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Without going into the frightening waves,
 it’s hard to find a suitable fish. 

How about one expression 
of walking relaxed with big strides?

——Wansong
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Book of Serenity case 79

Changsha Advancing a Step

The Pointer:

The bodhisattva appearing as a maiden on the banks of golden sand was 
a special spirit. Stuffing pastries in a crystal jar, who would dare to roll it? 
Without going into the frightening waves, it’s hard to find a suitable fish. 
How about one expression of walking relaxed with big strides?

Main Case:

Changsha had a monk ask Master Hui, “How was it before you saw Nanquan?”
Hui remained silent. The monk said, “How about after seeing him?”
Hui said, “There couldn’t be anything else.”
The monk returned and related this to Changsha. Changsha said, 

The man sitting atop the hundred-foot pole:
Though he’s gained entry, this is not yet the real.
Atop the hundred-foot pole, he should step forward:
The universe in all directions is the whole body.

The monk said, “Atop the hundred-foot pole, how can you step forward?”
Changsha said, “The mountains of Lang, the rivers of Li.”
The monk said, “I don’t understand.”
Changsha said, “The whole land is under the imperial sway.”

Verse

The jade man’s dream is shattered—one call from the rooster
Looking around on life, all colors are equal.

Wind and thunder, with news of events, roust out the hibernating insects;
Peach trees, wordless, naturally make a path.

When the time and season comes, laboring at the plow,
Who fears the spring rows’ knee-deep mud?

Freedom to Move
Dharma Discourse 

by Geoffrey Shugen Arnold, 

Hilary Halliwell
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Changsha was a dharma brother of 
the great Ch’an Master Zhouzhou. In 
this koan Changsha has a student go 

to Master Hui and ask this question. Every 
moment, every encounter, each and every 
thing is buddhadharma. This is both true and 
is also dangerous words. It can be pleasing 
to hear this; it can be comforting; it can be 
inspiring. To have faith in this is difficult; to 
live it is the greatest challenge of our lives. To 
understand the teachings is easy. To directly 
realize them is challenging. To embody them 
fully in every thought, word and action is most 
difficult. This is the path of the Mahayana.

“Before practice and realization how is it? 
After practice and realization how is it?” 
Everyone wants to know. The koan is one 
moment of Dharma, one direct pointing, one 
point of entry. Because koans use the stuff of 
language, sometimes it requires some back-
ground to understand what certain things 
are referring to within the koan. “How was it 
before you saw Nanquan?”—he was not asking 
about just having seen the teacher Nanquan. 
How was it before you saw him, before you 
met him in intimacy? Have you seen the 
original face of Nanquan? Hui remains silent. 
What is this? Without naming this silence or 
speech, enter directly into this one perfect 
moment. “Remained silent” means expressing 
the entirety without any gaps.

The student says, “then how about after you 
saw Nanquan?” Hui said “it couldn’t be any-
thing else.” Not being “anything else” means 
throughout the ten directions, it’s always been 
just this? To meet the mind of Hui, the mind 
of Nanquan, we must meet our own mind, 
Buddha mind. In this way, we see that these 
koans, although originating hundreds of years 
ago, coming from a certain time and place, 
are not about time and place. Being free, we 

can now enter this time and place without 
hindrance. When the student came back and 
related this to Changsha, Changsha said “the 
person sitting atop the hundred foot pole has 
gained entry but this is not yet the real—he 
should step forward.” 

So what is the hundred foot pole? Well, put 
yourself there. It’s a hundred feet up. How is it 
there? From atop the hundred foot pole how 
is it down here? Far away. It’s so far away you 
can’t hear the conversations; you can’t hear 
the cries. It’s so far away you can’t even see 
the people. It’s so high you can’t see a single 
thing. And so Changsha is saying on top of 
this pole he has gained entry, but this is not 
yet the real. Now of course from down below 
that pole looks pretty sweet. The air is clear, 
there’s no noise. No problems. Of course it’s a 
tiny little platform so you can’t take anything 
with you—not even clothes so you’re naked 
and fresh—so that means that you’re far away 
from it all. So from down here it looks pretty 
nice. This is the view from delusion to enlight-
enment. But enlightenment is not a place or 
thing, so the only view we can have is within 
our imagination, which is not enlightenment 
at all. Only by standing on the top of this pole 
can you know.

But why does Changsha say “having arrived 
here you gain entry but this is not yet the 
real”? Changsha is speaking about something 
very real within our practice and training of 
the buddhadharma. Is it liberation or is it 
escape? Are you withdrawing from the world 
or are you meeting the world? There is a 
long-held desire for escape, to withdraw and 
be done with it all, to avoid the difficulties. 
I imagine we’ve all had moments where we 
thought if we could just leave the world while 
we find a refuge, a heaven, an island, a cave, a 
something, a somewhere. But this is not bud-



7

Matthew



8

dhadharma. This is not practice. This is not 
even real.

Dogen says the Buddha Way transcends 
being and nonbeing. Having forgotten the 
self, there are no Buddhas, no creatures, no 
enlightenment, no delusion, no life, no death, 
no suffering, no happiness, no people, no con-
cerns. Dogen says however, that the Buddha 
Way transcends being and nonbeing; there-
fore, there certainly is life and death, there are 
creatures and Buddhas, there is enlightenment 
and delusion. He says that forgetting the self 
is to be enlightened by the very 10,000 things 
that we might want to escape from. But rather 
than escaping from the 10,000 things we find 
liberation of, within, by, and for the 10,000 
things. In that, we free body and mind of self 
and other. The temptation to withdraw, to 
avoid, or to get away is the desire and the view 
of an already walled-in existence that’s just not 
quite working. But of course when you build a 
wall the very thing that’s keeping the world 
out is also keeping you distant from the world. 
It’s not freeing us at all. What seems to be pro-
tecting us becomes our confinement. 

A student once asked master Changsha, 
“What is my mind?” And Changsha said, “All 
worlds of the ten directions.” And the student 
said, “If that’s so, then there is no particular 
place where my body is manifested.” Changsha 
said, “It is the place where your body is mani-
fested.” The student said, “What is a place 
where it’s manifested?” Changsha said, “The 
great ocean vast and deep.” The student said, 
“I don’t understand.” Changsha said, “Dragons 
and fish frolic freely leaping off and diving.” 
Maezumi speaks about playing freely in inner 
and outer samadhi. The teachings are replete 
with such utterances, with such invitations, 
with such declarations. And the great chal-
lenge is to make this real in our very lives.

Think about what the Buddha left behind 
when he left home in search of liberation: 
everything. Put yourself in his place, leaving 
everything you know, every sense of certainty 
and security behind; what kind of longing, 
what kind of hunger, what kind of desperate 
and urgent desire was that? Having made 
this supreme sacrifice, he wasn’t about to go 
around the countryside and waste time; he’d 
given up everything. He was driven to con-
tinue on his path until he found fulfillment. 
So, in the commentary it says, “Without going 
into the frightening waves it’s hard to find a 
suitable fish.” Here today, for you and me, to 
make this real we must go into the frightening 
waves. How should we go? Awake! 

We call this “ascending the mountain train-
ing,” the great sacred mountain. To climb to 
the peak of the mountain, which is the top 
of the hundred foot pole, is to study the way; 
is to study the self; is to forget the self; is to 
be enlightened by the 10,000 things; is to be 
awake. In order to do this we will meet our 
delusion. Our endeavor is to meet delusion 
with our eyes open—and not just our eyes 
open but our hearts open, our mind open, our 
courage present, our faith strong, our patience 
deep. We go with ki, spiritual power, with 
wisdom; the wisdom of the precepts, the wis-
dom of the understanding of cause-and-effect. 
We go with the developing understanding of 
what is helpful and what is not, something 
that sounds so simple but can so frequently 
not be clear. We go through forests of regret 
and remorse, and we learn how to move 
through those forests with faith and patience 
and atonement and courage and ultimately 
joy. And our power increases and we develop 
perseverance; all of these great qualities of an 
enlightened being—of a bodhisattva—which 
are the qualities of each and every one of us. 
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It’s nice how that works out: what you need 
you already have, so that we can step forward. 
All dharmas are buddhadharma, all dharmas 
are without self, all dharmas are beyond being 
and nonbeing, which means beyond real and 
not real, true and not true. When reaching the 
peak all is forgotten. What does that mean? 
When you forget something, where is it? You 
can’t find it. And in this forgetting you can’t 
even remember that it was something. So it’s 

actually forgetting forgetting—forgetting the 
self, the world, time and space, subject and 
object, suffering and happiness, love and hate. 
In this place of forgetting there is only the 
great ocean, vast and deep—only the bound-
less sky, clear and limitless. There are no con-
cerns. So why not stay here? Shobogenzo—the 
treasury of the true dharma eye—is your eye, 
Buddha mind, the great treasury. It is gen-
jokoan manifesting in perfect completeness, 
present and indestructible. Being complete 
means all worlds, all beings, all times, all 
things, all universes, all concerns, all forget-
ting—there is nothing left out. So why not 
stay here? Who would not want to stay? The 
footnote to Hui saying, “There couldn’t be 
anything else” is, “I say once dead he didn’t 
revive.” And so there is a practice to slay the 
living—the living notion of a separate self, 
of someone who could escape, of a place we 
could escape from, of someone who could be 
improved upon, of someone who is imperfect, 

of someone who will die. But having slain that 
illusion of separate self, there has to be reviv-
ing of the dead. This is an ancient practice; to 
bring the dead back to life. 

Atop the pole, to experience emptiness of 
the five conditions, the basic space of suffer-
ing, the untraceable nature of nature itself. It’s 
serene and vast. Why not stay? Because when 
solitariness is set up, becomes a fixed place, 
the path is not yet lofty. There’s a parable in 

the Lotus Sutra where there’s a group of seek-
ers ascending the great mountain, seeking the 
mother of all Buddhas, the Way, liberation. It’s 
a long journey and they are tired; their spirits 
are flagging and they’re beginning to wonder, 
“Why am I doing this? Why is this taking so 
long? I’m not sure I can make it. Maybe it’s not 
worth it.” They start to talk to each other and 
it gets bigger and more solid. So their guide 
conjures up a magical place and he says, “Look 
at this beautiful place; let’s rest a while.” They 
go in and it is beautiful. They lay down, have 
some food, and start to feel sleepy. They feel 
like this is what they’ve been looking for, this 
is good enough. But their view is limited, they 
don’t know what’s further down the path. So 
the guide says, “Okay that’s enough, we can’t 
stay here, we must continue. This is not the 
fulfillment of your seeking. This is not yet 
liberation.” 

Atop the hundred-foot pole appears like an 
escape. In dwelling there, it can become like 

The more we practice wholeheartedly with sincereity, the more powerful 
our practice becomes even in the midst of our own self-interest, our self-
concern, our hesitation, our resistance because sincerity is like a raging 

fire...A sincere heart, in alignment with the Way, has no equal.
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what we’ve been doing our whole lives, attach-
ing to some sense of a fixed place. We can see 
this in terms of things that happen all along 
the way in practice; maybe it’s not a hundred 
foot pole but it’s got a little bit of a rise. It’s 
where we’re using practice, we’re using zazen, 
or our idea of the Dharma to avoid something, 
as an escape from a relationship, a difficult 
responsibility or obligation. We encounter 
our desire to avoid difficulties in many ways; 
it seems easier in the short run but it doesn’t 
stay easy for long. The disappointment gets 
greater and greater because it’s not yet lofty. 
Lofty means here and now, gaining strength 
for the road, actually reclaiming our lives, 
being of service. It is the highest meaning of 
the holy truths, the non-duality of all things, 
the bodhisattva appearing on the banks of 
the golden sand, the special spirit, the mother 
of all Buddhas appearing in a grain of dust, 
appearing in blue jeans, appearing as a teacher, 
appearing as a bodhisattva. It’s that same bod-
hisattva disappearing in the midst of a crowd; 
no big deal, no shining golden glow, so plain, 
so ordinary. Lofty as a golden-haired lion, it’s a 
leaf floating in the wind, it’s dragons and fish 
frolicking freely, frothily, fanning their fins. 

How we step forward is the most real ques-
tion of our lives. How do you step forward 
when the body and mind have been forgotten, 
realized as empty. Changsha says, “The moun-
tains of Lang the rivers of Li.” “I don’t under-
stand,” says the student. “The whole land is 
under the imperial sway.” The footnote says, 
“You bump into it everywhere.” Now in doku-
san students working on this koan have to 
realize it on their cushion and then they have 
to manifest it in the dokusan room, making it 
alive right there on the spot. But they must 
also know that this is not yet truly manifesting 
it in their lives. They’re manifesting in that 

moment, but that’s just the dokusan room. I 
know this because when I worked on this and I 
presented it in the dokusan room, I was not yet 
able to manifest it freely in my life, but I was 
working on it. I’m still working on it. That’s 
what we have to do. This is the genjokoan, the 
way of everyday life, this is complete perfect 
manifesting here and now. Reach the top of 

Thomas Leth-Olsen
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the hundred-foot pole again and again. Step 
forward—manifesting the body of mountains 
and rivers—again and again. This is ceaseless 
practice.

