




















DHARMA TRANSMISSION CEREMONIES AT TASSAJARA

by Shosan Victoria Austin

During the September work period at Tassajara, Abbot Sojun Mel Weitsman
transmitted the Dharma to Ryokan Steve Weintraub, Myogen Steve Stucky, and
Ryushin Paul Haller. This event was the culmination of many years of study, and
about eighteen months’ preparation. During this time, Mel taught them about
transmission and the ancestors, with the help of Zenkei Blanche Hartman.

In our tradition, there are several priest ordinations. The first one, shukke tokudo,
is a ceremony of leaving home. Although the precepts the new priest receives in
shukke tokudo are the same as the lay precepts, the foundation of priest ordina-
tion is renunciation. While a lay person can express the Dharma through his or
her life, a priest expresses his or her life through the Dharma.

The next ordination is being shuso, which usually occurs after someone has
practiced as a new priest for several years. Both lay people and priests can be
shuso at Zen Center, but for priests it is a second ordination which celebrates the
entry into public life. For a practice period, the shuso shares the teacher’s seat
and responsibility, acts as an example for the other students, and gives Dharma
talks in public. At the end of shuso training, there is a Dharma inquiry ceremony
in which the shuso answers questions from residents and from people who have
been shuso in the past.

Dempo, or transmission, is the third ordination, in which the priest is given
responsibility for the Dharma and for the lineage. It happens between the deshi,
or disciple, and a teacher who has received transmission and been abbot of a
practice center. In this ceremony, the deshi’s and teacher’s heart of practice are
celebrated as identical with each other, with each ancestor, and with all Buddhas.
The priest becomes a new ancestor, which means that he or she can now teach,
give the precepts and, in time, train other priests and teachers.







sketch of how he wanted the whisk to look. He and I met with Hector Bezanis,
the instrument maker and master wood turner who made oryoki for this year’s
priest ordination, Hector took on the job and made prototype after prototype,
developing an elegant peg-and-press system to attach the whisking end to the
handle end. Rick Hoffman from Cremona Violin searched through the supplies
at his store to find a pound of horsehair we could use. He finally found some that
was too short for violins, but just the right length for whisks. When Hector
finished the handles, I began the process of assembly: arranging horsehair
around the pegs, gluing and tying the hair with fishing line and trimming the
ends, finishing and burnishing the handles, and putting the whole thing together.
As I worked in my office with the door open, many people came by to help with
the tying and gluing—which T appreciated, becanse it required at least four
hands.

Equipment collected, we all arrived at Tassajara the weekend of September 17th.
The three disciples lived together in Stone 1 at Tassajara during the ten-day
ceremony, and ate, exercised, and had bath time together to help concentrate
their attention. Early in the morning and at various times throughout the day,
they offered incense and bowed at altars all around the valley. The first three days
they calligraphed their transmission documents directly onto large pieces of
white silk. Every day they bowed to the teachers who had helped them, and to all
the Bnddhas and ancestors from Bnddha to their teacher. The last three days they
received the precepts (denkar) and the transmission (dempo) in order of senior-
ity. Each day in their procession, one more disciple would appear in brown. The
day after dempo, at Tassajara’s request, each disciple gave a Dharma talk [the
talls follow this article].

During the ten days, Tassajara was extremely busy. It was the height of work
period. The old baths were being taken apart stick by stick, and the zendo was
being re-roofed. Garden 2 was being altered as a temporary bathhouse, and
many other large projects were happening, Still, many residents helped at odd
times with the sewing, furniture moving, daily cleaning and grounds work
around the ceremonial space. The feeling was quick, alert, supportive and festive.
It was perfect fall weather, and the moon was growing towards ull.

Now Steve Weintraub has returned to psychology practice and residence at
Green Gulch Farm. Steve Stucky is back in Mill Valley doing landscape gardening
and leading his sitting group. Paul Haller has returned to his position as tanto at
City Center. Zenkei Blanche Hartman returned to lead the City Center practice
period, which is now over. And Sojun is taking a nap.
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to help her get out of the castle. Because of our love of our true nature, because
we have an mstinct or innate movement toward this true nature, toward who we
really are, we practice. There are various things around practice—barricades and
demons and innumerable things. But the power of our intention comes from
something we can’t do anything about. We can only allow it. And when we allow
it, we think: how great it is. Well, actually, we may think it’s terrible, but that
doesn’'t matter. We think it matters whether we feel terrible or not, inside. Of
course it does matter. But also it doesn’t matter at all.

