teparation is commonly supported. For exanhuenrich argues that ethnic Buddhism and convertdBigin should
be studied separately. Having studied Americarigdti a Thai and a Sinhalese ethnic temple, Nundistovers ‘parallel congregations' (both conved: ethnic) existent
in both. He concludes that different theories aeded to explain these: immigrant Theravada Bududbl®ould be studied in the context of American igmauit religion

generally; and convert Buddhism should be studiettié context of NRMS Similarly, Rutledge notes in his study of the rofeeligion (primarily Buddhist and

133



Catholic) in the resettlement of Vietnamese refsgaeAmerica that there is a tendency to undersgdihic Buddhism within the context of ethnic oignaint experience:

‘From this examination a model of ethnicity has &yeé among the dynamics of cultural contact ad#s manner in which to understand the adaptivegsss

Studying convert and ethnic Buddhism under differaathodologies continues to emphasise the diftebetween them, not the similarities. This stleiyonstrates
that studies of convert Buddhist groups in the Wemitld benefit from comparison with studies ongielh and migration, such as diaspora studies,eaprcess of
adaptation in convert and ethnic Buddhism is mérgla than previously thought. Studies on the tielsship between religion and migration point teritity construction
and maintenance as a key factor in the developafédRMs and ethnic Buddhism; however, this factas been overlooked in convert Buddhism. The idieatibn of
identity construction and maintenance as a fadfecting change in the adaptation of Diamond Sarggbaps in Australia demonstrates that this fastmuld be

considered.

The validity of the distinction between convert attinic Buddhism is being questioned in other cdsteStudies investigating the relationship betwegmic identity and
religion are revealing that many existing assunmgtiare questionable. For example, Barth argueethaic identity does not equal culture; the maiatee of ethnic
identity does not mean that acculturation canri face® Gerd Baumann's examination of the interrelatignéfeitween community, culture and ethnicity in tkies of
Southall residents demonstrates that communitgtisiecessarily related to ethnicity and culturecd@aumann writes: 'In this dominant discourse "oumity” can

function as the conceptual bridge that connectsimilvith ethnos' but goes on to note that thismisnecessarily the case.
Alternative classifications have been suggested986 Nattier suggested distinguishing betweere Bitddhism (transmission via import), EvangelicatiBhism

(transmission via export) and Ethnic Buddhism @maission via baggagé)But this too has been critiquéénd the end result has been some highly amusiingssaf the

definitional issues. For example, Chandler provisies
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possible ways of classifying Chinese Buddhists mefica: Buddhist Chinese Americans, American Charigsddhists, Buddhist Chinese Americans, BuddhiseAcan
Chinese, Chinese Buddhist Americans and AmericaidBist Chinese; demonstrating just how subtle skeds involved with establishing religious idengitg’ Tweed
suggests tongue-in-cheek a whole raft of new caiegianot-just-Buddhists (those with dual or muéipeligious identities), horse-shed Buddhists éaehts who practice
more vigorously at certain times of the year), dimhoppers (who move from group to group), andtrigdnd Buddhists (whose interest may be limitesotme
meditation before bed)However, ultimately the majority of this work enzages further distinctions, rather than breakitegrt down and encouraging recognition of

similarities.

The lack of awareness of the importance of commuinitonvert Western Buddhist groups may refleetabmpatibility of Buddhism with Western culturéhéTarguments
examined earlier in this section regarding the é3tantisation of Western Buddhism indicate thalew\iestern Buddhists may be removing some culagaletions, they
are adding others. Buddhism in the West is in tleegss of becoming embedded in the culture ofdiss bountry, as occurred during Buddhism’s traosito East Asia.
This is contrary to the belief of many convert VéestBuddhists that Western Buddhism has rediscdvBeeidhism in its undefiled purity by removing unessary
cultural accretions. However, due to convert ptiacters’ immersion in Western culture this biasliificult to recognise. Consequently the importesie of community
and identity is more difficult to recognise assisimilar to the role of community and identitytbé rest of the culture. Alternatively, perhaps ommity is not seen as an
important part of convert Buddhist groups in Westesuntries as it is generally assumed that beazarseert Buddhists have been living in their comityufor many

years and consequently have other social and elHuotivities that provide the community elemehesytrequire.

Pye argues that a theory of transplantation ogiti 'is valuable if it illuminates some similagisi between some religions which are dissimilatieorespects, or if it sets

up a framework in terms of which varying degreesarhe characteristics may be considered in
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the case of a series of religiof€Comparison of the Diamond Sangha in AustraliaBaddhism in the West generally has provided infdiomeon adaptation that will be
useful for research on Buddhism, and should engeuother scholars to test the importance of thestrfs in other case studies. It is hoped thatlachwill not only

provide more detail on the factors identified hémet, also utilise these factors in examining adégriathus providing a basis for comparison.

In this increasingly globalised world, the concepBuddhism in the West as opposed to BuddhismsiaAlso merits criticism. Studies of the adaptatibBuddhism in
Asia would also merit comparison with these findinp examine whether the issues identified inghisly are also affecting the adaptation of Buddtiis Asian

countries. For example, Angurarohita has studiecethergence, worldview, recruitment process, aodtirof the Japanese Buddhist sect, Soka Gakletinational in
Thailand*® Ling has examined how Buddhism has changed amatextizn Myanmar, Thailand, Cambodia and Singapb#enes has studied the effects of Westernisation

and modernisation (examining the distinction betwié® two) on Buddhism in Sri Lanka.