The funny thing is, stepping forward or not 
stepping forward is actually not an option. We 
are always stepping forward, but all too often 
we’re stepping forward with our eyes closed, 

or we’re stepping forward backwards or step-
ping forward in circles.  In the same sense, we 
don’t begin practicing, manifesting our origi-
nal nature, when we begin sitting zazen. We 
just begin to recognize we’re always manifest-
ing this very body and mind. But how clearly, 
how compassionately, how freely? The poem 
says, “Wind and thunder, with news of events, 
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roust out the hibernating insects.” All of those 
insects hiding under stones and leaves and 
shade of trees are rousted out. The wind and 
thunder could be Changsha, it could be your 
boss, it could be the person sitting next to you, 
it could be you yourself. We learn to be more 
fearless of the wind and thunder of our lives, to 
see it as mind, as practice, as entry into “Peach 
trees, wordless, naturally make a path.”

To be enlightened by the ten thousand 
things, to free body and mind of self and oth-
ers is the essential matter. It’s not enough 
to just free our body and mind, we need to 
free the body and mind of everything: trees, 
mountains, people, children, pirates, dictators, 
psychopaths, projections, emotions. We need 
to free all of them of the body and mind that 
we project on to them, as well as their projec-
tions. Isn’t this why human relationships are 
the most challenging: two worlds clashing, two 
titans competing for control of the universe. 

There’s just so much body and mind, self 
and solidity, the past and future. So how do 
we step forward? That’s why getting to the top 
of the one hundred foot pole is so important. 
To realize that’s not who you are; it’s not who 
I am. That’s why we practice the precepts, 
zazen, liturgy, all of these very powerful paths 
into forgetting the self. And the more we 
practice wholeheartedly with sincerity, the 
more powerful they become even in the midst 
of our own self-interest, our self-concern, our 
hesitation, our resistance because sincerity is 
like a raging fire. We may think that our self-
interest is the biggest thing in town but it’s 
not. It may appear like a great mountain but 
in fact a sincere heart in alignment with the 
Way has no equal. 

The Buddha has no fixed form. Non-abiding 
is the basis. Our desiring, clinging mind will 
try to turn what is vast and spacious into 

domesticated reality. It seems easier to man-
age, but it’s not real so it doesn’t actually help 
us. It’s like, “Stuffing pastries in a crystal jar, 
who would dare to roll it?” Our attachments 
turn what is alive and resilient into something 
fragile and easy to lose. And so the commen-
tary says this crystal jar should be smashed, to 
make our hands free and powerful. For what 
purpose?

“When the time and season comes, laboring 
at the plow,” the footnote says, “Shirkers don’t 
work.” “Who fears the spring rows’ knee-deep 
mud?” The footnote says, “Workers don’t 
shirk.” Stepping forward the time comes to 
pick up the plow, the time comes to face what 
is difficult to face, to live this life and face this 
suffering world. We shouldn’t shirk our basic 
human responsibility, to be of benefit in this 
world. When we step forward—as the body 
and mind of mountains and rivers—there is 
no fear of “the spring row’s knee-deep mud” 
because we’re not standing at a distance. 

“The universe in all directions is the whole 
body.” Let’s make our lives an offering to 
everyone and everything. 

The rising sun—
in winter its rays are cool,
in summer, blazing hot—
yet it always radiates warmth the same.
Observe the perfect movements of time and 
seasons,
align with the Way.
This is the day of our fulfillment.

Geoffrey Shugen Arnold Sensei is the Head of the 
Mountains and River Order and the Abbot of Zen 
Mountain Monastery and the Zen Center of New York 
City.

Book of Serenity is a collection of koans compiled 
during the 12th century and commented on by 
Master Wansong with poems by Master Hongzhi.
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weave together the struggle for racial, environ-
mental, and planetary justice with a deep spiri-
tual practice. As Zen practitioners, aware that 
all actions and inactions have consequences, 
how do we live with this reality of conflict in 
our daily lives? 

In this issue we also hear from spiritual 
teachers, poets and writers, on what it is to 
step forward as caring people in the face of 
suffering and despair. Buddhist monastic and 
activist Bhikkhu Bodhi calls on sanghas to 
recognize the vital importance of acting in the 
world and not turning away in quiet contem-
plation. Playwright Eve Ensler tells a story of 
moving through deeply internalized criticism 
and shame to discover her own potential. And 
the Buddha’s original teachings on recognizing 
anger and disagreement—and working skill-
fully with these states—describe the moral 
ground of all enlightened responses.

Stepping forward from a place of wholeness, 
loving-kindness and deep compassion, there 
are words and actions with great potential to 
change the world and heal our places of suf-
fering. I recognize that my subway adversary’s 
actions were coming from his own pain and 
protective anger, and that my intention to 
fiercely protect what he was destroying could 
likewise protect us both. 

I sincerely hope this Mountain Record sup-
ports you as you step forward in your spiritual 
practice, your wakefulness, and in being of 
benefit in the world.

Suzanne Taikyo Gilman
Mountain Record Editor

Not a story I like to tell, but years ago 
I got into a fight on the subway. A 
big-shouldered, well-groomed man in 

his 40s was tearing down a safe sex poster 
which showed some playfully kissing teenag-
ers, straight and gay. I questioned him angrily 
as he tore up the poster, and he stopped. That’s 
where I could have left it. I had stepped for-
ward without fear or self-consciousness, and I 
had been effective. But now I was livid with 
self-righteous anger and so was he. Having 
created a second problem, I was missing a vital 
element of skillfulness—to find my ground and 
learn to speak up differently.

“Stepping Forward,” the theme of this 
Mountain Record, explores our human respons-
es to the suffering and injustice we encounter. 
How do we act with urgency, but stay true 
to the heartbeat of spiritual practice running 
beneath? In practice, stepping forward opens 
up the potential to be direct and unhindered, 
as Shugen Sensei explores in the koan of the 
person stepping off a hundred-foot pole. This 
is the great challenge, as he says, meeting 
reality with “our eyes open, our hearts open, 
our mind open, our courage present, our faith 
strong, our patience deep.”  

Sometimes stepping forward can raise the 
challenging question of when an angry, protec-
tive outburst can be an expression of compas-
sion. As civil rights activist and theologian 
Ruby Sales says, “Love is not antithetical to 
being outraged...and love is not antithetical 
to anger.” In conversation with Krista Tippett, 
she explores “public theology” and the way 
that a skillful response, based in clarity, can 

Editorial: This Is My Stop
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approach. How high you get, how focused 
your attention, how clear your desire for 
flight and clean entry. I loved my naked 
wet feet on the board. Loved the three 
steps, knee up, jump down on the bounce. I 
loved flying through time and space. Loved 
altering my body in air, loved moving with 
currents, loved grace. Loved flipping some-

When I was a child I loved diving. 
Diving off. Diving in. Diving off 
high stone quarry walls. Diving 

off high diving boards. I loved climbing the 
long ladder to the top. I loved my sky blue 
onepiece bathing suit. I loved how fast and 
compact I was at ten. I loved practicing the 
approach. I see now everything is in the 

Diving
By Eve Ensler

Jimmy Baikovicius
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times, or opening up like a swan. Loved 
entering the water without a trace (this 
happened very rarely). Loved the force of 
the dive pushing me deeper, pushing me 
under. Loved getting out of the water and 
doing it all over again. Loved practicing. 
Loved coming out of the pool with my hair 
slicked back; it made me feel like a water 
animal. Loved the way the water dripped 
and fell out of my bathing suit when I 
walked back to the board. Loved wearing a 
sweatshirt when I practiced ‘cause it made 
me feel brave. Loved my diving instructor. 
He was handsome and angular. His name 
was Jake.  

Then there was my father and it all 
changed. He would sit in a deck chair by the 
pool. He called it “observing me,” like I was 
a storm brewing or some bacteria in a petri 
dish or something about to go bad. It made 
me nervous, him sitting there, smoking 
Lucky Strikes and observing me. It changed 
the nature of what I was doing. It made me 
aware of myself. It made me afraid. It made 
me think about what he was thinking rather 
than just flying through space.  After each 
dive I would surface from the pool and he 
would give me a thumbs-up or a thumbs-
down. Mostly it was thumbs-down. He was 
so serious. I couldn’t mess up. But I did, 
over and over. I began to dive for his love, 
for his approval. Not for the joy of the jump 
on the bounce, or flying through space or 
making my body do new things. I began 
to sell my dives, began to see them as hard 
currency. Things that could win my father’s 
affection. It is where I learned to perform. 
High-diving girl-hooker tricks.

Sometimes I would look at him and try to 
guess what he was thinking during the dive 
and I would end up smashing my chest into 

the water. Sometimes I was so sure he hated 
what I was doing that I would ruin the dive 
before he could criticize me. On the rare 
occasion I got a thumbs-up, I would usually 
quit for the day ‘cause I was so so scared of 
failing after that. I lost the pleasure. I lost 
the privacy. I lost the discovery. I lost what 
was mine.

I had to be someone. My dives had to be 
the greatest. I had to be better than anyone 
else. I wasn’t diving anymore. I was racing, 
I was proving myself, I was trying to win.

This became the trajectory of my life. 
Racing, not diving. Winning, not discover-
ing. Proving, not learning. Conquering, not 
being.

I think how much I have read that I 
did not read. I think how little I was able 
to learn. Information became currency. 
Know what you need to maintain security.  
Memorize facts in order to pass the exams. 
I think how many places I have traveled 
that I did not see, how many times I have 
had sex without losing myself ‘cause I was 
so worried about performing. I think how 
my father has been sitting there as I come 
up from a dive—a new piece I have written 
or a speech I have given. I think how many 
years I have longed for the weight of his 
gaze to be lifted and how at the same time 
I was afraid to lose it since I believed it was 
what motivated me and gave me direction.

I think how I learned then to compare 
myself to others and compete. How anyone 
who won at anything was the proof of what 
a loser I was. How desperate I was to win 
and how much shame I felt around my own 
desperation. Losing became so unbearable 
that eventually I turned to alcohol and 
drugs so I could stop engaging or competing 
at all. But even as a drunk, I had to be the 

Jimmy Baikovicius
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worst, had to be the craziest, had to push 
myself to the edge. That way I would be 
the most significant loser. I think how, in 
the mad struggle to get where I thought I 
needed to go, I had no time or ability to 
ever be anywhere that I was.

And now I was about to open The Good 
Body in Washington, D.C., heart of the 
empire where government and corporations 
merge in greed and exploitation, turning 
the majority of the world into losers.  Stupid 
me, to have thought I had something to say 
in the face of this power and arrogance and 
privilege. There I was, in another empty 
hotel room, e-mails coming in every minute 
from women all over the world with news 
of continuing violations from Yanar in Iraq 
in the darkest time of her country, unable 
to leave her house for fear of being gunned 
down by religious extremists the U.S. had 
unleashed in this ungodly war; from Esther, 
whose center, Casa Amiga, was desperate for 
funds as the bodies of poor factory women 
continued to turn up dead in Ciudad Juarez. 
I was alone, without a partner, feeling fat 
and old, comparing myself to everything 
and everyone shiny and successful and sig-
nificant. I was back on the diving board, 
rushing my dive, not concentrating, not 
focused on what I love, looking out another 
millionth time for his—for the world’s—
thumbs-up. I was missing my step on the 
board, landing flat on my chest, smashing 
and hurting myself. No grace. Flopping. 
Never amounting to anything. Never, never 
being anyone.

I stopped fighting it. I dissolved. I became 
no one. I lay on the floor and I cried and 
cried. I passed through to the other side. 
Then I passed out. I slept like I have never 
slept. I slept as if I had died.

The next day, my eyes swollen, I went for 
a walk in the capital. I was so tired and frag-
ile. But there was this lightness, this sweet-
ness, in me. I remembered it from long ago.

Out of nowhere I heard this gentle voice 
say, very matter-of-factly, “You are done. 
You already did it. You made something of 
your life. You can stop. You already dove for 
him. You can live your life now. Go on.” I 
breathed. It was hard to believe.

That night I opened in Washington, D.C. 
It was different this time. I was not think-
ing about how it looked or how I was being 
received. I was not thinking about critics or 
other playwrights or what I was going to be 
doing next to prove my worth. I was deeply 
in the story, flying through space, through 
currents of thoughts and feelings. I was lost 
in the mystery. I was dancing in the messy, 
wet world of the play. There were hundreds 
of people in the audience, yet no one was 
watching. I was not separated from them by 
my need for their approval. We were there 
together, struggling to find our way, working 
on our approach, our bounce, our courage, 
our height, our spin, our grace, our entry.  
My father was no longer in his chair smok-
ing and observing. He was gone. He got the 
first fifty-two years of my life. The next ones 
are for diving.

Eve Ensler is an internationally acclaimed play-
wright and the founder and artistic director of 
V-Day, an organization to end violence against 
women that was inspired by Ensler’s play The 
Vagina Monologues. She lives in New York City. 

From Insecure at Last: A Political Memoir by 
Eve Ensler. Copyright © 2006 by 16th Street 
Production.  Used by permission of Random 
House, Inc., New York, NY.
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someone who deserves praise, and the praise 
is accurate, truthful, and timely. These are 
the four kinds of persons found existing in 
the world. Now, Potaliya, which among these 
four kinds of persons seems to you the most 
excellent and sublime?” 

“Of those four, Master Gotama, the one 
that seems to me the most excellent and sub-
lime is the one who does not speak dispraise 
of someone who deserves dispraise, though 
the dispraise would be accurate, truthful, 
and timely; and who does not speak praise 
of someone who deserves praise, though the 
praise would be accurate, truthful, and timely. 
For what reason? Because what excels, Master 
Gotama, is equanimity.” 