I came to San Francisco in the Fall of 1968. I was living around the corner from
Zen Center, which at that time inhabited an old Jewish Synagogue on Bush
Street. And there were American Zen students around Suzuki Roshi, and then
there were Japanese people. Suzuki Roshi had actually been sent from Japan to
take care of this Zen mission. He was a missionary to the Japanese Buddhists in
America, and to the barbaric Americans. That was his job. We sat zazen there,
and on the weekends the Japanese congregation, to raise money, showed samurai
movies in the auditorium. One time there was a one day sitting, and Katagiri
Roshi (we called him Sensei then) was leading it because Suzuki Roshi was sick.
So lie was doing dokusan (private meeting with the student) behind the movie
screen. And Katagiri Roshi’s way sometimes was—they have a phrase in China,
“A mouth like a bent carrying pole” You know the carrying pole with two big
buckets at either end. He was like that sometimes, a very forbidding figure. So 1
sat down and after awhile he asked, “How is your zazen?” [ said “Pretty terrible”
And then he said * ‘Pretty terrible’ is pretty good.” That was about 23 years ago
and still, ] am working on it. That was a pretty good thing for me to hear at the
time: “Pretty terrible is pretty good.” I didn’t understand what be meant for a
long time. But now I have some feeling for what be meant: Le was talking abont
the spirit of practice.

So Steve and Paul and [ have been involved with this Dharma Transmission
ceremony with Sojun Roshi and Zenkei Sensei and Shosan Vicki all helping us
very much for the last few days and weeks and months and years and decades
and lifetimes. And T want to make a distinction—just for tonight, okay? A tenta-
tive distinction—between the outer meaning of Dharma Transmission and its
inner meaning. The metaphor that is used in Dhartna Transmission is lineage,
birth, ‘your dharma son, or “your dharma daughter’ It’s a lineage. So there’s
blood involved. There’s blood that runs through the transmission. The meaning
of that blood is not something just for Dharma Transmission. The meaning of
that blood is for anyone who takes up practice. For anyone who takes up prac-
tice, this blood is transmitted. So I ask you: What is this blood?

We can say that the outer meaning of Dharma Transmission is like graduation.
The outer meaning is that you have accomplished something. It looks like yon
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Tenshin Reb Anderson taught me many things. T was pretty laid back and
undisciplined. I really needed the strict discipline. Other teachers were Katagirt
Roshi, Robert Aitken, and now Sojun. Also my family: my wife, Lane Olson, my
ex-wife, Lea Asher, who basically taught me that [ couldn’t convince anyone of
anything, and my children, James and Hannah. Hannah, a couple of years ago,
was trying to teach me to take better care of myself. She gave me a little sculpture
of a sleeping Hotei (Japanese for Putai, Chinese monk—laughing Buddha).
“Dad, put this on your desk and remember to get more rest.”

So we are fortunate to have even the idea of Dharma, the idea of profound teach-
ing, a teaching that goes beyond words. And the connection that is established,
warm hand to warm hand, communicating this teaching. There is an under-
standing that is part of this tradition: that the teachers can actually see you as
Buddha, as a kind of jewel. Good teachers are actually good jewel crafters; they
help people learn how to make the jewel real, the jewel that you already are. And
good teachers help people learn to help other people to make their own true
jewel nature real, vividly real. Thus a lincage of jewel wisdom is naturally formed.

Here at Zen Center [ have felt that people actually could see what I care deeply
about, so I thank you all for that—being ahle to see me and helping me to see
myself. This is Sangha. The value of Sangha is in the unified way that we relate to
each other, the way that we help each other, giving each other feedback, some
guidance, and encouragement.