It would also be valuable to draw comparison with ¢haracteristics of contemporary Buddhist pradticAsia. There are indications that at least sofrtee factors
identified in Australian Diamond Sangha groupsaise emerging in Asian Buddhism, and studies ®éffiect would be beneficial for comparison with &éen
Buddhism. Evidence that Asian and Western Buddhiserproceeding along similar lines would also aherexisting perception that Western Buddhisnagtly different
from, and possibly superior to, Asian Buddhism.Qseen argues, if one interpretative category cbaldaid to pervade recent studies on American Bsuiglit is that of

‘multi-layered religious identities in transitiofi.Black and white classification systems are no éormrrect, particularly not politically.
This study has provided insights into both theid¢airies of Zen practice in Australian Diamond Sangtoups, and the position of the Diamond Sanghiaeifroader

context of Buddhism in the West and the processlafious change. However, it should be rememb#ratithe process of change never ends. In Jangas;, Gilly

Coote wrote of the changes that had occurred to the
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SZC women’s sesshin since the sesshin descriltéd beginning of the Introduction:
The SZC women’s group, in a subsequent retreayéast. . . returned to basics — zazen, samu anal coanting — with no directed archetypal psychial

exploration. There was some sense of having strigetthese spare and classic practices. No déwdtiier down the track, the group may again look to

adding new ingredients to this classic mix — sgoies. Trial and errdf.
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Appendix A: Japanese Zen Buddhist Groups in Australia

Adelaide Zen Group

70 Thomas Street

Unley, 5061

Adelaide, South Australia
Email: anton@earthling.net
Internet site: welcome.to/azg
Lineage: Diamond Sangha

Teacher: Ross Bolleter

Bellingen Zen Group
‘Chrysalis’

377 Kalang Road via Bellingen
New South Wales, 2454
Contact: Sexton Bourke
Telephone: (02) 6655 2092

Email: sabell@midcoast.com.au

Clifton Hill Zendo
c/- Paul Boston

17 Clive Street
Alphington, 3078
Melbourne, Victoria

Telephone: (03) 9499 2671

Everyday Zen Group
P.O. Box 1626

Milton, 4064
Brisbane, Queensland

Telephone: (07) 3870 1274
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Email: ezg@powerup.com.au
Internet site: www.powerup.com.au/~ezg/

Lineage: Ordinary Mind Zen School

Jikishoan Zen Buddhist Community

PO Box 234

2/23 Raleigh Street

Essendon, 3040

Melbourne, Victoria

Telephone: (03) 9370 5847

Email: tokuzen@aol.com or jikishoan@aol.com
Tradition: Soto Zen

Teacher: Ekai Korematsu Osho

Kuan Yin Meditation Centre
183 Ballina Road

Lismore Heights, 2480
Lismore, New South Wales
Telephone: (02) 6624 3355
Fax: (02) 6624 3360
Lineage: Diamond Sangha

Teacher: Subhana Barzaghi

Melbourne Zen Group

48 Glen Park Road

Eltham North, 3095

Melbourne, Victoria

Contact: David Hicks

Telephone: (03) 9439 1845

Internet site: home.vicnet.net.au/~zenmzg/
Lineage: Diamond Sangha

Teacher: Subhana Barzaghi

Mountain Moon Sangha

4 Geelong Street

East Brisbane 4169
Brisbane, Queensland
Contact: Jan Millwood
Telephone: (07) 3895 8080

E-mail: jan@thehub.com.au
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Internet site: smople.thehub.com.au/~jan/mms/
Lineage: Sanbo Kyodan

Teacher: Roselyn Stone

Mountains and Rivers Zen Group
Room 1, 2nd Floor

71 Liverpool Street

Hobart, 7000

Tasmania

Contact: Ross Coward
Telephone: (03) 6234 9080

Lineage: Ordinary Mind Zen School

Open Way Zen Centre
P.O. Box 993

Byron Bay, 2481

New South Wales

Contact: Helen Burns
Telephone: (02) 6680 8782
Fax: (02) 6680 8782

Email: openway@lis.net.au
Lineage: Open Way

Teacher: Hogen Daido Yamahata

Satsuma Dojo (Zen Centre)
14 Orient Avenue,
Mitcham, 3132

Melbourne, Victoria
Telephone: (03) 9874 3537

Teacher: Andre Sollier

Sydney Zen Centre

251 Young Street

Annandale, 2034

Sydney, New South Wales

Telephone: (02) 9660 2993

Internet site: www.buddhanet.net/ba27.htm
Lineage: Diamond Sangha

Teacher: Subhana Barzaghi
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The Way of Zen

GPO Box 3399

Sydney, 2001

New South Wales

Contact: Dawn Hughes
Telephone: (02) 9440 8408
Lineage: Sanbo Kyodan

Teacher: Ama Samy

Zen Group A. Z. I.