“Of those four, Potaliya, the one that I 
consider the most excellent and sublime is 
the one who speaks dispraise of someone 
who deserves dispraise, and the dispraise is 
accurate, truthful, and timely; and who also 
speaks praise of someone who deserves praise, 
and the praise is accurate, truthful, and 
timely. For what reason? Because what excels, 
Potaliya, is knowledge of the proper time to 
speak in any particular case.”

Then the wanderer Potaliya approached 
the Blessed One and exchanged greet-
ings with him. The Blessed One said 

to him: “Potaliya, there are these four kinds 
of persons found existing in the world. What 
four? (1) Here, some person speaks dispraise 
of someone who deserves dispraise, and the 
dispraise is accurate, truthful, and timely; 
but he does not speak praise of someone who 
deserves praise, though the praise would be 
accurate, truthful, and timely. (2) Some other 
person speaks praise of someone who deserves 
praise, and the praise is accurate, truthful, 
and timely; but he does not speak dispraise 
of someone who deserves dispraise, though 
the dispraise would be accurate, truthful, 
and timely. (3) Still another person does 
not speak dispraise of someone who deserves 
dispraise, though the dispraise would be accu-
rate, truthful, and timely; and he does not 
speak praise of someone who deserves praise, 
though the praise would be accurate, truth-
ful, and timely. (4) And still another person 
speaks dispraise of someone who deserves 
dispraise, and the dispraise is accurate, truth-
ful, and timely; and he also speaks praise of 

Proper Speech
Dispraise When Dispraise is Due

EDITOR’S NOTE: Mahayana Buddhism teaches various perspectives and ways of manifesting the precepts. 
The precept Actualize harmony: Do not be angry can be understood as an instruction to practice not giving 
rise to angry thoughts, words and actions when anger hasn’t yet arisen, and to practice facing and letting go of 
anger once it has arisen. Another perspective is that anger, when used selflessly and out of reverence for others, 
can be a compassionate act. Examples of both perspectives are found in the following three selections.

Living in Harmony
by The Buddha
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“Then, monks, Sakka, ruler of the devas, 
approached that anger-eating demon, 
arranged his upper robe over one shoulder, 
and knelt down with his right knee on the 
ground. Then, raising his joined hands in 
reverential salutation toward that demon, 
he announced his name three times: ‘I, dear 
sir, am Sakka, ruler of the devas! I, dear sir, 
am Sakka, ruler of the devas!’ To whatever 
extent Sakka announced his name, to the 
same extent that demon became uglier and 
uglier and more and more deformed until he 
disappeared right there. 

“Then, monks, having sat down on his 
own seat, instructing the devas, Sakka recited 
these verses: 

I am not one afflicted in mind, nor easily drawn 
by anger’s whirl. 
I never become angry for long, nor does anger 
persist in me. 
When I’m angry I don’t speak harshly and I don’t 
praise my virtues. 
I keep myself well restrained out of regard for my 
own good.   

The Blessed One said this: “Monks, 
once in the past a certain ugly 
deformed demon sat down on the 

seat of Sakka, ruler of the devas. Thereupon 
the devas found fault with this, grumbled, 
and complained about it, saying: ‘It is won-
derful indeed, sir! It is amazing indeed, sir! 
This ugly deformed demon has sat down on 
the seat of Sakka, ruler of the devas!’ But 
to whatever extent the devas found fault 
with this, grumbled, and complained about 
it, to the same extent that demon became 
more and more handsome, more and more 
comely, more and more graceful. 

“Then, monks, the devas approached 
Sakka and said to him: ‘Here, dear sir, an 
ugly deformed demon has sat down on your 
seat...But to whatever extent the devas 
found fault with this...that demon became 
more and more handsome, more and more 
comely, more and more graceful.’—‘That 
must be the anger-eating demon.’

     

Practice Under Provocation
Sakka and the Anger Eating Demon
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below, around, and everywhere and in every 
way, he dwells pervading the all-encompassing 
world with a mind imbued with equanimity, 
abundant, exalted, immeasurable, without hos-
tility, and without ill will. When the liberation 
of mind by equanimity is developed in this way, 
no limiting action remains there, none persists 
there. Just as a vigorous trumpeter could make 
himself heard without difficulty in the four 
quarters, so too, when the liberation of mind by 
equanimity is developed in this way, no limiting 
action remains there, none persists there.

Ven.Bhikkhu Bodhi was born in New York City and, 
after finishing a BA and a PhD in philosophy, received 
full ordination in Sri Lanka in 1973.  In 1988, he was 
appointed editor of the Buddhist Publication Society in 
Sri Lanka and has written, edited, and translated a 
number of Buddhist texts.

From The Buddha’s Teachings on Social and Communal 
Harmony, edited by Bhikkhu Bodhi. Copyright © 
2016 by Bhikkhu Bodhi.  Used by permission of 
Wisdom Publications, Somerville, MA.

The Buddha told the young brahmin 
Subha: “Here a monk dwells pervading 
one quarter with a mind imbued with 

loving-kindness, likewise the second, likewise 
the third, likewise the fourth; so above, below, 
around, and everywhere and in every way, he 
dwells pervading the all-encompassing world 
with a mind imbued with loving-kindness, 
abundant, exalted, immeasurable, without hos-
tility, and without ill will. When the liberation 
of mind by loving-kindness is developed in 
this way, no limiting kamma remains there, 
none persists there. Just as a vigorous trumpeter 
could make himself heard without difficulty in 
the four quarters, so too, when the liberation of 
mind by loving-kindness is developed in this 
way, no limiting kamma remains there, none 
persists there. This is the path to the company 
of Brahma.

“Again, a monk dwells pervading one quarter 
with a  mind imbued with compassion...with a 
mind imbued with altruistic joy...with a mind 
imbued with equanimity, likewise the second, 
likewise the third, likewise the fourth; so above, 

Loving-Kindness and Compassion
The Four Divine Abodes
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Love and Compassion in
  Meditation and Action
                               by Ven. Bhikkhu Bodhi
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The classical Buddhist commentaries 
hold that before one can meditate on 
compassion, one first has to master the 

meditation on loving-kindness. However, I 
consider this position too stern. I have found 
that when you are able to stabilize a warm 
feeling of sincere loving-kindness for sentient 
beings, you can begin to cultivate the medita-
tion on compassion. Even though the feeling 
may not be powerful, you will be creating a pos-
itive disposition towards compassion. As you 
continue your practice, your compassion will 
gradually become stronger. Practice, growth, 
and fulfillment are the three watchwords of 
Buddhist meditation. 

Compassion has a different characteristic 
from loving-kindness, a different “flavor” or 
“felt tone.” When one practices both, one can 
distinctly feel this difference. The two are as 
different as vanilla and almond ice cream: these 
two kinds of ice cream look the same but their 
taste is quite different. Specifically, compas-
sion means the feeling of empathy with those 
afflicted by suffering. Therefore, to develop 
compassion as an exercise in meditation, one 
has to focus on those undergoing suffering.

In the meditation on compassion, the recipi-
ents are thus people afflicted with suffering. 
The initial recipient does not have to be a 
person one knows well; it may even be better 
not to choose a close friend or relative, for this 
may give rise to stress and anxiety. Because 
one has previously practiced loving-kindness 
meditation, one already has generated a wish 
for the welfare and happiness of all beings. Thus 
one can take even a complete stranger who is 
undergoing suffering. I personally recommend 
taking a child living under unfortunate circum-
stances. Thus, to develop compassion, I often 
reflect on a report I read about a mother in Sri 
Lanka who lost both her children in the tsu-

nami that struck the island at the end of 2004. 
The mother was in the house, the children 
were playing in front of the house. The waves 
came and swept the children away, leaving the 
mother struck with grief. Alternatively, you 
might think of a child in Africa who has lost 
both parents to AIDS, now in the care of his or 
her grandparents. Or an abandoned street child 
in India or Brazil, begging for food, with no 
chance to go to school, no home, no warm fam-
ily relations. Feel the child as one’s own, share 
that child’s suffering, and generate a strong wish 
for that child to be free from suffering. 

As a formula, you can use the simple phrase: 
“May this person be free from suffering, may this 
person be free from affliction!” Focus on the 
suffering this person is experiencing, identify 
deeply with the person, and generate a sincere 
wish for that suffering to end. Do this over and 
over, until the compassion makes your heart 
shake and tremble. When we dare to look 
directly into the suffering of the world, with-
out flinching, without anxiously turning away, 
often our heart breaks open. If this happens, let 
it happen. Just sit back and relax into it, as the 
compassion swells up and suffuses your heart. 
As you become familiar with this feeling, your 
mind will gradually settle down, and you will 
be able to balance compassion and calmness 
simultaneously. 

To extend the feeling of compassion, 
choose next a few people undergoing different 
types of suffering. You might choose people 
from events you have witnessed, or from reports 
you have read, or from news that you have 
heard. Initially, however, you shouldn’t take 
groups of people; instead, you should choose 
four or five individuals. For example, you might 
think of the peasant in Afghanistan who lost 
his wife and daughter in an attack by a Predator 
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drone; of the teenager in Cambodia whose legs 
were blown off by a landmine and who has to 
beg for food every day; of a mother in Sichuan 
province in China who lost her children when 
their school was destroyed by an earthquake; 
of a woman in Sierra Leone who was raped 
and gave birth to the child of her rapist; of the 
woman in Niger whose children are mere skin 
and bones. 

In each case, develop a deep sense of identity 
with these people, feeling them as being the 
same as yourself. Go through them in a cycle, 
from the first to the last, then back to the first, 
over and over, until the compassion shakes your 
heart. If you find it hard to arouse compassion, 
think of the person as your relative. Thus if you 
choose an older person, think of that person as 
your mother or father. If you choose a person 
your own age, think of them as your brother 
or sister. If you choose a much younger person, 
think of them as your son or daughter. 

When the compassion flows smoothly, con-
tinue to strengthen it. Then you can expand it, 
just as you did with loving-kindness. You can 
take whole continents: briefly radiate compas-
sion over all the people in one continent, until 
you distinctly feel the radiation; then move on 
to the next continent. Then take the different 
realms of existence, thinking of how beings in 
every realm are afflicted with their own distinc-
tive suffering: the deities are blind to the fact 
that they might fall to lower realms; human 
beings suffer from hunger, war, poverty, exploi-
tation, anxiety, and depression; animals suffer 
from fear, hunger, and violence; the unhappy 
spirits suffer from insatiable hunger and thirst; 
and the hell beings suffer the torments of hell. 
All must undergo old age and death. Finally, 
extend compassion to all sentient beings in all 
realms, and throughout the entire universe of 

the ten directions. 
Putting Compassion into Action
One of the strong points of Buddhism is its 
powerful meditative methods of developing 
loving-kindness and compassion. While all 
great world religions praise love and compas-
sion, Buddhism stands out in offering precise, 
step by step techniques for awakening and 
cultivating these sublime virtues. It is perhaps 
because of this valuation of love and compas-
sion that so many people who have visited 
traditional Buddhist countries have found their 
citizens warm, kind, and friendly. 

At the same time, however, I believe that 
traditional Buddhism has a critical weak spot. 
This is an insufficient emphasis on expressing 
love and compassion in concrete action aimed 
at promoting a more just and equitable social 
order. We Buddhists tend to treat love and 
compassion as exalted mental states, which we 
value because they help us overcome negative 
personal qualities like anger, hatred, ill will, 
and spite. In my opinion, which some might 
find provocative, traditional Buddhism does 
not sufficiently stress the need to mobilize love 
and compassion as motives for pursuing social 
justice and a more harmonious world. While 
Christians have shown a keen interest in learn-
ing from Buddhism how to live a contemplative 
life, I feel that Buddhism has much to learn 
from Christianity about how to express love in 
action. 

If our meditative practice of love truly plants 
in our hearts a genuine concern for others, 
we should do something positive to promote 
their welfare. If we truly have compassion for 
beings, we should work to relieve their suf-
fering. Suppose we were to come home one 
day and see that our house had caught fire. 
Knowing that our children are inside, we 
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would not merely stand outside, thinking, “May 
my children escape from this burning house!” 
Rather, we would do whatever is necessary to 
save them, and we would not desist until we 
were sure that our children had been rescued. 
Similarly, we should think of all humanity as 
our own children, beset by various sufferings, 
and do our best to bring them relief.

 The ideal Buddhist practice, in my opinion, 
is one that unites inner meditative develop-
ment with external action in the world. When 
we cultivate love and compassion as a medita-
tive practice, we create in our hearts a powerful 
force that can be unleashed and effect momen-
tous transformations, bringing benefits to many. 
But the love and compassion in our hearts have 
to find channels to flow out in the form of con-
crete action. How we express love cannot be 
left to chance or to the whims of raw emotion. 
For love to be an effective agent of change, we 
need to examine the opportunities available 
to us to help others. Then we have to select a 
movement or a worthy cause that awakens our 
passion and inspires our wish to be of service. 

What exactly should one choose? The choice 
we make will vary from person to person. To 
find a suitable way to be of service, we should 
carefully consider the problems the world faces 
today, our own capacities, and the opportunities 
available to us to make use of these capaci-
ties. Such problems that call for our attention 
and concern include: global warming and the 
need to develop a sustainable economic model; 
poverty and economic inequality; hunger and 
chronic malnutrition; war and militarism; social 
oppression and the denial of basic human 
rights; cruelty and other forms of unethical 
behavior towards animals. 