1 wrote out a new case for the Zenshinroku (“Zen Mind Record”—Tassajara is
“Zen Mind Temple™). Very simple. Remember, we were just walking around the
monastery this week offering incense. There are three characters here: Ryokan,
Noble Bearing; Myogen, Subtle Eye; and Ryushin, Dragon Heart. This actually
took place in the afternoon before Noble Bearing’s Dharma Transmission. The
three were walking single file doing the jundo, the walk around the temple
grounds offering incense, going beyond the old baths and the place where the
yurt still stood. Ryokan stopped and placed the incense burner in the road. This
was the usual place to offer incense at night. When he turned to Myogen for the
bowing mat, Myogen said, “Are we not going on up to the ashes site?” “Sure,”
nodded Ryokan. He simply turned, picked up the incense burner and continued
on up the path. Thus the three trudged along their way, chanting odd bits of
mantra from the Surangama Sutra, huffing, puffing, and sweating profusely.
That’s the story. So Ryokan’s “Sure,” is a wonderful teaching. We express this kind
of thing for each other all the time and don't even know it. Ryokan’s “Sure,” is a
manifestation of inconceivable freedom. Last night he was telling us how terrible
his zazen is. He was being modest. A modest person can say “Sure,” turn, change
direction, and continue. Myogen’s “Are we not . . . ¥” was simply reminding the
procedure, and Ryushin’s “Going along without saying anything” cannot be
measured. This is Sangha.
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As a child, I felt the interconnectedness of every thing, | wrote poems about
nature and danced with it. I started life on a farm with animals, woods, fields,
streams and a pond. Loss was also close, with the early death of my grandmother
and time spent in the rehab center and hospitals. Loss causes people to consider
deeply. Way-seeking mind began for me when trying to know the meaning in
bittersweet joys, loss and suffering. My everyday connection to nature was essen-
tial, for solitude and quiet contemplatiou.

I learned how to meditate from a yoga book when [ was sixteen vears old. My
first zazen instruction was in 1971 in a classroom at college, where we were
taught by a Soto lay priest. T used crutches and wore a leg brace but did not
perceive any barriers to practice. We sat on the floor on malke-do cushions. So,
no problem. I bowed to the cushion, turned and bowed, sat down and removed
the brace and placed it in front of me. When zazen was over I put the brace back
on, scrambled up and bowed. When school was over I wanted to keep sitting and
decided to go to the Rochester Zen Center. Entering a zendo for the first time,
learned that formal practice could present difficulties. I was shy and easily intimi-
dated. Looking back, I don’t think that I felt very welcome.

In this formal setting I didn’t know what to do with my impedimerta, especially
my brace with the attached right shoe. Everyone removed their shoes at the door.

[ was confused. I didn’t know whether to take the left shoe off and keep my brace
with the other shoe on. Or take the brace and shoe off. Or leave my brace on and,
then, what do I do with the crutches? I was accustomed to surmounting barriers
and managing to do whatever I determined to, but this was a setback on the way
to formal practice. 1 thought it wasn’t really open to me. | only sat there a few
times because an operation and nine months in a body cast interrupted my
mobility. [ continued to ‘sit” at home in the cast and then occasionally with a
friend. Shortly after that I moved to California.

Living in the Bay Area I sat at various places. [ no longer used a brace and, fora
long while before I rode a wheelchair, I used only a cane. T was involved with a
yoga ashram which helped me to develop mindfulness toward my body. Even
though my mobility was better, accessibility was still a problem. I couldn’t walk
far and most of these places had steps. I could dimb, but paid the price in energy
and accumulation of pain. With my disability it takes tremendous effort just to
get up in the morning and even more to leave the house. As a friend says, when
you're disabled, it is a political statement just to go out your front door. There is
no vacation. Since I am always working from a deficit of energy, I have to ask
myself, “How much pain am I starting out with today?”

For a long time, I just wanted to sit like everybody else. T had some attachment to
performing the outward posture. It was a process of learning compassion for
myself to Anally give myself permission to do things differently and use the
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At the Community meeting on Ethics a couple of very important truths were
presented: Zen Center acknowledges that there are sometimes transgressions on
the part of spiritual leaders that deeply hurt and alienate people from practice,
and that we are officially ready to hear and address such instances. In the past
students who felt violated in some way by Zen Center’s leaders just left, feeling
traumatized and unresolved, unable to find any forum at all to discuss their
grievance. With the establishment of an Ethics grievance procedure and standing
committee, people can choose to stay, can continue to be members of their
chosen practice community, while they ask to have reviewed any questions they
may have about the way they have been treated. From my point of view, as
Chairman of the Board, what is additionally important about this is that when
people leave with their stories untold, the community itself, partially aware but
vested in surface harmony, ties up a great deal of its vital energy in denial. But
when the corners are lit, the community continues to enjoy the free flow of its
resources energetically. What was particularly poignant to me at the community
meeting was the incredulity of some people there that Zen Center needed to
address this topic at all, like how could that happen here? This is exactly the kind
of faith in spiritual leaders that makes any exploitation an utter outrage, an
absolute ravishment.