11 Linkmead Avenue
Clontarf, 2093

Sydney, New South Wales
Contact: Carole Bourgeois

Lineage: Taisen Deshimaru

Zen Group of Western Australia

PO Box 8441

Stirling Street

Perth, 6849

Western Australia

Telephone: (08) 9430 9255

Email: mferrier@space.net.au or mary@viacorp.com
Internet site: www.space.net.au/~zen/

Lineage: Diamond Sangha

Teacher: Ross Bolleter

Zen Open Circle

C/ Christopher Cormack

The Mind The Eye Publishing Group

PO Box 1065

Darlinghurst, 1300

Sydney, New South Wales

Telephone: (02) 9331 661

Fax: (02) 9331 6149

Email: chris@tmte.com.au

Lineage: Pacific Zen Institute and Diamond Sanghe(gh John Tarrant and Ross Bolleter)

Teacher: Susan Murphy
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Appendix B: Diamond Sangha Affiliates World-wide

Empty Sky

c/- Judith Evans

313 Sunset Terrace
Amarillo, TX 79106
America

Telephone: (806) 373 6740
Fax: (806) 381 7814

Email: jpevans@amaonline

Garden Island Sangha
c/- Lloyd Miyashiro
6585 Waipouli Road
Kapaa, HI 96746

America

Telephone: (808) 822 4794.

Harbor Sangha

1032 Irving Street

San Francisco, CA 94121
America

Telephone: (415) 241-8807

Email: dkdan@slip.net

Internet site: www.zendo.com/cds.html

Honolulu Diamond Sangha
2747 Waiomao Road
Honolulu, HI 96816

America
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Telephone: (808) 7351347
Fax: (808) 739 9461

Email: hsangha@ALOHA.NET

Kuan-Yin Meditation Centre
183 Ballina Road

Lismore Heights, 2480
Lismore, New South Wales
Australia

Telephone: (02) 6624 3355

Fax: (02) 6624 3360

Maitai Zendo

4A Mayroyd Terrace

Nelson

New Zealand

Telephone/Fax: (613) 548 2602
Email: MaitaiZen@xtra.co.nz

Internet site: www.zendo.org.nz

Maui Zendo
PO Box 1947
Wailuku, HI 96793

America

Melbourne Zen Group
48 Glen Park Road
Eltham North, 3095
Melbourne, Victoria
Australia

Contact: David Hicks

Telephone: (03) 9439 1845

Internet site: home.vicnet.net.au/~zenmzg/

Mountain Cloud Zen Centre
7241 Old Santa Fe Trail
Santa Fe, NM 87505
America

Telephone: (505) 988 4396
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Email: mczenctr@hotmail.com

Internet site: members. Tripod.com/~mczc/Home. html

One Ground Sangha
Lasalle-Haus

Bad Schoenbrunn
CH-6313 Edillbach/Zug
Switzerland

Telephone: (41) 757 1414

Fax (41) 757 1413

Ring of Bone Zendo
PO Box 510
North San Juan, CA 95960

America

Sydney Zen Centre

251 Young Street
Annandale, 2034

Sydney, New South Wales
Australia

Telephone: (02) 9660 2993

Internet site: www.buddhanet.net/ba27.htm

Three Treasures Sangha
PO Box 12542

Seattle, WA 98111
America

Telephone: (206) 324 5373

Zen Centre of Denver
3101 West 31st Avenue
Denver, CO 80211
America

Telephone: (303) 455 1500
Fax: (303) 455 1062

Email: DZCenter@aol.com

Internet site: members.aol.com/DZCenter/index.html
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Zen Desert Sangha

PO Box 44122

Tucson, AZ 85733-4122
America

Telephone: (520) 327 8460

Email: zds@azstarnet.com

Internet site: www.delegation.org/lame/zds/

Zendo Shobo An

Av. San Martin y Antardida
5111 La Quebrada

Rio Ceballos

PCIA de Cordoba
Argentina

Fax: (303) 455 1062

Zen Group Leverkusen
Rolf Drosten Roshi
Wilhelm Busch Strasse 4
D 51373 Leverkusen

Germany

Zen Group of Western Australia
PO Box 8441

Stirling Street

Perth, 6849

Western Australia

Australia

Telephone: (08) 9385 6024

Email: mferrier@space.net.au or mary@viacorp.com

Internet site: www.space.net.au/~zen/
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Appendix C: Agreements Concerning the Structure and Function of the Diamond Sangha

COMMON GROUND

A. The Diamond Sangha descends from both Soto amhRraditions, through the Harada-Yasutani limed is especially faithful to the teachings

of Robert Aitken, Roshi.

B. We affirm the Diamond Sangha as a lay Zen Bustdiriganisation with traditional teacher-to-studeabsmission of the Dharma. The emphasis
on lay-practice does not exclude extended resialemngiining programs or participation by ordaineembers of other traditions. We seek to apply tharBia
to lay life, and strive to make our program acdgssiThe Diamond Sangha is egalitarian, avoidsagtetion in all its forms, and encourages engagerimen

constructive environmental and social actions.
C. Teachers are Sangha members who have receivedlfpermission to teach and thereafter make tegam aspect of their practice. Teachers
develop spiritual authority over time through tHeithful embodiment of the precepts, the deptthefr insight, and their manifest capacity to teach

Transmission is recognised as an essential stijisiprocess.