In this present age, so full of danger and 
confusion, spirituality and social engagement 
cannot remain separate domains each sealed off 

by rigid boundaries. The major social upheavals 
of our age have an internal origin. They all stem 
from a deep crisis at the core of the human soul. 
To heal the maladies that afflict humanity calls 
for something far more potent than interna-
tional treaties and technological innovation. A 
more stable solution must be ethical and spiri-
tual. The only solution that can truly work must 
begin at the foundations, within the depths of 
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long-term welfare and happiness.
Bhikkhu Bodhi was born in New York City and, 
after finishing a BA and a PhD in philosophy, received 
full ordination in Sri Lanka in 1973.  In 1988, he was 
appointed editor of the Buddhist Publication Society in Sri 
Lanka and has written, edited, and translated a number 
of Buddhist texts.

Reprinted by permission from Parabola magazine.

human consciousness. Most of all we need a 
global awakening of the wisdom that embodies 
timeless standards of justice, and a boundless 
love and compassion that extends to all living 
beings. But to heal the crisis of our age, love and 
compassion must serve as more than lofty spiri-
tual ideals. They must become spurs to action, 
moving us to work indefatigably to eliminate 
the suffering of others and to promote their 

Pedro Ribeiro Simões
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ers. My father was a Southern Baptist preacher 
and a chaplain in the Army. And I was bred 
on black folk religion. It was a religion that 
combined the ideals of American democracy 
with a theological sense of justice. It was a 
religion that said that people who were con-
sidered property and disposable were essential 
in the eyes of God and even essential in a 
democracy, although we were enslaved. And 
it was a religion where the language and the 
symbols were accessible, that the God talk was 
accessible, to even 7-year-olds. As a 7-year-
old, I could sing 50 songs without missing a 
line. And everybody in the community had 
access to the theological microphone. So as a 
little black girl growing up in the South, I was 
deeply influenced by this black folk religion.

MS. TIPPETT: You said something to Vincent 
Harding—you said, “Religion, for me, growing 
up in Columbus, Georgia, was the ground that 
I stood on that positioned us to stand against 
the wind.”

MS. SALES: The winds—yes—to stand 

MS. TIPPETT: Ruby, when I was get-
ting ready to interview you, there are 
two sources that I found that were 

wonderful for me for preparing. And one was 
a series of conversations you did with Vincent 
Harding, who we miss.

MS. SALES: Definitely.

MS. TIPPETT: Yeah—and who was such a 
great person. And also, a panel that you did at 
the American Academy of Religion meeting 
last year. And Serene Jones told me about this 
after it happened and said it was just so aston-
ishing. And I’ve been quoting from this panel 
ever since, including in a conversation I had 
with Patrisse Cullors of Black Lives Matter a 
few months ago. And that also motivated me 
to want to have you here with us. So I want 
to start where I always start my conversations 
by just asking how you would start to talk 
about—what was the spiritual background of 
your childhood?

MS. SALES: I grew up in the South. I’m from 
three generations of Southern Baptist preach-

Where Does it Hurt?
Krista Tippett’s Interveiw with Ruby Sales

Audio Transcript from Radio Podcast of “On Being”

“Where does it hurt?” That’s a question the civil rights legend Ruby Sales learned to ask during the 
days of that movement—a question she found to have a power to drive to the heart of the matter. 
It’s a question we scarcely know how to ask in public life now. But it gets at human dynamics we 
will be living and reckoning with. Ruby Sales says we must be as clear about what we love as about 
what we hate if we want to make change. And even as she unsettles some of what we think we 
know about the force of religion in civil rights history, Ruby Sales names a “spiritual crisis of white 
America” as a calling of this time. I interviewed her at a convening of 20 theologians seeking to 
reimagine the public good of theology for this century.    —Krista Tippett, Host
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against the winds of Southern apartheid, to 
stand against the winds—how do I describe—
I grew up in the heart of Southern apartheid, 
and I’m not saying that I didn’t realize that it 
existed, but our parents were spiritual geniuses 
who created a world and a language where the 
notion that I was inadequate or inferior or less 
than never touched my consciousness.

I grew up believing that I was a first class 
human being and a first class person. And 
our parents were spiritual geniuses who were 
able to shape a counterculture of black folk 
religion that raised us from disposability to 
being essential players in society. And it also 
taught us something serene about love. “I love 
everybody. I love everybody. I love everybody 
in my heart.” And so hate was not anything in 
our vocabulary.

MS. TIPPETT: I love that—hate was not in 
your vocabulary.

MS. SALES: Absolutely not.

MS. TIPPETT: But you do make this really 
important distinction between black folk reli-
gion, which is what nourished you, which is 
what formed you, and the black church and 
black preachers, which are in the picture, but 
which is mostly what we’ve seen as the picture. 
And you say in one place that the heart of the 
Southern Freedom Movement, it wasn’t as 
much black preachers as it was black congre-
gations, ordinary people, who participated in 
extraordinary things on this foundation that 
you’re describing.

MS. SALES: Well, first of all, black folk reli-
gion grew up in the bush harbors on planta-
tions. There were no buildings. There was not 
an institutionalized church.

MS. TIPPETT: It was like outdoors in a sanc-
tuary, trees, secret meetings. Right.

MS. SALES: Yes, yes, yes, yes, yes. It was a 
gathering spot for the community. And it was 
in this setting that black people began to talk 
about God in this society where they were 
enslaved. And everybody participated. The 
spirituals came up out of this environment. 
And everyone had a voice in the conversa-
tion, so it was not as if the preacher’s voice was 
the most primary and most essential voice. It 
was participatory.

It was black folk religion. It was ordinary black 
people and not black preachers. Most black 
preachers stood over and against the move-
ment. But it was really ordinary black people 
in the South who really forced the church to 
allow mass meetings and other places to meet 
there. And Martin Luther King should not be 
seen as the black church. He came out of black 
folk religion and was part of the Southern 
Freedom Movement.

MS. TIPPETT: And one of the things I start 
to understand as I listen to you and read you 
is that a lot of the themes that when I talk to 
somebody like John Lewis, when I hear about 
how—or Vincent Harding, how the philoso-
phy of nonviolence was developed—and they 
were studying Gandhi and Thoreau and Jesus 
and practicing and doing role-playing. But 
what I understand from you is that a lot of the 
elements of that actually were in black folk 
religion.

MS. SALES: In black folk—yes.

MS. TIPPETT: So when you say you learned 
to love...

MS. SALES: “I’m gonna lay down my sword 
and shield down by the riverside, down by the 
riverside and study war no more.”

MS. TIPPETT: Yeah.
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MS. SALES: Nonviolence. When you look 
at black spirituals, you hear a theology and a 
philosophy of nonviolence, and so that this 
was an essential part of black folk religion. It 
was not a retaliatory religion. It was a religion 
predicated on right relations and love and 
nonviolence.

MS. TIPPETT: And I also hear you saying 
things like, “you learned agape,” right? You 
lived agape.

MS. SALES: Yes, absolutely.

MS. TIPPETT: And it wasn’t just that hate 
wasn’t in your vocabulary. You’ve said it this 
way. You also learned, “I can’t control the 
world, but I can control myself. And you are 
not going to coerce me into hating.”

MS. SALES: Yes. That’s the meaning of the 
song “I love everybody. I love everybody in 
my heart. And you can’t make me hate you. 
And you can’t make me hate you in my heart.” 
Now, that’s very powerful because you have 
to understand that this spiritual—it was an 
acknowledgement not only that we control 
our internal lives, but also it contested the 
notion of the omnipotent power of the white 
enslaver. That was very revolutionary and very 
profound.

MS. TIPPETT: And one thing you’ve said—
and you’ve likened yourself to the Black Lives 
Matter, a lot of the kids who are involved in 
that today, that you were not especially reli-
gious, right? That you had this grounding in 
church, but you said a lot of you used to com-
plain when there had to be these obligatory 
prayers before everything started.

MS. SALES: It was downright embarrassing. 
I mean, you couldn’t go to a mass meeting 
without these people always praying. And it 
was like, “My God, do we have to do this?” But 
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when I first went on my first demonstration, 
I was really kind of naïve, unsophisticated, a 
peasant who had been bred on black folk reli-
gion and really believed—I was a part of the 
Pepsi generation who really believed that right 
was right and it would win out.

So I went on my first demonstration—and 
I’m embarrassed to say this—but we were 
surrounded by horses and state troopers who 
wouldn’t let us go to the bathroom, and I kept 
looking up at the sky, waiting for the Exodus 
story to happen to me.

And it didn’t happen. I expected God to 
appear on some chariot to open up in the 
sky, because I couldn’t imagine that we were 
so right and God would be so wrong in my 
17-year-old mind. I couldn’t imagine that. I 
mean my 16-year-old mind. And so I lost reli-
gion that day, and I slowly became a Marxist. 
I became a materialist. If it wasn’t economics, 
if it wasn’t race, then it didn’t exist. I had no 
space in my life for—and I thought black folks 
were religious fanatics. [laughs]

MS. TIPPETT: Well, so tell us how did you 
eventually circle back to the place—maybe it’s 
not back—where you went to Divinity School, 
where you started to be a public theologian? 
And what did that mean?

MS. SALES: Well, I think the paradox is 
that even when we think we’ve left home, we 
never really go anywhere. And so I think that 
although I thought that I was not religious, 
the truth of the matter is I was. And I went 
to church all the time and that was the Sweet 
Honey Concerts, and Bernice Johnson Reagon 
kept us in church. And all of the songs that 
she sang and all of the music and the God talk 
that she would do from the stage, she became 
the preacher for the generation of African 

American young people.

She, herself, was the daughter of a preacher, 
who thought that we had left the church. But 
black folk religion was so deeply ingrained 
in us that we never really left it. So I carried 
with me the songs. I carried with me the tes-
timonies. I carried with me the whole notion 
of right relations. That was the cornerstone of 
how I imagined justice as basic.

MS. TIPPETT: Even when you didn’t feel 
religious.

MS. SALES: Right. I really never left. But 
a defining moment for me happened when I 
was getting my locks washed, and my locker’s 
daughter came in one morning, and she had 
been hustling all night. And she had sores on 
her body, and she was just in a state, drugs. So 
something said to me, “Ask her, ‘Where does it 
hurt?’” And I said, “Shelly, where does it hurt?” 
And just that simple question unleashed terri-
tory in her that she had never shared with her 
mother.

And she talked about having been incested. 
She talked about all of the things that had 
happened to her as a child, and she literally 
shared the source of her pain. And I realized, 
in that moment, listening to her and talking 
with her, that I needed a larger way to do this 
work, rather than a Marxist, materialist analy-
sis of the human condition.

And also, I was riding down the road one day 
in Washington D.C. after having been at a 
demonstration against the war in Iraq. And 
suddenly, out of nowhere, I started crying, 
and I realize that God had been with me even 
when I hadn’t been with myself. And those 
moments made me really begin to seek, to go 
back to really think deeply about black folk 
religion and to really want to develop, in a 
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And in doing that, we left the black com-
munity unguarded. And the mission was no 
longer a beloved community, but the mission 
became integration. And what that meant was 
that generations of young African American 
children were pushed to achieve this mis-
sion, and we sent them into places that were 
unsafe, where they were humiliated and their 
egos were decimated in structures. As Toni 
Morrison said, “Out there, they don’t love our 
children.”

And these generations of African American 
children have felt abandoned, and there’s a 
chasm that has grown up between younger and 
older African Americans based on this sense of 
younger people of having felt that they were 
abandoned. And they don’t understand why 
did we send them, young children, into places 
like that without any protection.

MS. TIPPETT: So I want to open this up. Let’s 
hear what is on your mind.

DR. DAVID KIM: This is David Kim. I just 
want to say, Ruby, thank you. I wanted to start 
with that note of gratitude and indebtedness. 
Amongst the things that struck me in all the 
things you were talking about just now was 
this idea of the abandonment of children, 
and our abandonment of our responsibility to 
children.

MS. SALES: Yes.

DR. KIM: How do we regain their faith in us? 
How do we regain their trust? 'Cause those 
communities that you grew up in, the black 
folk religions, there was deep and abiding trust 
that was a part of that deep and abiding love. 
How are those young folks going to hear that 
we love them? How are they going to trust that 
we love them?

very intentional way, an inner life that had to 
do with how I lived in the world.

MS. TIPPETT: You have said that you are 
aware of a question alive in the world today 
of young people, young black people, I think. 
“How could black adults have thrown us into a 
den of people who don’t love us?” What’s that? 
What are you describing there?

MS. SALES: Oh, that’s very deep and very 
complicated. Let me just say something about 
Black Lives Matter. Although we are familiar 
with it within a contemporary context, that 
has always been the cry of African Americans 
from the point of its captivity, through 
enslavement, through Southern apartheid. 
And Northern migration and de facto segrega-
tion was the assertion that black lives matter 
in a society that said that black people were 
property, in a society that said that black lives 
did not matter.

And part of what happened after post-Civil 
Rights Southern Freedom Movement is that 
people thought that what the movement had 
been about was jobs, position, status. When, 
in fact, it had not been about that at all. It 
had been about—when King talked about the 
mountain top, he was talking about a higher 
level of consciousness. He was talking about a 
movement where we harmonized the “I” with 
the “we” and the “we” with the “I.”