At the beginning of 1993 I was elected Board chairman since everybody else had
more important things to do. It was true [ had the requisite enthusiasm, born of
addiction to drama. Married to the same person for a long time and our child
virtually raised, my own life suffered from a lack of pandemonium. [ had been
pleasantly drawn into the tumult of the abbot question, suddenly caring very
much about questions that had long lay dormant in a life of mundane anguish.
When I was confirmed as chairvertebrate, everyone appeared obviously relieved
that they were safe from such musty responsibilities for another year, leading me
to wonder yet again what is wrong with my life that I am driven to such extremes
for stimulation.

Since the fervor attending the abbot question, Board meetings seem ho hum to
me now. The drama’s gone. I miss it, but the same factors that caused such a rift
and high feeling around the abbot issue didn't go away. They’re still there, wait-
ing for another galvanizing topic to expose the cognitive dissonance residents live
with everyday. When they surface, whether around community deinographics or
spiritual authority, some of us will passively block the well-meaning intentions of
others of us. Some of us will burst into tears at meetings. Newcomers will spend
years (rying to figure out what people really mean when they say something. But
it’s all grist for the mill in our slow but inexorable struggle to make explicit the
values that are currently implicit in our forms, our treatment of cach other, and
our deep commitment to the Buddhist practice Suzuki Roshi personified.
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Among the stories | was particularly moved by one persor’s description of hav-
ing been in Vietnam. “Stacks of bodies,” “looking around and knowing some of
us would not be there in an hour, tomorrow, next week.” He related that among
the men “there was a human being who loved to kill children” His quiet voice
was so strong and so eloquent and so incredibly compassionate, Especially com-
pelling was his repeated use of the expression “a human being.” Rather than
“creep,” “asshole,” “jerk,” or “amumal,” it was “a human being” who loved to kill
children. By that simple expression, that careful choice of words, he gave even
that person a dignity, a humanity, Buddha nature. That takes heart. The other
men hadn’t known what to do with this human being. They would sit around at
night sometimes and talk about what they should do, should they shoot him?

I do not think that everyone appreciated the revelation of grief and trauma, but
the fact that such a deep level of pain could be expressed was in itself a powerful
statement about the quality of safety and well-being which people felt in this
group. Anyone who has studied or experienced trauma knows that it can be
extremely devastating in ways which the non-sufferer tends to underestimate and
not even begin to comprehend. Whether it is Vietnam War veterans, rape vic-
tims, or those recovering from childhood abuse, the shared experience seems to
be that others simply do not want to hear about their pain, while blaming the
victim for having suffered and for not recovering more easily and fully.

This failure to comprehend the suffering of another reminds me of an old high
school friend whom [ saw recently. About three years ago, he related, he had
become afflicted with such severe depression that he couldn’t get out of bed in
the morning. He had gone bankrupt and moved back in with his mother. Before
this happened to him, he said, he never would have been able to comprehend it.
He would have had plenty of advice and little sympathy: “Get it together, man.
Don’t be such a victim. Do something. Snap out of it!” Now he is no longer so
quick to attack. Compassion grows.

By the end I couldn’t help teeling that Western Buddhist teachers are making a
wonderful, sincere cffort to make Buddhism their own, to live the Dharma. I
recall my teacher Suzuki Roshi’s expression that Buddhism is to study and know
your own life, and that if Buddhism was not about your life, then you should do
something which was. When I mentioned that I felt that my life was separate
from the Dharma, he assured me that with continuing practice I would find
them the same. Unfathomable.
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Buddhism. The first time I entered the zendo I sat down with myself in the utter
simplicity of a space I can only describe as “home,” right in the center of the
unjverse, with everyone.

Our Buddhist community does include people from many diverse backgrounds,
but it is obvious that it is dominated by those on the light side of the spectrum.
Often some concern is voiced about why there are not more dark-skinned
people. The feeling is that for our practice to be complete and universal it should
be inclusive. Why don’t we have more racial diversity? Quotas don’t make sense,
and having token representation is demeaning. Each person comes to practice as
an individual through personal motivation. You can suggest to someone that
there is a place to practice and a way, but one can never expect anything, It’s
really not dependent on race or ethnic background; it has more to do with a
person’s individual propensity and what they are looking for.