D. Our ritual forms and procedures are a basisdatinuity and common ground among the sanghdseimétwork. It is not intended or expected

that they be performed uniformly, and we acknowetigt they will evolve in
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each local sangha as appropriate to its culturimiThe forms and procedures referred to incifoie are not limited to): zazen, interviews or dsém,

sesshin, sutras and chanting, talks or teishophpsical settings.

SELECTION OF TEACHERS

A. It is the responsibility of each affiliate togage or discharge its own teachers.

B. To be eligible as a candidate for selectioreaxher status in an affiliate, one must be a Diah®amgha Teacher, a Diamond Sangha Apprentice

Teacher, or a teacher duly authorised in the ldigerdescended from Harada Sogaku Roshi.

C. The selection process should include definitamseof ascertaining whether a teacher is acceptmtiiee membership of the affiliate before

she/he is invited to become its teacher. Thereldhaiso be a definite process of termination oflationship with a teacher.

D. These provisions do not pertain to visiting teas, who may be from other lines of succession.

ORGANISATION

A. Each local sangha shall be autonomous.

B. The term 'Diamond Sangha' designates the netefoailiated sanghas. The Honolulu group will nbe known as the 'Honolulu Diamond
Sangha.'

C. A Communications Office will foster communicatiamong the affiliate sanghas. Its functions widilide, but not be limited to, facilitating

network decisions regarding affiliation, disafftian, the choice of time and place of general Diach8angha meetings, and communication to handigeo
solving. Communication can be facilitated by the®@aunications Office through a variety of meanstdahg Faxing, a newsletter, co-ordinating an annual

retreat or conference, letters, and Telephone.calls
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D. The work of the Communications office will besamed by an affiliate sangha on a voluntary basisshared and/or shifted as needed. Costs of

this office are expected to be minimal. The loeaigha hosting the office may ask for financial Hedpn the other sanghas.

AFFILIATION

A. To be considered an affiliate of the Diamond @& a local sangha must:
1. be formally connected with a Diamond Sanghathteadlt is not necessary that the teacher besideeace.)
2. subscribe to all the points of common groursied in item | above.
3. have established a regular schedule for groagtipe of zazen.

4. participate in the Diamond Sangha network.

B. Individuals wishing to be members of the Diam@&ahgha as a whole would need to join an affiliate.
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and Central America and the Caribbean with SpeRifierence to Japanese New
Religions,”Journal of Latin American Cultural Studids no. 1 (June 1995): 117--26.
Information on South American groups is availablenf BuddhaNet's Buddhist
Americas South American Buddhist Directomyww.buddhanet.net/budc_sa.htm,
2000; and Cristina Rocha, Buddhism in Brazil: A Bibliography
sites.uol.com.br/cmrocha, n.d. The best sourcafofmation on Buddhism in Africa
is M. Clasquin and J. S. Kruger, edByddhism and AfricdPretoria: Unisa Press,
1999).

21 Martin Baumann“Global Buddhism: Developmental Periods, Regionatsties
and a New Analytical Perspectivad@urnal of Global Buddhisyiorthcoming.

2 The use of these terms is widespread. Prebishide®wa good overview of the
usage of these terms and their implicationisliminous Passag&7-63.

23 Cuong Tu Nguyen and A. W. Barber, "Viethamese Biistd in North America:
Tradition and Acculturation," iThe Faces of Buddhism in Amerieals. Charles S.
Prebish and Kenneth K. Tanaka (Berkeley: UniversitZalifornia Press, 1998), 100-
-15.

4 Mark R. Mullins, “The Transplantation of Religian Comparative Sociological

Perspective,Japanese Religiornks (1990): 55.
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%> Donald Morreale, ed.The Complete Guide to Buddhist Amerig@oston and
London: Shambhala, 1998).

%6 Little work has been done on this community. Smitkamines the lack of
conversion by people of African, Caribbean or Agil@scent (which she terms "black
people") in Sharon Smith, "Widening the Circle: &aCommunities and Western
Buddhist Convert SanghasJournal of Buddhist EthicOn-line Conference on
"Socially Engaged Buddhism," April 7-14, 2000,
http://jbe.la.psu.edu/7/smith001.html.; and Hoolssdsses the racism she encounters
by other Buddhists as a black Buddhist (Bell HooR&/aking up to Racism,”
Tricycle: The Buddhist Revielall 1994: 42--5). See also Jan Willis, “Buddhiand
Race: An African American Baptist-Buddhist Perspect in Buddhist Women on the
Edge: Contemporary Perspectives from the Westeamtiar, ed. Marianne Dresser
(Berkeley, California: North Atlantic Books, 199@&)1--91.