He was talking about a Pentecost moment. 
And so with that misunderstanding where the 
movement became materialized, the things 
that had really united black people and held 
us together in terms of being a part of a com-
munity where we were well-guarded and well-
protected, that many of us, many young people 
like myself, that we all left our homes, never 
to look back.
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MS. SALES: I think that there’s another side 
to that question. It is not only how do we let 
young people know that we love them, but 
how do young people show their love for older 
people? So I think that relationship is very 
important. And I think that’s a very challeng-
ing, David, and important question in a world 
where we do not—where community does not 
exist as it has once existed, where all over the 
world, you have fragmentation. In the United 
States, you have gentrification, you have the 
devastation of public spaces that once unified 
people together in relationship to one another.

So it’s very hard—that’s going to be the role 
of public theologies for the 21st century is a 
redefinition of community and our relation-
ship to each other. And so I think we are 
called upon. In many ways, it’s both challeng-
ing, but it also is a very exciting moment in 
theology because we can expand our under-
standing—not only our understanding, but the 
reality of a global beloved community.

MS. TIPPETT: Yeah. I just want to say—just 
to affirm that—so one thing we know about 
our media space is that young people are 
flooding in. And one of the things they like 
about what we do is that we give them the 
voices of elders. There’s this hunger for cross-
generational relationship.

MS. SALES: There’s a hunger. I was in a group 
three weeks ago with John Lewis that Black 
Lives Matter Atlanta had convened, and 
we were dealing with the intergenerational 
divide. And somewhere in that conversation, 
I just simply said—I offered an apology for 
the ways in which they had been abandoned. 
And that shifted the whole mood in the room. 
And there was a very clear understanding that 
there is a hunger that young people have to be 
claimed, to be a part of an intergenerational—

a transgenerational experience, to know peo-
ple. Because without knowing another gen-
eration, they feel incomplete, just like I feel 
incomplete without knowing younger people.

And so we are incomplete without know-
ing each other. So that intimacy, which has 
been one of the greatest trigger-fingers of the 
empire, is to destroy intimacy, to destroy how 
we know each other. And that the black com-
munity has been under this assault ever since 
enslavement where black people’s families 
were sold away from each other. We’ve had 
to constantly fight to maintain that intimacy. 
And we were doing a good job of it, except, 
paradoxically, since integration, the intimacy 
has been further shattered.

MS. TIPPETT: And to your point about theol-
ogy needing history, how is history transmitted 
but by a cross-generational—I mean, that’s 
one important way, I think.

MS. SALES: Let me just say something about 
that. I think that one of the things that the-
ologies must have is hindsight, insight, and 
foresight. That is complete sight. And I think 
that fragmentation really shatters that sight, 
and it says that it’s not an “I” sight, it’s a “we” 
sight. And so that I think one of the things—I 
don’t like aging a whole lot. The ankles, the 
knees hurt, et cetera. But one of the things I do 
like is that from where I sit on my front porch, 
I have hindsight, insight, and foresight. And 
that’s a beautiful gift of aging.

I really think that one of the things that 
we’ve got to deal with is that how is it that 
we develop a theology or theologies in a 21st-
century capitalist technocracy where only a 
few lives matter? How do we raise people up 
from disposability to essentiality? And this 
goes beyond the question of race. What is 
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it that public theology can say to the white 
person in Massachusetts who’s heroin-addicted 
because they feel that their lives have no 
meaning, because of the trickle-down impact 
of whiteness in the world today? What do you 

say to someone who has been told that their 
whole essence is whiteness and power and 
domination? And when that no longer exists, 
then they feel as if they are dying or they get 
caught up in the throes of death, whether it’s 

Diógenes ;)
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heroin addiction.

I don’t hear any theologies speaking to the 
vast amount—that’s why Donald Trump is 
essential, because although we don’t agree 
with him, people think he’s speaking to that 
pain that they’re feeling. So what is the the-
ologies? I don’t hear anyone speaking to the 
45-year-old person in Appalachia, who is 
dying of a young age, who feels like they’ve 
been eradicated because whiteness is so much 
smaller today than it was yesterday. Where is 
the theology that redefines to them what it 
means to be fully human? I don’t hear any of 
that coming out of anyplace today.

And we’ve got a spirit—there’s a spiritual crisis 
in white America. It’s a crisis of meaning, and 
I don’t hear—we talk a lot about black theolo-
gies, but I want a liberating white theology. I 
want a theology that speaks to Appalachia. I 
want a theology that begins to deepen people’s 
understanding about their capacity to live 
fully human lives and to touch the goodness 
inside of them rather than call upon the part 
of themselves that’s not relational. Because 
there’s nothing wrong with being European 
American. That’s not the problem. It’s how 
you actualize that history and how you actual-
ize that reality. It’s almost like white people 
don’t believe that other white people are wor-
thy of being redeemed.

And I don’t quite understand that. It must be 
more sexy to deal with black folk than it is to 
deal with white folk if you’re a white person. 
So as a black person, I want a theology that 
gives hope and meaning to people who are 
struggling to have meaning in a world where 
they no longer are as essential to whiteness as 
they once were.

MS. TIPPETT: I heard something that I 

hadn’t been able to stop thinking about at the 
American Academy of Religion meeting this 
year, which is like 12,000 theologians. Ruby 
Sales, talked about how—she said none of us 
considered ourselves to be religious in the way 
our parents or grandparents were. And there 
was a lot of religion, but we were rejecting so 
much of what we’d grown up with. We didn’t 
think that defined us.

And we only realized later that, even though 
that was true, we were steeped in that tradi-
tion, in the hope, in the sense of love, in 
the songs, in the community. We had our 
armor on. And she said, and then we became 
involved in policy, and we sent our children 
out into the empire without their armor on. 
And I’d love to know how you hear that and 
think about it.

MS. PATRISSE CULLORS: I love that. I 
love that she said that. I think we think 
about it differently. I mean, to be honest with 
you, so many of us in the Black Lives Matter 
movement have either been pushed out of 
the church, because many of us are queer and 
out, many of us—the church has become very 
patriarchal for us as women, and so that’s not 
necessarily where we have found our solace. 
And I think we have had to contend with that 
during this movement. How do we relate to 
the black church? And how do we understand 
ourselves in relationship to the black church 
inside of this movement?

But that hasn’t stopped us from being deeply 
spiritual in this work. And I think, for us, that 
looks like healing justice work, the role of 
healing justice, which is a term that was cre-
ated probably about seven or eight years ago 
and was really looking at how, as organizers, 
but also as people that are marginalized, that 
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are impacted by racism and patriarchy, that are 
impacted by white supremacy, how do we show 
up in this work as our whole selves? How do we 
be in it as our best selves? And how do we look 
at the work of healing?

I’m really appreciative that Dr. Ross calls him-
self a healer because I believe that this work 
of Black Lives Matter is actually healing work. 
It’s not just about policy. It’s why, I think, some 
people get so confused by us. They’re like, 
“Where’s the policy?” I’m like, “You can’t pol-
icy your racism away.” We no longer have Jim 
Crow laws, but we still have Jim Crow hate.

DR. OMID SAFI: Well, let me also just thank 
you for what you’ve shared with us. Even if 
some of us have heard a couple of these stories 
before, it’s something entirely different to hear 
it come in the voice of and from the experi-
ence of someone that has lived with them and 
lived through them.

And when you speak about this love that has 
been in your bones, this love that you’ve been 
raised with of the black folk tradition in the 
hymns, I’m all with you. And all of us want 
to see love at the center of the beloved com-
munity. At the very same time, when I sit with 
and I listen to black folks in the country right 
now, to Palestinians, to queer folk, to undocu-
mented folk, there’s also a rage and an outrage. 
How do you walk simultaneously with...

MS. SALES: I’m glad you said simultaneously.

DR. SAFI: Simultaneously, not at the expense 
of one another, but how do we, with one 
breath and in one heart that is trying to be 
whole, acknowledge this rage and outrage and 
suffering, which is real, among so many people 
out on the margins of the power structures and 
this desire for a healing and transformative 
love that can lead to a beloved community?

MS. SALES: Well, first of all, as you just 
pointed out, love is not antithetical to being 
outraged. Let’s be very clear about that. And 
love is not antithetical to anger. There are two 
kinds of anger. There’s redemptive anger, and 
there’s non-redemptive anger. And so redemp-
tive anger is the anger that says that—that 
moves you to transformation and human up-
building. Non-redemptive anger is the anger 
that white supremacy roots itself in. So we 
have to make a distinction. So people think 
that anger, in itself, is a bad emotion, and it’s 
where you begin your conversation.

I became involved in the Southern Freedom 
Movement, not merely because I was angry 
about injustice, but because I love the idea of 
justice. So it’s where you begin your conversa-
tion. So most people begin their conversation 
with “I hate this”—but they never talk about 
what it is they love. And so I think that we 
have to begin to have a conversation that 
incorporates a vision of love with a vision of 
outrage.

And I don’t see those things as being over and 
against each other. I actually see them—you 
can’t talk about injustice without talking 
about suffering. But the reason why I want to 
have justice is because I love everybody in my 
heart. And if I didn’t have that feeling, that 
sense, then there would be no struggle.

MS. TIPPETT: I feel like everything I thought 
I might ask you in closing is inadequate. And 
I’m going to bring in Twitter, which—I was 
tweeting lines from something I wrote, and the 
tweet that happened to go up the other night 
when Orlando happened was from John Lewis. 
And it was a line about—you always have to 
“insist on seeing the goodness in everyone. 
You don’t give up on anyone.”
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MS. SALES: Yes.

MS. TIPPETT: And that lands in some of 
these most fraught moments in America awk-
wardly, right? And I think, on the one hand, I 
really do believe that most—well, I believe so 
many of us experience the truth in that kind of 

statement, and yet, how do you reconcile that? 
Now, you remind us of the violence that you 
lived with, that so many people lived with, on 
a daily, hourly, minute by minute basis. And 
you actually are somebody—somebody took a 
bullet for you, right?

Phil Roeder
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But how do you think about how to make real 
and reasonable that kind of elemental truth, 
insistence, of the Civil Rights Movement? 
And I think of the black folk church in our 
world right now in the midst of these hard, 
hard places.

MS. SALES: Well, let me just start, and I’m 
probably going to get pelted with rocks, but let 
me just be a little brave.

MS. TIPPETT: I promise you won’t.

MS. SALES: This whole business of demoni-
zation, I’ve been deeply concerned about it 
because it does not locate the good in people. 
It gives up on people. And you see that most 
especially in the right and the left. I have 
been very concerned about the demonization 
that comes out of right wing communities and 
also the demonization that I’ve heard on the 
left. And it comes from the same source of 
displaced whiteness.

So I think that there is, at the heart of this 
business, of finding something good in people 
and not giving up on anyone and not writing 
anyone’s obituary until they no longer have 
breath in their bodies is very problematic 
today. And I have had deep problems with the 
anger, the vitriolic rage that has come out of 
the right and the left. And I never thought I 
would say this, and the only safe landing space 
seems to be in the middle. [laughs]

MS. TIPPETT: [laughs]

MS. SALES: And I think we should really 
think about that. I do believe that we’re wit-
nessing something that we need to pay real 
attention to.

MS. TIPPETT: So, last question. If we said, as 
we did at the beginning, as you did, that theol-

ogy, that the public voice of theology addresses 
the human condition—and clearly it’s the 
human condition that has to be addressed, 
and not just the political system or the candi-
dates—tell us just how you would start to talk 
about how you think about what it means to 
be human, how your sense of that has evolved 
through this life you’ve lived, these passions 
you’ve had.

MS. SALES: What it means to be humans. 
We live in a very diverse world, and to talk 
about what it means to be humans, is to talk 
with a simultaneous tongue of universality 
and particularities. So as a black person to 
talk about what it means is to talk about my 
experience as an African American person, 
but also to talk about my experience that 
transcends being an African American to the 
universal experience.

So I think it—we’ve got to stop speaking 
about humanity as if it’s monolithic. We’ve 
got to wrap our consciousness around a world 
where people bring to the world vastly differ-
ent histories and experiences, but at the same 
time, a world where we experience grief and 
love in some of the same ways. So how do we 
develop theologies that weave together the 
“I” with the “We” and the “We” with the “I?”

MS. TIPPETT: Ruby Sales, thank you so 
much.

Ruby Sales is the founder and director of the Spirit 
House Project, a non-profit organization that uses the 
arts, research, education, action, and spirituality to 
bring diverse peoples together to work for racial, eco-
nomic, and social justice.  

From the podcast On Being by Krista Tippett, 
September 15th, 2016. www.onbeing.org 
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Letting Go of Hate
by Rabbi Jonathan Sacks

Luiz de Carvalho



Darkness cannot drive out Darkness: only light 
can do that. Hate cannot drive out hate: only love 
can do that. Hate multiplies hate, violence multi-
plies violence, and toughness multiplies toughness. 

—Reverend Martin Luther King. Jr.

I imagine one of the reasons people cling to their 
hate so stubbornly is because they sense, once 
hate is gone, they will be forced to deal with pain. 

—James Baldwin

To be free, you have to let go of hate.
There is an extraordinary moment 

in the Hebrew bible, a passage so brief 
that you hardly notice it, but it may contain 
the truth most important for the twenty-first 
century. Here is the scene. Moses has spent 
forty years leading the Israelites. He has 
taken them out of slavery in Egypt. Through 
the sea, across the desert and to the brink of 
the promised land. He has been told by God 
that he will not be allowed to cross the river 
Jordan and enter the land himself. He will die 
outside, within sight of his destination but 
not yet there.