Even so, many people are hesitant to come to a place which is set up by white
Caucasians who have or seem to have mainstream values and societal privilege
that makes association awkward and unequal. If one is on the light side of the
spectrum, it is hard to understand how people on the dark side feel. The con-
verse is also true. One may understand to a certain extent, but never completely.
And even though we may think we are open to anyone, there is still some prob-
lem. It is hard to know ourselves that well, and to know what our cultural and
personal prejudices actually are. Even if we feel that we don’t discriminate, we
should look dlearly at ourselves. [t may be better to assume that it is possible.

So where do we meet? How do we make this whole thing come together? If you
stay aloof, then people feel alienated, but if you make some effort to reach out,
people also feel alienated, because it is still you reaching out to them. We reach
out a hand and it gets slapped Why is that? Because it is still them and us or us
and them. Until we really know how to identify with everyone, alienated people,
homeless people, third world people, nothing will ever change, and the more we
try to fix it the worse it will get.

I remember when [ was a little kid in the thirties. T was six or seven. [t was after
school and three mean-looking guys who were a few years older approached me
and said, “You're Jewish aren’t you?” And I said, “Yeah” I was scared but I had to
own up to it. They said, “Don’t you know that the Jews lilled Christ? You killed
Christ!” I was suddenly the recipient of this age-old biblical racial drama being
played out in Los Angeles by small children barely old enough to read and write.
I didn’t know what the significance of Christ was exactly, but I was instantly
initiated into the racist, inquisition mentality that was to have such a devastating
effect on the world shortly thereafter. That experience made a strong impression
on me. I remember that in those days it was not so easy to be openly Jewish. You
see people going to the synagogue these days with their yarmulkes on, or stand-
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ing out on the street. Very few people did that in those days. There has been a lot
of freedom of expression and openness in the last twenty or twenty-five years.
That openness did not exist before the fifties.

People accept you as white if you're Jewish. But actually, you can be light or dark.
When I was a little kid [ was very dark. I thought that people who were very light
were sick or ugly. I spent my early youth on the beach, and many people thought
1 was Mexican. I didn’t mind being Mexican, but people didn’t think too highly
of Mexicans in Los Angeles. So, Jewish or Mexican, neither one of these was the
best thing to be. So I had some experience of what it feels like to be Mexican as
well as Jewish in this society. My parents were not religious or even culturally
connected, and I had no Jewish education; but the fact is, when you're Jewish
you're Jewish, and you feel a loyalty to that identity which is strongly reinforced
by a leng history of persecution which has been the Jewish destiny. In my early
twenties I made an effort to become Jewish, but I was already too far gone.

For an African American, crossing over into the white world can be construed as
turning your back on “the race” This can be an enormous double bind. If you
don’t make the effort to integrate you get stuck in the world of poverty and
isolation. If you do manage to integrate, you're liahle to be seen as a deserter of
your brothers and sisters. Whatever you do, there is a price to pay.

So, Jewish people are somewhere in between the light side and the dark side of
the color spectrurm. But culturally Jewish people have become white, and even
the skin has become white. Someone I knew was surprised on entering a syna-
gogue in North Africa to find that the congregation was entirely black. I find it
interesting that if a person is half black and half white they are considered as
being black even though major physical characteristics may be obviously Cauca-
sian. When Lani Guinier was in the news recently, up for an appointment to the
Justice Department, she was identified as African American even though she is
half Jewish. Why not recognize the whole person? When a person has some
African blood, what do you say to yourself about that person (if you're white)?
It’s important to examine our thinking and the way we stereotype. We need to be
able to meet each person on their own terms just as “this person.”