2" Recent studies that identify key characteristicAraerican Buddhism include:
Prebish Luminous Passagé®rebish and Tanak@ihe Faces of Buddhism in America
and Duncan Ryuken Williams and Christopher S. QuAaererican Buddhism:
Methods and Findings in Recent Scholarship, Amar®addhism: Methods and
Findings in Recent ScholarshiRithmond, UK: Curzon Press, 1991). For European
Buddhism refer to Martin Baumann, "Creating a EeapPath to Nirvana: Historical
and Contemporary Developments of Buddhism in Eutfopaurnal of Contemporary
Religion10, no. 1 (1995): 55--70; and Detlef Kantowskyutilhist Modernism in

the West/Germany,” iBuddhism and Christianity: Interactions BetweenttEzaxl

West ed. Ulrich Everding (Colombo: Goethe-Institut959, 101--15.
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28 Tworkov, Zen in America3. This chapter contains a good history of Zem@wth

in America. Brief information about Zen's developmén Europe is provided in
Baumann, “Creating a European Path to Nirvana."

29 Robert Edward Vryheid, “An American Buddhist Motey: Sociocultural Aspects
of Soto Zen Training" (Ph.D. diss., University afg@on, 1981).

% Ford provides a good overview of the major Zenlitrans in the West (James
Ishmael Ford, “Holding the Lotus to the Rock: Refiens on the Future of Zen in the
West,” www.zendo.org.nz/pages/holdingthelotustaibkmtml, 1998.

31 Historical information has been obtained from: Rason, The Book of
Enlightened Mastersl56; Tworkov,Zen in America23--64; Robert Aitken, “The
Lay Zen Buddhist Sangha in the Wes¢lind Moon CircleMarch 1984: 4Diamond
Sangha ftp://coombs.anu.edu.au/coombspapers/otherasieileetronic-buddhist-
archives/Buddhism-zen/zen-groups/about-diamondfsaig, 24 January 1992; and
Robert Aitken, “Changes: Implications of the Shé&shiStatus,” manuscript, 6
February 1983.

32 Further biographical information is available fromnne Aitken, “In Spite of
Myself,” Zen Group of Western Australi@inter 1994: 4--10; and T. Matthew
Ciolek, Anne Aitken (1911--1994) of the Diamond Sangha, afianwemail to
zenBuddhism mailing list <zenBuddhism-l@coombs.adu.au> and zendo mailing
list <zendo@lysator.liu.se>, 16 June 1994,
ftp://coombs.anu.edu.au/coombspapers/otherarcieieesionic-buddhist-
archives/Buddhism-zen/zen-people/about-a-aitkerbt&eptember 1995.

33 Diamond Sanghaftp://coombs.anu.edu.au/coombspapers/otherarskileetronic-
buddhist-archives/Buddhism-zen/zen-groups/aboutidiad-sangha.txt, 24 January

1992.
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34 More detailed information on Robert Aitken’s biaghy is provided by: Tworkov,
Zen in America23--64; and Rawlinsori,he Book of Enlightened Masted$6--58.

3% «“Agreements Concerning the Structure and Funatioihe Diamond Sangha,” n.d.
This document is contained in Appendix C.

% Note that the application of these titles variesther lineages.

37 Aitken officially retired from teaching in 1997 bstill has an active role in the
organisation.

%8 |n 1998 Barzaghi ceased using the title, roshi.

39 Alcalde also works with groups in Mexico and Chied indirectly in Uruguay.

0 This term is explained in Part Two.

*1 Regularly updated information on the Diamond Sanljheage is available from
Ciolek, Harada-Yasutani School of Zen Buddhism

2 A detailed list is of all teachers who have beatharised to teach in the Diamond
Sangha network, including those who have chosentaois provided by Ciolek,
Harada-Yasutani School of Zen Buddhism

43 Croucher,Buddhism in Australia 1848--1988here are also good sections in
Terrance McDonnell and Rod Bucknell, “Buddhistsi’'Many Faiths, One Nation: A
Guide to the Major Faiths and Denominations in Aals, ed. lan Gillman (Sydney:
Collins, 1988), 318--31; Roderick S. Bucknell, “THeuddhist Experience in
Australia,” inReligion and Multiculturalism in Australia: EssaiysHonour of Victor
Hayes ed. Norman Habel. Special Studies in Religioni€Serno. 7. (Adelaide:
Australian Association for the Study of Religion2)4--24; Enid AdamBuddhism in
Western AustraligPerth: The Author, 1995); Robert Humphreys and/Bond Ward,
“Buddhism,” in Religious Bodies in Australjaeds. Robert Humphreys and Rowland

Ward, 3rd ed. (Melbourne: The Authors, 1995), 203-and Adam and HugheBhe
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Buddhists in AustraliaOther sources include: Chas [Charles] F. KnitfBuddhism
Gets a Hold in Australia,World Buddhisml961: 23--4; M. Pearce, “The Beginnings
of Buddhism in Australia,”"Karuna February 1981; P. Masefield, “Buddhism in
Australia,” UNIBUDS Annual Magazind981/82: 18--21; Klaas de Jong, Short
Account of the Spread of Southern Buddhism in Alistrand Queensland in
Particular (Brisbane: Dhammadinna House, 1982); and Graemall,L{Ethnic
Buddhists in New South Wales,” iReligion and Ethnic Identity: An Australian
Study ed. Abe I. Wade Ata, vol. 3 (Richmond, Victor&pectrum, 1989), 6--30. Also
available at www.zip.com.au/~lyallg/ethnic.htm.

* Adam and Hughedhe Buddhists in Australia3.