He understands this. It became a principal 
in Judaism: it is not for you to complete the 
work but neither are you free to desist from it. 
When it comes to social transformation, even 
the greatest cannot live to see the fulfillment 
of their dream. For each one of us there is a 
Jordan we will not cross. Once we know this, 
one thing becomes important above all oth-
ers. Leave guidance to those who will follow 
you, for it is they who will continue the work. 
Be clear. Be focused. Be visionary.

That is what Moses did. The way the Hebrew 
Bible tells it, he spent the last month of his 
life addressing the nation in some of the most 
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visionary speeches ever delivered. They exist 
today as the book of Deuteronomy. This is 
the book that contains the great command 
that defines Judaism as a religion of love: 
“You shall love the Lord your God with all 
your heart, all your soul and all your might” 
(Deut. 6:5). It contains the most important 
inter-human command: “Love the stranger 
for you yourselves were strangers in Egypt” 
(Deut. IO:I9). Deuteronomy contains the 
word “love” more than any other of the 
Mosaic books.

That is not surprising. Moses had spoken 
about love before, most famously in the com-
mand, “Love your neighbour as yourself” 
(Lev. I9:I8). Abrahamic monotheism was the 
first moral system to be based not just on jus-
tice and reciprocity—do for others what you 
would like them to do for you—but on love. 
What is really unexpected is what he says 
about hate: “Do not hate an Egyptian, because 
you were a stranger in his land” (Deut. 23 :7).

This is a very counter-intuitive command. 
Recall what had happened. The Egyptians 
had enslaved the Israelites. They had initiated 
a policy of slow genocide, killing every male 
Israelite at birth. Moses had begged Pharaoh 
repeatedly to let the people go and he had 
refused. Moses also knew that this entire 
chapter of Israelite history was not accidental 
or incidental. It was their matrix as a nation, 
their formative experience. They were com-

manded to remember it forever, enacting it 
once a year on Passover, eating the unleav-
ened bread of affliction and the bitter herbs 
of slavery. All these, on the face of it, were 
reasons to hate the Egyptians or at the very 
least to look back with a sense of grievance, 
resentment, animosity, and pain. Why then 
did Moses say the opposite? Do not hate them, 
because you were strangers in their land. 

Because to be free, you have to let go of 
hate. That is what Moses was saying. If the 
Israelites continued to hate their erstwhile 

enemies, Moses would have succeeded in tak-
ing the Israelites out of Egypt, but he would 
have failed to take Egypt out of the Israelites. 
Mentally, they would still be there, slaves to 
the past, prisoners of their memories. They 
would still be in chains, not of metal but of 
the mind. And chains of the mind are some-
times the worst of all. 

Religion leads to violence when it conse-
crates hate. That was the tragedy that befell 
the Church in the fourth century. It took six 
centuries for the violence to follow, but it was 
inevitable. Enshrine hate within a culture, 
and it will remain dormant but still alive and 
potentially deadly. Christians did not kill only 
Jews. They killed Muslims, heretics, witches, 
and sectarians, for the greater glory of God 
and in the name of the religion of love. Yet 
Christianity changed, not least because Pope 

Those who are held captive by anger against their former 
persecutors are captive still. Those who let their enemies 

define who they are have not yet achieved liberty.
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John XXIII and his successors knew it had to 
change. 

You cannot create a free society on the basis of 
hate. Resentment, rage, humiliation, a sense 
of victimhood, and injustice, the desire to 
restore honour by inflicting injury on your for-
mer persecutors—sentiments communicated 
in our time by an endless stream of videos of 
beheadings and mass murders—are conditions 
of a profound lack of freedom. What Moses 
taught his people was this: you must live with 
the past, but not in the past. Those who are 
held captive by anger against their former 
persecutors are captive still. Those who let 
their enemies define who they are have not 
yet achieved liberty.

I learned this from Holocaust survivors. I 
came to know them when I became a rabbi, 
and they became one of the great inspira-
tions of my life. At first it was difficult to 
understand how they survived at all, how they 
lived with their memories, knowing what they 
knew and having seen what they saw. Many of 
them had lost their entire families. The world 
in which they grew up was gone. They had to 
begin again as strangers in a strange land. 

Yet they were, and are, some of the most 
life-affirming people I have ever met. What 
struck me most was that they lived without 
resentment. They did not seek revenge. They 
did not hate. They cared, more than anyone 
else I knew, when other people were being 
massacred in Bosnia, Rwanda, Kosovo, and 
Sudan. They let their pain sensitize them to 
the pain of others. In later life they began to 
tell their stories, especially to young people. 
They used to visit schools. Sometimes I went 
with them. They spoke about what had hap-
pened, and how they survived. But their 
fundamental message was not about the past 

at all. What they wanted young people to 
know was how precious freedom is, and how 
fragile; what a miracle it is that there is food 
to eat, windows you can open, gates you can 
walk out of, a future to look forward to. They 
spoke about tolerance and how important it is 
to care for the people who are different from 
you. Never take freedom for granted—that 
was their message. Work for it, fight for it, 
stand up especially for minorities, and never 
give way to hate even when others do. 

How, I wondered, had they exorcised the 
pain that must have haunted them nightly, 
and led many, including Primo Levi, to com-
mit suicide, sometimes many years later? 
Eventually I realized the answer. For decades 
they did not speak about the past, even to 
their spouses, even to their children. They 
focused singlemindedly on the future. They 
learned the language and culture of their new 
home. They worked and built careers. They 
married and had children. Only when they 
felt their future absolutely secure, forty or fifty 
years on, did they allow themselves to turn 
back and remember the past. That was what 
I learned from the survivors. First you have to 
build the future. Only then can you revisit the 
past without being held captive by the past. 

That is what the biblical story of Lot’s 
wife is about (Gen. 19:17-26). Messengers—
angels—come to tell Lot and his family that 
they have to leave. The city is about to be 
destroyed. Lot hesitates, prevaricates, but 
eventually they depart. “Don’t look back,” 
say the angels, but Lot’s wife does, and she 
is turned into a pillar of salt. As a child I 
thought this was a silly story, but as an adult 
I felt its power. Look back on a painful past, 
and you will not be able to move on. You will 
be immobilised by your tears. You will become 
a pillar of salt. 
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The people Moses was addressing were not 
survivors, but they were children of survivors. 
Their parents had lived through the first 
collective tragedy of the Jewish people. It 
was essential that he teach them to focus on 
the future, not to look back in anger or pain 
but to use the past constructively, creatively. 
The Mosaic books refer time and again to 
the Exodus and the imperative of memory: 
“You shall remember that you were slaves in 
Egypt.” Yet never is this invoked as a reason 
for hatred, retaliation, or revenge. Always it 
appears as part of the logic of the just and 
compassionate society the Israelites are com-
manded to create: the alternative order, the 
antithesis of Egypt. Don’t enslave others, says 
Moses, or—because that was too much to ask 
at that stage of history—treat slaves honour-
ably. Don’t subject them to hard labour. Give 
them rest and freedom every seventh day. 
Release them every seventh year. Recognise 
them as like you, not ontologically inferior. No 
one is born to be a slave. 

Give generously to the poor. Let them eat 
from the leftovers of the harvest. Leave them 
a corner of the field. Share your blessings with 
others. Don’t deprive people of their liveli-
hood. The entire structure of biblical law is 
rooted in the experience of slavery in Egypt, 
as if to say: you know in your heart what it 
feels like to be the victim of persecution, 
therefore do not persecute others. Biblical 
ethics is based on repeated acts of role rever-
sal: the principle we see in the Joseph story. 
You cannot stay moral in hard times and 
towards strangers without something stron-
ger than Kantian logic or Humean sympa-
thy. That ‘something stronger’ is memory. In 
Exodus and Deuteronomy, memory becomes 
a moral force: not a way of preserving hate, 

but, to the contrary, a way of conquering hate 
by recalling what it feels like to be its victim. 
‘Remember’—not to live in the past but to 
prevent a repetition of the past.
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I’ve been ghost dancing in 12” ceremony,
mixed in reverse
I want to go back
  back to when
  drum circle cipher sessions
spun the world.

I’ve been ghost dancing
on this modern platter of cemented Long Walks.
I pray
for buffalo with hooves like hail:
“Stampede, please, bump the table
     please, bump the table.”
I can dance my toes over their groove backs,
listen to the way hide grinds
like pine nuts in gourd
or Hip-Hop of extinct knees
that snaps beautiful like a B-Boy. The Tribe is back!

Quests no longer find thin sacks of bones
on the plains. I’ve been ghost dancing

  I can see
Narbona    O.D.B.
Crazy Horse   Notorious B.I.G. and
  Red Cloud
  jump from their paved-over graves.

I hear their Tribal
wisdom:
I hear words.
I hear prayer.
I hear

Four Elements of Ghostdance
by Reed Bobroff



hands:

Jam Master Jay shows us
Sha’bik’eh through repetition.
We dance
through re-ah-repatition
we dance.

MY MOCCASINS!
Need to be tied with a deer hide / fat lace. Spit shined, / sterling silver
 stamp—gotta long vamp
before B-Boys rip through stage,
decked out in braids.
Turquoise chains hanging for days like

1862 Sioux warrior ways.

But us
new Braves smile,

‘cause Wovoka,
Natives don’t gotta be the only ones who come back!

John Lennon, Robert Johnson, KeithMoon
play Eagle bone
whistles inside Bob Marley’s Peyote clouds.

We are Rainbow proud,
forever
like Krylon feathers, we
bomb this world in medicine wheel
colors.
Blue coats point their Gatling guns
but the bullets pass through us
leaving spiritless splatters on the walls.

They say Graffiti is 
a “stain.”
So like Wounded Knee
we sink in.



Paint our faces,
black mask

like we’re Mad Villains.
Dressed in ghost jerseys,

we dance on aerosol petroglyphs.
Our signatures
lie upon all the silver
in this Glistening world.

Shaolin
is cedar, pine Hogan.
Thug Mansion is deer hide Tipi.
We mix these Gathering Nations
in until we all permeate
sage.

We dance to remember.
We dance until the world
is gone. Everyone is gone. The world is a ghost and everything is

silent.

So we drop the Sun
Dagger onto vinyl.

And let it sing.

Reed Bobroff is Diné from Albuquerque, New Mexico and a Theater Studies major at Yale University. 
Primarily a spoken word artist, Reed is also the founder of Spoken Roots: an organization teaching poetry 
in underserved and Native American communities as a tool for identity development, grief counseling, and 
substance abuse and suicide prevention. 

From The BreakBeat Poets: New American Poetry in the Age of Hip-Hop. Copyright © 2015 by 
Kevin Coval, Quraysh Ali Lansana, and Nate Marshall.  Used by permission of Haymarket Books.
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women wait on California’s death row, often 
for 15 or 20 years. The voting public gener-
ally supports this state-sanctioned violence. 
In fact, no politician can get elected to 
higher office in California without appearing 
to support the death penalty. 

On a stormy evening in March 1999, 
several hundred people came forward for 

San Quentin Prison sits on a bare spit 
of land on San Francisco Bay. This is 
where the State of California puts pris-

oners to death. The gas chamber is still there, 
but for the last five years executions have 
been done by lethal injection in a mock-clin-
ical setting that cruelly imitates a hospital 
room. Five hundred seventeen men and ten 

Ian Livesey
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at San Quentin’s stone walls, 75 or more Zen 
students and meditators bearing witness to 
the execution, sitting in the middle of anger, 
grief, painful words, and more painful deeds. 

My robes were soaked through and my zafu 
sat in a deepening puddle. Across a chainlink 
fence, ten feet away, 15 helmeted guards 
stood in a wet line, rain falling as hard on 
them as on ourselves. I felt a moment of deep 
connection: black-robed Zen students sitting 
upright in attention in the rain, protecting 
beings as best we know how; black-jacketed 
police officers standing at attention in the 
rain, protecting beings as they know how. Is 
there a difference between the activities and 
mind of Zen students and prison guards? Yes, 
of course. But recognizing our unity, even in 
the midst of difference and great turmoil, is 
the essence of peacemaking.  I like to think 
that there were guards who had the same 
awareness. 

Our witness at San Quentin is part of a 
great vow that Zen persons take. Bearing 
witness is the bodhisattva’s radical act of 
complete acceptance and non-duality. My 
own understanding of Dogen Zen led me to 
active resistance and social transformation. I 
vow to bear witness where violence unfolds. 
I vow to recognize the human capacity for 
violence within my own mind, acknowledg-
ing conditions of greed, hatred, and delusion 
that arise within me. I take true refuge in 
Buddhadharma and seek to resolve conflicts. 
I vow never again to raise a weapon in anger 
or complicity with the state or any so-called 
authority, but to intervene actively and non-
violently for peace, even where this may put 
my own body and life at risk. 