The wonderful thing about this country is it’s diversity. That’s what makes this
country so great. A tribal country can be very strong because it’s very cohesive.
The Japanese are a very cohesive kind of people. Everybody knows what to do.
There are not so many diverse backgrounds to integrate. America is the meeting
place of the tribes of the world and it creates a lot of problems, but what can
come out of those problems is also progress, toward understanding aud appreci-
ating many different cultures. This country is on the cutting edge of human
development, All peoples are represented here and if we leave anybody out then
it’s not complete. So I think what we are working towards in this country,
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whether we know it or not, is how to create a harmonious world order. And we
can’t create a world order “out there” until we create a microcosmic world order
“right here.” Then people will say, “Oh, I understand what America is doing,”
and they will be inspired to follow. But if we try to change the world order “out
there,” everybody will say, “You are hypocrites.” No one will respect us. We re-
ceive a lot of disrespect in the world because we have been trying to change the
world order out there and not dealing with our microcosmic world order right
here. So it’s good for us to think about why it is that thete is not more diversity
within this practice,

There are members of our sangha who are half African and half Jewish and gay.
What is their identity? Each one comes to this practice with an identity. It’s im-
portant to have an identity. One is a man, a woman, a lesbian, a Jew, a Catholic,
an American, a shoe salesman, a bank president. Who are you? Then we let go of
any attachment to this identity in order to manifest our fundamental identity. Int
order to let manifest our self-nature we must go beyond our personal identity.
But in order to go beyond our acquired identity we must first have that identity.
Many people have identities which do not bring societal privilege. Since Zen
practice doesn’t offer any particular status in society, the benefits are obscure.
‘When one’s racial or ethnic identity is accepted, one can enter into practice and
go bevond it without fear of losing something. As it is said, you have to have a
strong ego before you can give it up. Then you can be at ease with being black or
Jewish or yellow or red or blue. The main thing is that you feel at ease with your-
self with a settled mind.

I feel that we have to look at racism with a clear mind. What are the causes? We
must look at the causes; that is the analytical part. But at the same time, we
should celebrate and honor the diversity; to synthesize without losing the unique
qualities of each one, Every face represents that personal history of each one of
us, all the way back to the beginning of the human race. I'm always looking at
peoples’ faces, wondering about their origin. Where is this person from? Who
were their ancestors? What combination of factors went into forming their fea-
tures, both physical and psychic? We must realize that we are one person with
many faces.

One time 1 asked the sangha to describe their ancestry as much as they knew.
Each person talked about where their parents were from and where their ances-
tors had come from. Some people knew very little and that was also significant.
By the time we were finished there was a wonderful feeling of cohesion and
intimacy that drew everyone together.

Perhaps the first step to understanding the alienation that people feel is to listen
and accept what they have to say. When people are not heard or valued, they fecl
alienated.
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RELATED ZEN CENTERS

Buddhism is often likened to a lotus plant. One of the characteristics of the lotus
is that it throws off many seeds from which new plants grow. A number of Zen
centers have formed which have a close relationship with San Francisco Zen
Center. A partial list of these follows:

Centers with Daily Meditation
Within California

Berkeley Zen Center, 1931 Russell St, Berkeley, CA 94703, (415) 845-2403
Sojun Mel Weitsman, Abbot

Hartford Street Zen Center
57 Hartford St, San Francisco, CA 94114, (415) 8632507
Zenshin Philip Whalen, Abbot

Jikoji, in the Santa Cruz Mountains near Saratoga, (408) 741-9562
Angie Boissevan, Director

Kannon Do Zen Center
292 College Ave, Mountain View, CA 94040, (415) 948-5020
Keido Les Kaye, Abbot

Santa Cruz Zen Center

113 School St, Santa Cruz, CA 95060, (408) 4570206
Wednesday: Zazen 7 rM., lecture/discussion 8 rm,
Katherine Thanas, teacher, (408) 4263847

Sonoma Mountain Zen Center
6367 Sonoma Mountain Rd, Santa Rosa, CA 95404, (707) 545—-8105
Jakusho Kwong, Abbot

Qutside California

Chapel Hill Zen Group, 131 Stateside Dr, Chapel Hill, NC 27514
Patricia Phelan, teacher, (919) 9670861

Hoko-ji, Taos, NM, (505) 776—8677
Kobun Chino, Abbot

Minnesota Zen Meditation Center
3343 E. Calhoun Pkwy, Minneapolis, MN 55408, (612) 822-5313
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Weekly Meditation Groups

Within California

Malibu Sitting Group

Zazen Sunday mornings, Thursday evenings
Contact Peter Levitt (213) 456—0078.

Mill Valley Sitting Group, 43 Oxford Ave, Mill Valley, CA 94941
Monday evenings. Contact Steve Stucky (415) 383—8863.