> Vietnam 31 per cent, Malaysia 7.5 per cent, Carigh6@ per cent, Thailand 6.2
per cent, Sri Lanka 5.2 per cent, China 4.6 pet, ¢&os 3.4 per cent, Taiwan 2.5 per
cent, and Indonesia 2.2 per cent (HuglResdigion in Australial7).

*® Humphreys and Warduddhism 411--13; Adam and Hughe$he Buddhists in
Australia 60.

" Spuler, "Characteristics of Buddhism in AustraIii.

“8 Dean Jones, "Statistics on Australian Buddhisia@isations,"
www.buddhanet.net/badstats.htm, 2000.

9 This term is commonly used to refer to the Frieofithe Western Buddhist Order,
but Batchelor also includes Arya Maitreya Mandal#his category (Stephen
Batchelor, "Buddhism and European Culture in EuybjpeReligion in Europe:
Contemporary Perspectivesds. Sean Gill, Gavin D'Costa, and Ursula King
(Kampen, The Netherlands: Kok Pharos Publishingddp®994), 97.)

*0 BuddhaNet does not use this classification.

*1 vasi, "Religious Settlement of Zen Buddhism in taka."
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52 v/asi, "Religious Settlement of Zen Buddhism in kaka."

®3 More biographical information on John Tarrant igitable from Pacific Zen
Institute,Our Teacherswww.pacificzen.org/teachers.html, n.d.

> A brief biography of Barzaghi is included in BoanAllen, “An Interview with
Subhana BarzaghiBlind Donkey: Journal of the Diamond Sandt no. 1 (1996):
4--7, 10--14. Bolleter's biographical informatioa provided in the Zen Group of
Western Australia, “Orientation Notes,” n.d.

% Charlotte Joko Beck's lineage, the Ordinary MirehSchool, is closely related to
the Diamond Sangha. A lineage chart illustratingg thonnection is contained in
Ciolek, Harada-Yasutani School of Zen Buddhisamd Rawlinson,The Book of
Enlightened Masters315--17.

°6 Melbourne Zen Group, “1996 Annual General MeetiSgmmary Report,’Vast
and Ordinary News (Melbourne Zen Groupjgust 1996: 8. Alcalde has also led a
retreat in Melbourne for the Clifton Hill Zendo, thaot in his capacity as a Diamond
Sangha teacher. The Clifton Hill Zendo is not agged with the Diamond Sangha.

1 James Clyde Browning, “Tarthang Tulku and the @uies an American
Buddhism" (Ph.D. diss., Baylor University, 1986).

2 WaterhouseBuddhism in Bath: Adaptation and Authority

% Ursula King, "Some Reflections on Sociological Aaches to the Study of Modern
Hinduism,” Numen36 (1989): 75.

* Some descriptions of dojo percussion instrumes&sitin Diamond Sangha rituals
are provided in: Robert AitkerEncouraging WordsZen Buddhist Teachings for
Western Studen{®ew York and San Francisco: Pantheon Books, 1292)--04.

5> Melbourne Zen Group, "What is Zazen?" home.vicmiau/~zenmzg/zazen.htm,

n.d.
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® Adelaide Zen GroupAdelaide Zen Groupvelcome.to/azg, n.d.

" Ronald L. GrimesBeginnings in Ritual Studigsondon: University Press of
America, 1982), 92.

8 Grimes,Beginnings in Ritual Studie92.

® Jacob Needlemaithe New ReligionéNew York: Doubleday and Company, 1970),
43.

10 Cited in Paul David NumrichQld Wisdom in the New World: Americanisation in
Two Immigrant Theravada Buddhist Temp{&noxville: University of Tennessee
Press, 1996), 122--23.

1 Dpavid L. Preston, “Meditative Ritual Practice arspiritual Conversion-
Commitment: Theoretical Implications Based on thasé€ of Zen,”Sociological
Analysis43, no. 3 (1982): 260--61.

12 Vryheid, “An American Buddhist Monastery," 8.

13 Quoted in David L. Prestoithe Social Organisation of Zen Practice: Constmgti
Transcultural RealitfCambridge: Cambridge University Press, 1988), 70.

1 Further detail can be found at: Adelaide Zen Gréwelaide Zen Groupand
Melbourne Zen Group, "What is Zazen?"

15 Adelaide Zen GroupAdelaide Zen GroupMelbourne Zen Group, "What is
Zazen?"; and Zen Group of Western Australia, "Q&ton Notes."