Who will take this vow with me? Am I 
really ready? Are you? We offer our heart-
felt vows over and over again in the zendo. 

a vigil and rally to protest the execution 
of Jay Siripongs—a Thai national and a 
Buddhist—convicted of a 1983 murder in 
Los Angeles. Sheets of rain and cold wind 
beat on everyone gathered at the prison 
gates: death-penalty opponents, a handful 
of death-penalty supporters, press, prison 
guards, and right up against the gate, gazing 

Vowing Peace in 
a Time of War
by Hozan Alan Senauke
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Dogen-zenji and all buddha ancestors are 
with us in that sacred space. It is stretching a 
point to characterize Dogen or Shakyamuni 
Buddha as engaged Buddhists. But all buddha 
ancestors teach us that the dharma is our 
own experience. Let us wake up to what is 
wholesome in the world. Remake Buddhism 
for this time, this place, this circumstance. In 
that spirit we can raise our voices in a vow 
that fits our season. May we realize our vow 
in action, and step forward from the top of a 
hundred-foot pole. 

Meditating on peace, echoes of Dogen 
ring in my ears. In Shobogenzo “Bodaisatta-
shishabo” (“Bodhisattva’s Four Methods of 
Guidance”), Dogen writes, “You should ben-
efit friend and enemy equally. You should 
benefit self and others alike.” In the same 
fascicle he explains, “The mind of a sentient 
being is difficult to change. You should keep 
on changing the mind of sentient beings, 
from the first moment that they have one 
particle, to the moment that they attain the 
way.” Wielding words like Manjushri’s sword 
of discriminating wisdom, Dogen’s radical 
language cuts to the heart of peace, even in 
his own age of bitter civil strife and political 
manipulation. The name of Dogen’s home 
temple, Eihei-ji, means “temple of eternal 
peace.” His 13th-century world is different 
from our own, but the conflicts and twisted 
karma of suffering beings is the same.

Meditating on peace, I also hear other 
voices from my own time: Zen teachers who 
are always changing the minds of sentient 
beings. Three of those voices are present 
here in body or in spirit.  

In the late 1960s the United States was 
waging an illegal war in Vietnam, while the 
repression of African Americans, Latinos, 

Indians, and youth at home reached a pinna-
cle of violence. Returning from a decade in 
Asia, Gary Snyder published a piece called 
“Buddhism and the Coming Revolution” 
that is radical and completely to the point 
even today. It set terms for an engaged 
Buddhist practice of peace that we are still 
trying to live up to. Gary wrote: 

Institutional Buddhism has been conspicuously 
ready to accept or ignore the inequalities and 
tyrannies of whatever political system it found 
itself under. This can be death to Buddhism, 
because it is death to any meaningful function 
of compassion. Wisdom without compassion 
feels no pain...The mercy of the West has been 
social revolution; the mercy of the East has been 
individual insight into the basic self/void. We 
need both. They are both contained in the tradi-
tional three aspects of the Dharma path: wisdom 
(prajna), meditation (dhyana), and morality 
(shila). Wisdom is intuitive knowledge of the 
mind of love and clarity that lies beneath one’s 
ego-driven anxieties and aggressions. Meditation 
is going into the mind to see this for yourself—
over and over again, until it becomes the mind 
you live in. Morality is bringing it back out in 
the way you live, through personal example 
and responsible action, ultimately toward the 
true community (sangha) of “all beings.” This 
last aspect means, for me, supporting any cul-
tural and economic revolution that moves clearly 
toward a free, international, classless world.

Tetsugen Glassman calls us to a great meal 
with all hungry beings. His vision is as wide 
as the six worlds: offering food to people on 
the streets, teaching zazen to those needing 
spiritual nourishment, feeding the countless 
hungry ghosts. Hungry ghosts are within and 
all around us. Tetsugen takes his students out 
into the bitter city streets so we may begin to 
feel what it is like to be homeless. Homeless 
people are not other than ourselves. He 
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draws together women and men of many 
faiths to bear witness on the killing grounds 
of Auschwitz, where the hungry ghosts of 
victims and killers are still crying out to be 
reconciled. This is Avalokiteshvara hearing 
the cries of the world and preparing to bring 
others across before herself. 

I hear the patient voice of my own root 
teacher, Sojun Weitsman, whose dogged 
personal peacemaking is at once quiet and 
deeply challenging. Dogen calls forth the 
principle of “practice-enlightenment.” What 
I have learned about practice-enlightenment 
from Sojun is that enlightenment and char-
acter development are not two, that wisdom 
and morality insist on each other. This is also 
a radical notion. It gets to the root of how we 
practice in the world, saving beings. I have 
watched Sojun persistently working away at 
this truth for years: building a diverse sangha 
in Berkeley, helping to heal old wounds at 
San Francisco Zen Center, and drawing a 
wide circle that links Soto Zen in the East 
and West. 

Talking with his senior students recent-
ly, Sojun-roshi said that wherever there is 
human suffering we should first of all simply 
help people (including ourselves) before we 
find fault with systems and organizations, 
even though such systems really must be 
changed. Political, social, and economic 
systems are made up of human beings—our-
selves. Even as I confront structures that per-
petuate great harm, I try to see all the people 
who co-create these structures.  In order that 
my own heart of wisdom and compassion 
may open more easily, I must recognize and 
admit my own ability to do harm. 

 These voices and others weave through 
my dreams. Each in his or her own way makes 
the case that peace, or non-conflict, calls for 

independence, interdependence, and vow. 
The political expression of this dharma posi-
tion is non-cooperation and non-complicity 
with any system or government or corpora-
tion that causes harm and impedes harmony, 
even when that system attempts to hide itself 
and delude us or buy us off with privileges 
and spectacles. 

The dream of peace and the practice of 
peace actually arise in war and conflict. In 
every age, war compels people to cover our 
hearts and act in unimaginably cruel ways. 
No other animal is capable of such cruelty. 
Particular details differ, the color and shape 
of victims, heroes and perpetrators, and the 
landscape itself, but the face of war is always 
ugly. Victims need our help. So do the per-
petrators. 

“Because there is the base, (there are) jewel 
pedestals, fine clothing.” This is Shakyamuni 
Buddha’s great teaching of Dependent 
Origination: Because this is, that is. In an age 
of war this is an encouraging fact. Because 
there is war, I know there is also peace. But 
if I think of peace as something that can 
be described and held on to, if we create a 
concept of something called peace and cling 
to it, conditions for war arise. Dogen teaches 
that there is a peace beneath and beyond our 
ordinary notion of peace, and that zazen is 
simultaneously the door to this peace and its 
expression. The work of Zen and the dream 
of peace in the midst of grief and conflict are 
not different.  So what are we to do? 

Let me offer three approaches to 
Buddhist peacemaking: Giving, Fearlessness, 
and Renunciation. The essential practice 
of peace is giving, dana-paramita. Giving 
one’s attention, friendship, and material aid. 
Giving and spiritual teachings, community, 
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and organization. Giving is the first perfec-
tion and the first of the bodhisattva’s four 
methods of guidance. It includes all other 
perfections. In “Bodaisatta-shishaba” Dogen 
advises us that:

 “Giving” means nongreed. Nongreed means 
not to covet. Not to covet means not to curry 
favor. Even if you govern the Four Continents, 
you should always convey the correct teaching 
with nongreed. It is to give away unneeded 
belongings to someone you don’t know, to offer 
flowers blooming on a distant mountain to the 
Tathagata, or, again, to offer treasures you had 
in a former life to sentient beings. Whether it is 
of teaching or of material, each gift has its value 
and is worth giving.

Giving begins with oneself. I give myself 
to practice and practice offers itself to me. 
In my search for peace and liberation I find 
there is always the smell of war. The taste of 
tears, corrosive doubt, decay fall within the 
circle of my own body and mind. The war 
is here, right where I hide behind a mask of 
self-attachment, a shelter of privilege, cut-
ting myself off from others. True giving is 
receiving the gift of zazen mind and passing 
it to others in words and deeds. It means not 
hiding. 

We offer gifts and guidance in many 
forms. Dogen’s four methods of guidance in 
“Bodaisatta-shishobo”—giving, kind speech, 
beneficial action, and identity-action—
expand on the Buddha’s own teaching of 
peace, which is called in Pali the sangaha-
vatthu or the foundations for social unity: 
dana, generosity; piyavaca, kindly speech; 
atthacariya, helpful action; and samanattata, 
impartiality or equal participation. At the 
heart of these teachings is the understand-
ing that peace is making connection. On a 
simple level, material goods are given. On 

a higher level, teaching is shared. And on 
the highest level there is just connection, 
the endless society of being, the universal 
assembly of bodhisattvas. In Lewis Hyde’s 
wonderful book The Gift, he describes dinner 
in a cheap restaurant in the South of France: 

The patrons sit at a long communal table, and 
each finds before his plate a modest bottle of 
wine. Before the meal begins, a man will pour 
his wine not into his own glass but into his neigh-
bor’s. And his neighbor will return the gesture, 
filling the first man’s empty glass. In an economic 
sense nothing has happened. No one has any 
more wine than he did to begin with. But society 
has appeared where there was none before.

The gift itself is only a gift so long as it 
remains in circulation. A monk or nun car-
ries an empty bowl from house to house or 
sits in the zendo with oryoki bowls laid out 
on the tan. The bowl is emptiness, yet in 
this material world food is offered so that 
one may live. Emptiness and form interact 
and dance. Having eaten, the monk or 
nun transforms food back into action and 
practice, turning it back into the emptiness 
of interdependence and connection that is 
again offered up to nourish all beings. The 
dance of peace continues. 

When we really embody the bodhisattva 
vow to save all sentient beings, zazen is a 
quiet and transformative gift. We receive it 
in gratitude from buddha ancestors and from 
all our human teachers, and we pass it on. 
Again Lewis Hyde: 

I would like to speak of gratitude as a labor 
undertaken by the soul to effect the transforma-
tion after a gift has been received. Between the 
time a gift comes to us and the time we pass it 
along, we suffer gratitude. Moreover, with gifts 
that are agents of change, it is only when the gift 
has worked in us, only when we come up to its 
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up. To give anything to an enemy or oppo-
nent, one must be fearless. A story in The 
Tiger’s Cave has stayed with me for years: 

When a rebel army swept into town in Korea, 
all the monks of the Zen temple fled except for 
the abbot. The general came into the temple and 
was annoyed that the abbot did not receive him 
with respect. “Don’t you know,” he shouted, 
“that you are looking at a man who can run 
you through without blinking?” “And you,” 
replied the abbot strongly, “are looking at a man 
who can be run through without blinking!” The 
general stared at him, made a bow and retired.

 Ancient Jataka tales, themselves derived 
from even older Indian folklore, relate previ-
ous bodhisattva lives of Shakyamuni Buddha. 
Here fearlessness and generosity are twining 
vines. A prince offers his own body to feed 
a hungry tigress. A parrot quells a forest 
fire by shaking river water from his wings 
until the gods have mercy. A hare sacrifices 
himself to make a meal for Shakra, king of 
the gods, who is disguised as a beggar. Again 
and again, the Buddha-to-be-born gives his 
utmost effort and his life itself for the sake of 
other beings in need. Dogen writes: “In the 
human world, the Tathagata took the form of 
a human being. From this we know that he 
did the same in other realms.” 

Peace is not always quiet words and gentle 
demeanor. Steel and strength and sinew are 
in it. I often think about Maha Ghosananda 
of Cambodia deciding simply to walk across 
his country in the midst of a violent civil 
war. His saffron robes were both refuge or 
target. I also think about Thich Nhat Hanh, 
whom Richard Baker described as “a cross 
between a cloud and a piece of heavy equip-
ment.” Meeting these inspiring teachers, one 
can feel the steel of intention at the heart of 
their actions. 

level, as it were, that we can give it away again. 
Passing the gift along is the act of gratitude that 
finishes the labor. The transformation is not 
accomplished until we have the power to give the 
gift on our own terms

During the recent NATO bombing in 
Serbia, a friend of mine proposed that the 
U.S. offer a four-year university education 
in the United States to every Serbian and 
Albanian youth of military age. This would 
provide them with intellectual and technical 
tools for peace. It would be much cheaper 
than the billions of dollars we spend on 
weaponry and death. 

The United States (through its proxy the 
United Nations) has imposed bitter sanc-
tions on Iraq for nearly a decade. Iraq has 
been bombed so intensely for the last year 
that bombing is no longer news.  For lack of 
medicine and food, 1.7 million children and 
old people have died. The shops are bare, 
the pharmacies are empty. What if we offered 
the people of Iraq all the food and medicine 
they require?  What would we lose by fol-
lowing a policy of generosity or dana rather 
than a policy of threat and violence to the 
innocent? What would the political effects 
be; what karmic result would arise? Again, it 
would be a lot cheaper than bombing. 

These will be seen as naive proposals, of 
course. They fail to reckon with the power of 
arms dealers, the greed of corporations, and 
the fears of politicians. But shouldn’t we dare 
to be naive? What is there to lose in speaking 
obvious truths? Can we skillfully speak the 
truth of dana to those in power; can we help 
open their eyes to the pointlessness of war?  
There is always a path of peace. 

The practice of peace is fearless. Again 
this comes back to dana, giving and giving 



59

In zazen we become intimate with all kinds 
of fear—very personal fear. We come to see 
that fearing death or great loss is not so dif-
ferent from fearing more humble events like 
meeting one’s teacher face to face, perform-
ing a new ceremony, or just sitting still. Fear 
itself provides an opening into the unknown. 

If we continue to make peace in awareness of 
our own fear, everyone’s fear has room to fall 
away. Mutual respect arises. 