Modesto Zen Group
Tuesday 6—8 e.M. Contact Stan Cunningham for location (209) 577-8100.

Monterey Bay Zen Center

Tuesdays 7 p.m., Cherry Foundation, 4th and Guadalupe, Carmel, CA
Katherine Thanas, teacher

Contact Sarah Hunsaker (408) 649--8084.

Oakland Sitting Group, 4131 1/2 Piedmont Ave, Oakland, CA 94611
Thursday 7 a.m., Contact Vicki Austin (415) 864-2813.

Occidental Sitting Group, 3535 Hillcrest, Occidental, CA 95465
Wednesday evenings and last Saturday of month.
Contact Bruce or Chris Fortin (707) 874-2274.

Orinda Zazen Circle, 88 El Toyonal, Orinda, CA 94563
Ist and 3rd Sundays 9-11 a.Mm.
Contact Fran or Al Tribe (415) 253—9125 before 9 em.

Peninsula Sitting Group, Skyline at Hwy 84
Wednesday 8:30 p.M., Tuesday and Friday 6 a.M. followed by service.
Contact Kathy Haimson for directions (415) 851-7023.

Thursday Night Sitting Group, Thursdays 7—9 EM. _
Marin Unitarian-Universalist Fellowship, 240 Channing Way, San Rafael
Contact Ed Brown (415) 752-3905 or U.U. Fellowship (415) 479-4131.

Outside California
Eugene Zen Practice Group, 1515 Hayes, Engene, OR 97402
Wednesday mornings. Contact Gary McNabb (503) 343-2525.

Nebraska Zen Center, 3625 Lafayette Ave, Omaha, NE 68131-0566
Phone (402} 551-9035
Teacher, Nonin Chowaney
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Zen Center Nonprofit Organization

300 Page Street U.S. Postage Paid
San Francisco San Francisco, CA
California 94102 Permit No. 8459

* Elizabeth Tuomi
Box 21 Orean Parkway
Bolinas, [A 94974

SCHEDULES GREEN GULCH FARM

SATURDAY THROUGH THURSDAY
3:00~7:00 axt. Two Zazens & Service

SAN FRANCISCO

MONDAY THROUGH FRIDAY
5:25-7:05 a.M. Zazen & Service
5:40-6:30 p.u. Zazen & Service

FRIDAY THROUGH WEDNESDAY*
5:15-6:05 p.M. Zazen & Service

FRIDAY
SATURDAY MORNING 6:30 . Zazen & Service
6:30--7:40 a.m. Zazen & Service
7:40 Temple Cleaning SUNDAY MORNING
7:55 Zendo Breakfast 5:00-7:00 am. Two Zazens & Service

8:45 Zazen Instruction
9:25-10:05 Zazen

10:15 Lecture & Discussion
12:15 Lunch

8:30 Zazen Instruction
9:25 Zazen

10;15 Lecture

11:3{) Discussion

12:45 Lunch
SUNDAY

No schedule * Schedule may change through the year. Please call
(415) 3833134 to confirm.

ONE DAY SITTINGS: once monthly; SEVEN DAY SITTINGS: twice yearly; THREE AND FIVE DAY SITTINGS:
offered periodically, Each year there are residential practice periods of two—three months’ duration at Green
Gulch, City Center and Zen Mountain Center. For more information, please call or write to Zen Center at

300 Page Street, San [rancisco, CA 94102, (415) 863-3136.

WIND BELL STAFF:

EDITOR-IN-CHIEF: Laurie Schley Senauke / EDITORS: Abbot Reb Anderson, Victaria Austin, Rosalie Curtis,
Yvonne Rand, Jeffrey Schneider, Abbot Mel Weitsman, Michael Wenger / DESIGN AND LAYOUT: Rosalie Curtis /
PHOTOGRAFHERS: Judith Calson courtesy of San Jose Mercury News, p. 40; Rosalie Cartis, p. 11; Gene
DeSmidt, p. 45; Exic Dibner, pp. 24, 27, 28, 29; Peter George, p. 22; Blanche Hartman, p. 9; Martina Lutz, p. 17;
Karen Pruess, p. 33; Hannah Stucky, p. 14; Barbara Wenger, pp. 18, 30, 34, 39./ ARTWORK: Janet Crennan, p. 21;
Heler: Dunham, Cover and p. 2; Martha Wax, p. 23.
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