18 Robert Aitken,Taking the Path of ZefSan Francisco: Northpoint Press, 1982),
chapter 9. See also Robert Aitken, “A Matter toMede Clear: Koans and Teacher
Training,” Blind Donkey: Journal of the Diamond Sanghb®, no. 2 (1995): 16--22;
and John Tarrant, Working With Koans
sunsite.unc.edu/pub/academic/religiousstudies/BsddDEFA/Zen/koanwork.zip, 5

October 1993.
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7 For further information on koans refer to T. Maith Ciolek, ed.Zen Buddhism
Koan Study Pages

8 Deborah Hopkinson, preface to Hopkinson, Hill aKikra, Not Mixing up
Buddhism 2--5.

19 Murcott and Hopkinson, “The Kahawai Koans,” 32.

20 Kadowaki Kakichi, "Review oZen and the Wayby Trevor Leggett,"Eastern
Buddhist13, no. 2 (1980): 137--41.

21 Eido T. Shimano, “Zen Koans,” iden: Tradition and Transitigned. Kenneth
Kraft (New York: Grove Press, 1988), 83--7.

22 Heinrich Dumoulin,Zen Buddhism in the Twentieth Centutsans. Joseph S.
O’Leary (New York: Weatherhill, 1992), 127--30.

23 Adelaide Zen GroupAdelaide Zen Groupand Zen Group of Western Australia,
"Orientation Notes."

24 Zen Group of Western Australia, n.d. Much of fhirmation is also available
from the AZG’s Internet site: Adelaide Zen Groémelaide Zen Groupand that of
the Melbourne Zen Group, "What is Zazen?"

%5 Teishos by Diamond Sangha teachers are locatdd Biatthew Ciolek, e¢ 20--
21st Century Zen People and Their Teachings
www.ciolek.com/WWWVLPages/ZenPages/ZenPeople.ri@March 2000.

26 For further information, refer to: Maitai Zendd®en Distance Training
www.zendo.org.nz/training.htm, n.d.

27 A good discussion of this is contained in Prebishminous Passag®03--32.

28 Tworkov, Zen in America119.

29 Kornfield, "Is Buddhism Changing in North Ameri¢a&iv.

30 Quoted in Allen, "An Interview with Subhana Barhiig12.
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31 John TarrantThe Light Inside the Dark: Zen, Soul, and the SmtiLife (New York:
HarperCollins Publishers, 1998).

32 John Tarrant, "Notes From the Teachers: MakingRbad," California Diamond
Sangha Newsletter December 1999/January 2000,
www.pacificzen.org/Nws0001/NwsLtrFrameSet.htm.

% Finney, "American Zen’s ‘Japan Connection™: 395.

34 Gil Fronsdal, “Insight Meditation in the Uniteda$és: Life, Liberty, and the Pursuit
of Happiness,” in Prebish and Tanaka, 176.

35 David Bubna-Litic, "Zen and the Dreamworld of tkeaman, Mind Moon Circle
Spring 1996: 28.

% Rocha, "Zen Buddhism in Brazil: Japanese or Bigaz?"

37 Copies of all of the Diamond Sangha sutras ar¢aged in: Aitken,Encouraging
Words 168--95; and Robert Aitkeiamond Sangha Daily Zen Sutras [December
1991 version] www.ciolek.com/WWWVLPages/ZenPages/Daily-Zen-8sitintml,
28 March 2000.

% Marilyn Harman, “Women and Zen RituaDiamond Sanghgnew series) 1 no.4
(1976): 8.

39 pitken, Encouraging Wordsl181; and AitkenDiamond Sangha Daily Zen Sutras
0 Amy Lavine, "Tibetan Buddhism in America: The Di@ment of an American
Vajrayana," in Prebish and TanaRde Faces of Buddhism in Ameridd 4.

*1 Dharmachari Subhuti [Alex KennedyBuddhism For Today: A Portrait of a New
Buddhist Movemengnd ed. (Glasgow: Windhorse Publications, 1968),

2 Helen Tworkov, “Going Upstream: An Interview witBhante Henepola
Gunaratana,Tricycle: The Buddhist Revie@pring 1995: 40.

3 Baumann, “Creating a European Path to Nirvana’; 61
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4 Adachi Zui-Un, “Thoughts Concerning the Kyosakmanuscript, n.d.

%> Zen Group of Western Australia, "Orientation Notes

a6 Jiyu Kennett, “Concerning the Correct Use of thgogaku,” Zen Meditation: A
Special Issue of the Journal of Shasta Abhayos. 9--10 (1976): 24.

" philip KapleauZen: Merging of East and Wedlew York: Anchor Books, 1989),
XXVi.

“8 Lenore FriedmanMeetings with Remarkable Women: Buddhist Teachers i
America(Boston and London: Shambhala, 1987), 48.

*9 This schedule was used at the ZGWA'’s TransmisSisshin in February 1997.

*0 More details on sesshin format and structure &lable in: Robert AitkenSome
Words About Sesshin For Newcomers to Zen Practice
ftp://coombs.anu.edu.au/coombspapers/otherarckeiees/onic-buddhist-
archives/Buddhism-zen/teachings/aitken-robert/aiie-sesshin-conduct.txt, n.d.

51 Aitken, Robert. Sesshin Cautions
ftp://coombs.anu.edu.au/coombspapers/otherarciieesionic-buddhist-
archives/Buddhism-zen/ritual/diamond-sangha/custexiis/sesshin-cautions-a.txt, 15
October 1995.

52 Quoted in Allen, “An Interview with Subhana Barhég 13.

%3 sandy BouchefTurning the Wheel: American Women Creating the Reddhism
(San Francisco: Harper and Row, 1988).

%4 FriedmanMeetings with Remarkable Wome0.

%> Arnold Meyer, “The Gift of DarknessNew Agel6, no. 6 (1999): 52--4.

°¢ The teacher installation ceremony is a ceremomwhith a group adopts a teacher,
not to be confused with the traditional transmissteremony in which a teacher is

authorised to teach.

209



7 Aitken’s version of the ceremony is available froRobert Aitken,The Mind of
Clover: Essays in Zen Buddhist Eth{&an Francisco: North Point Press, 1984), 175-
-76; and James Hughes, “Buddhism and Abortion: Aséfa Approach,” in
Buddhism and Abortigned. Damien Keown (Hawaii: University of HawaiieBs,
1997), 193--94.

%8 Tenzin Palmo, “Buddhist Monasticism in the WeSakyadhita5, no. 2 (1994),
www?2.hawaii.edu/~tsomo/NewsLetters/5-2.htm#Palmo.

%9 Elizabeth Harris, “A Personal Report on the Thindernational Conference of
Buddhist Women,” Sakyadhita 5, no. 2 (1994),
www2.hawaii.edu/~tsomo/NewsLetters/5-2.htm#Personal

%0 Tworkov, Zen in Americal44--45.

®1 Cited in Lauren Marie Schiller, “Buddhism in Comteorary America” (M. Science
diss., Southern Connecticut University, 1994), 76.

%2 Subhana BarzaghThe Spirit of ThingsRadio National interview, 15 June 1997.
%3 Subhana BarzaghThe Spirit of Things

® Ford, "Holding the Lotus to the Rock."

®5 Subhana Barzaghi and Diana Levy, “Babes in the d&\oblind Moon Circle
Winter 1990: 18.

% California Diamond Sangha and Matthew Stevens|ift@aia Diamond Sangha
Vision Statement,California Diamond Sangha Newslettéganuary 1991: 3.

®" Ford, "Holding the Lotus to the Rock."

%8 Tworkov, Zen in Americal65.

% These requirements are outlined in “Agreementsc€uaring the Structure and
Function of the Diamond Sangha."

9 Subhana Barzaghi, "Discussion Document,” manuscfpJune 1997.
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"l Ross Bolleter, “Practice LeadeMaitai Zendo New8, no. 1 (Autumn 1998): 3.

2 Robert Aitken, “On Zen TeachingPiamond Sangha Newslettduly 1991: 1--2,
ftp://coombs.anu.edu.au/coombspapers/otherarckeiees/onic-buddhist-
archives/Buddhism-zen/teachings/aitken-robert/aikean-syllabus.txt, 19 May
1993.

'3 Aitken, “On Zen Teaching,”

4 Aitken, “Changes: Implications of the Shoshiket@a Information on the use of
these levels in the Sanbo Kyodan is contained arfStSanbokyodan”: 433.

’5 Aitken, On Zen Teaching

’® G. Victor Sogen Hori, "Japanese Zen in America:ehganising the Face in the
Mirror," in Prebish and Tanak@ahe Faces of Buddhism in Ameri&b.

T A list of Kapleau’s successors is included in: I€kp Harada-Yasutani School of
Zen Buddhism

8 "Princeton Area Zen Group: Teachers," princetorsieplenet.com/teachers.html,
n.d.

"9 "Princeton Area Zen Group: Curriculum,”
"princetonzen.simplenet.com/curriculum.html, n.d.

8 Barzaghi,The Spirit of Things

81 Brian A. Victoria,Zen At War(New York: Weatherhill, 1998).

82 Brian Victoria, "Brian Victoria's Presentationtble Yasutani Material, Tricycle:
The Buddhist Reviefall 1999: 62--6.

8 Robert Aitken, "Robert Aitken Respond3ticycle: The Buddhist Revierall
1999: 67--8.

84 Helen Tworkov, “Zen in the Balance: Can it SurvimeAmerica?”Tricycle: The

Buddhist Revievpring 1994: 57.
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8 Tworkov, Zen in America249.

87 Quoted in TworkovZen in America97.

8 Rosemary Stevens, “The Dharma Group: A Short Hist&Zen Group of Western
AustraliaSpring 1995: 4.

8 For example, Schiller outlines major scandals imddhism in America in the
1980s: Schiller, “Buddhism in Contemporary Americ--9.

% Cited in Schiller, “Buddhism in Contemporary Anej’ 60.

1 Sugata Schneider, “The Long Learning Curve: Arrview with Richard Baker
Roshi,” Tricycle: The Buddhist Reviewinter 1994: 36.

92 Schneider, .“The Long Learning Curve," 35.

%3 Rita M. Gross, "Helping the Iron Bird Fly: WesteBaddhist Women and Issues of
Authority in the Late 1990s," in Prebish and Tandkee Faces of Buddhism in
America 242.
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Meeting of the American Academy of Religion, wwwilan.toyogakuen-
u.ac.jp/~acmuller/aar-bs/1999/lachs.htm, n.d.
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(Winter 1995): 26.
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107«Agreements Concerning the Structure and Funaifdhe Diamond Sangha.”
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Spiritual Path(New York: Bantam Books, 2000).
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effect of Eastern philosophies, such as Buddhism, contemporary American
physical education: Hyun-Kun Shin, “The Nature @&wbpe of Eastern Thought and
Practice in Contemporary Literature on American $itgl Education and Sport
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