A third element of peacemaking is renun-
ciation or relinquishment. Of course, this is 
also inseparable from giving. Dogen writes, 
“If you study giving closely, you see that to 
accept a body and to give up the body are 
both giving.” In Shobogenzo “Shoji” he 
tells us to “set aside your body and mind, 
forget about them, and throw them into the 
house of buddha...” But renunciation is a 
difficult principle for Zen people today. Sad 
to say, the path of Zen as it exists in today’s 
materialist world gives mere lip service to 
renunciation. After mind and body drop 
away the hard work of letting go of things 
has just begun. 

The second bodhisattva precept is not 
to steal or not to take what is not given. 
For people like us in the so-called devel-
oped world America, Europe, Japan—this is 
almost impossible. Many of us, even priests, 
lead privileged lives in rich countries whose 
economies are built on the theft of our 

planet’s limited resources and the labors of 
poor people around the world. The injus-
tice of poverty and wealth is itself a kind 
of violence. Every time we ride in a car or 
in an airplane, every meal we eat in a res-
taurant, every high-tech consumer item we 
buy involves us in violence. We are stealing. 

We cannot really step outside of or apart 
from this system, but if each of us cultivates 
awareness of the links between consumption 
and violence, we can begin to make choices 
about what is of true value in our lives and 
how much we value the lives of others. Just 
at that point relinquishment or renunciation 
is possible. But our efforts need to go further. 

In a recent article in the New York Times 
Magazine, Australian philosopher and ethi-
cist Peter Singer makes a painful and com-
pelling argument for radical renunciation to 
his middle-class audience, people like many 
of us. He writes: 

In the world as it is today, I can see no escape 
from the conclusion that each one of us with 
wealth surplus to his or her essential needs should 
be giving most of it to help people suffering from 
poverty so dire as to be life threatening. That’s 
right: I’m saying that you shouldn’t buy that 
new car, take that cruise, redecorate the house, 
or get that pricey new suit. After all, a $1,000 
suit [or a set of expensive robes] could save five 
children’s lives.” 

There is an old Quaker saying: “Speak 
truth to power.” The truth is that global 

But shouldn’t we dare to be naive? What is there to 
lose in speaking obvious truths? Can we skillfully 

speak the truth of dana to those in power? 



corporations and armed nations advance 
theft and oppression in the world. Hiding 
behind the anonymity of brand names and 
flags, corporations twist the dharma prin-
ciple of interdependence into a tool for 
manipulation and greed. Organized religion 
rarely questions this system. Or if it raises 
questions, it almost never mounts a decisive 
challenge. In fact, organized religions often 
profit from investments and from direct 
and indirect government support.  So our 
responsibility as renunciates goes far beyond 
individual relinquishment.  We must link up 
with each other, in the same sense that we 
are with each other and support each other 
in the zendo, to tear down institutions built 
on greed, hatred, and delusion, and to build 
new structures of liberation and spiritual 
value that belong to everyone, not just to 
presidents, generals, millionaires, and bosses. 

These new links and structures will take 
many forms. The circle of sangha can be a 
model for our workplaces and factories. Our 
civil society must be built on mutual respect, 
patience, and participation, rather than sil-
ver and gold. I honestly don’t know what this 
will look like, but I feel it is the responsibility 
of the Zen community and all communities 
of faith to be present right in the middle of 
things.  

Until we begin to let go of our self-
centeredness and our desires, we can’t really 
listen or talk to others about peace. We will 
fail to understand that, in fact, there are no 
“others.” People at risk or in poverty have 
a keen nose for hypocrisy or righteousness. 
We cannot ask poor and oppressed people to 
make sacrifices while they see us protecting 
our own lives of comfort and privilege and 
while we unthinkingly support whole nations 
of privilege. Giving up privilege—male privi-
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lege, white privilege, class privilege, national 
privilege—is the practice of renunciation in 
a socially engaged Buddhism. 

Privilege is often easy for others to see in 
us, while we walk around in it blind. Opening 
our dharma eye implies renunciation of privi-
lege: no gap between self and other. From 
the privileged side this looks like sacrifice, 
but from the side of practice, it is simply 
letting privilege fall away out of compassion 
for others and ourselves. Suzuki-roshi said: 
“Renunciation is not giving up the things of 
the world, but accepting that they go away.”

 
Shakyamuni Buddha tried to head off an 
impending war between the ancient coun-
tries of Magadha and Kapilavatthu (home 
to his own Shakya clan). He used logic and 
persuasion and, at last, he sat zazen under a 
dead tree by the side of the battlefield. 

Since it was very hot, the king of Magadha 
couldn’t understand why the Buddha was sit-
ting under a dead tree; usually people sit under 
beautiful green trees. So the king asked, “Why 
do you sit under the dead tree?” The Buddha 
calmly said to the king, “I feel cool, even under 
this dead tree, because it is growing near my 
native country.” This really pierced the king’s 
heart and he was so greatly impressed by the mes-
sage of the Buddha’s action that he could go no 
further. Instead of attacking, he returned to his 
country. But the king’s attendant still continued 
to encourage him to attack and finally he did so. 
This time, unfortunately, Shakyamuni Buddha 
didn’t have time to do anything. Without saying 
a word, he just stood and watched his country 
and his people being destroyed. 

The Buddha failed to stop the battle 
because, as Dogen wrote, “the mind of a sen-
tient being is difficult to change.” This fail-
ure must have caused him terrible grief, even 

as we grieve over the killing fields of our 
modern world. But his effort to make peace 
from his own mind-ground is a great les-
son. Success or failure is not the issue.  Our 
compassionate hearts and actions have effect 
beyond success and failure, even though we 
can’t always see the effect.

 Engaged Buddhists and people of all the 
faith traditions want to create a nonviolent 
army of peace, what Gandhi called a santi 
sena. This was seriously discussed last spring 
at the landmark Hague Appeal for Peace 
gathering. How many lives might have been 
spared in Serbia and Kosovo if we had pro-
vided ten thousand witnesses instead of bil-
lions of dollars of bombs? How many people 
would benefit if we stood up to corruption, 
violence, and drug-dealing in our own neigh-
borhoods? The Gandhian practice of active 
nonviolence includes bearing witness and 
peaceful intervention. In the midst of local, 
regional, religious, and national conflicts 
and wars, a peace army could replace armed 
soldiers, land mines, tanks, and jet fighters. 

The tools of a peace army would be ears to 
hear, words to share, arms to embrace, and 
bodies to place in opposition to injustice. 
This army would be trained in meditation, 
mediation, reconciliation, and generosity. Its 
discipline would include patience, equanim-
ity, selflessness, and a deep understanding 
of impermanence. Its “boot camp” would be 
very different than our army or navy’s train-
ing, but every bit as rigorous. Its social orga-
nization would include supply lines of food 
and medicine and clothing that could be 
shared with others on all sides of a conflict. 

A peace army might sit down on the 
battlefield, right in the lines of fire in order 
to save others, enduring the same danger 
as combatants and civilians. It is necessary 
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to take risks in Zen practice. It is just as 
necessary to take risks in peacemaking. I 
think of this as a true expression of identity 
action: identifying with soldiers, guerrillas, 
and displaced people, identifying with the 
bombed and shattered earth itself. Is this sui-
cidal? Maybe so. It is like the action of Thich 
Quang Duc, who publicly immolated himself 
in Vietnam in 1963, while his fellow monks 
and nuns were being targeted for repression 
and his nation itself was in flames. But peace 
was his point, not suicide. Quang Duc’s 
action shocked the world into awareness of 
Vietnam’s suffering.

Samanattata, or “identity-action” as Dogen 
renders it, is the peace army’s rule of training. 
Nationalism, chauvinism, and conventional 
politics are rooted in separation and ego-
identity, but identity-action means non-
separation and interdependence. All beings 
have the same wish for happiness, comfort, 
and liberation. Whatever hatred I might see 
in my enemy or opponent exists simultane-
ously in me, sometimes as a potential that 
is contained, and sometimes as an ugly pres-
ence. The same is true for the good. This 
understanding is not confined to Buddhism. 
It shines through the teachings of Jesus, 
Gandhi, and Martin Luther King, who all 
preached love in the worst of circumstances. 

Bodhisattvas walk among us. In any 
single breath each of us can become an 
enlightening being. In the next breath we 
might fall into old habits of thoughtlessness 
and violence. Zazen reveals that this choice 
is always with us. Our most deluded and 
hurtful actions contain seeds that can flower 
either as wondrous peace or terrible harm.  
Our vision can sustain the world if only we 
dare to look deeply. Our great ancestor, lay-

man Vimala Kirti, described the bodhisattva 
path this way: 

During the short aeons of swords, 
They meditate on love, 

Introducing to nonviolence 
Hundreds of millions of living beings.

In the middle of great battles 
They remain impartial to both sides; 

For bodhisattvas of great strength 
Delight in reconciliation of conflict. 

In order to help the living beings, 
They voluntarily descend into 

The hells which are attached 
To all the inconceivable buddha-fields.’ 

Two thousand years later we are still living 
up to the challenge, falling short, and vowing 
again. Let us take our vows seriously and be 
bodhisattvas. Respect our Zen tradition and 
buddha ancestors, but be truly accountable 
to all beings now and in the future. Bring 
peace and zazen mind right into the mid-
dle of our messy, grieving, wondrous world. 
Please watch your step and don’t waste time.  

Sensei Hozan Alan Senauke is vice-abbot of 
Berkeley Zen Center in California, where he lives 
with his family. As a socially engaged Buddhist activ-
ist, Hozan has worked closely with Buddhist Peace 
Fellowship and the International Network of Engaged 
Buddhists since 1991. In 2007 he founded Clear 
View Project, developing Buddhist-based resources for 
relief and social change in Asia and the U.S. 

From a talk given at the International Symposium 
on “Dogen Zen and Its Relevance for our Time,” 
1998, Stanford University, sponsored by the 
International Soto School. Reprinted with permis-
sion of the author.
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We fret about words, we writers. 
Words mean. Words point. They 
are arrows. Arrows stuck in the 

rough hide of reality. And the more por-
tentous, more general the word, the more 
they also resemble rooms or tunnels. They 
can expand, or cave in. They can come to 
be filled with a bad smell. They will often 
remind us of other rooms, where we’d rather 
dwell or where we think we are already liv-
ing. They can be spaces we lose the art or the 
wisdom of inhabiting. And eventually those 
volumes of mental intention we no longer 
know how to inhabit will be abandoned, 
boarded up, and closed down.

What do we mean, for example, by the 
word “peace”? Do we mean an absence of 
strife? Do we mean a forgetting?  Do we mean 
forgiveness? Or do we mean a great weariness, 
an exhaustion, an emptying out of rancor? It 
seems to me that what most people mean by 
“peace” is victory. The victory of their side. 
That’s what “peace” means to them, while to 
the other’s peace means defeat. If the idea 
takes hold that peace, while in principle to 
be desired, entails an unacceptable renun-
ciation of legitimate claims, then the most 
plausible course will be the practice of war 
by less than total means. Calls for peace will 
be felt to be, if not fraudulent, then certainly 
premature. Peace becomes a space people no 
longer know how to inhabit. Peace has to be 
re-settled. Re-colonized.

And what do we mean by “honor”? Honor 
as an exacting standard of private conduct 
seems to belong to some faraway time. But 
the custom of conferring honors—to flat-
ter ourselves and one another—continues 
unabated. To confer an honor is to affirm a 
standard believed to be held in common. To 
accept an honor is to believe, for a moment, 

that one has deserved it. (The most one 
should say, in all decency, is that one is not 
unworthy of it.) To refuse an honor offered 
seems boorish, convivial, and pretentious.  A 
prize accumulates honor—and the ability to 
confer honor—by the choice it has made in 
previous years of whom to honor.

By this standard, consider the polemi-
cally named Jerusalem Prize, which, in its 
relatively short history, has been awarded 
to some of the best writers of the second 
half of the twentieth century. Though by 
any obvious criteria a literary prize, it is not 
called The Jerusalem Prize for Literature but 
The Jerusalem Prize for the Freedom of the 
Individual in Society. Have all the writers 
who have won the prize really championed 
the Freedom of the Individual in Society? Is 
that what they—now I must say “we”—have 
in common?  I think not.

Not only do they represent a large spec-
trum of political opinion. Some of them 
have barely touched the Big Words: free-
dom, individual, society. But it isn’t what a 
writer says that matters, it’s what a writer is. 
Writers—by which I mean members of the 
community of literature—are emblems of the 
persistence (and the necessity) of individual 
vision.

I prefer to use “individual” as an adjective 
rather than as a noun. The unceasing propa-
ganda in our time for “the individual” seems 
to me deeply suspect, as “individuality” itself 
becomes more and more a synonym for self-
ishness. A capitalist society comes to have 
a vested interest in praising “individuality” 
and “freedom”—which may mean little more 
than the right to the perpetual aggrandize-
ment of the self, and the freedom to shop, 
to acquire, to use up, to consume, to render 
obsolete.
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I don’t believe there is any inherent value 
in the cultivation of the self. And I think 
there is no culture (using the term norma-
tively) without a standard of altruism, of 
regard for others. I do believe there is an 
inherent value in extending our sense of 
what a human life can be. If literature has 
engaged me as a project, first as a reader and 

then as a writer, it is as an extension of my 
sympathies to other selves, other domains, 
other dreams, other words, other territories 
of concern. As a writer, a maker of literature, 
I am both a narrator and a ruminator. Ideas 
move me. But novels are made not of ideas 
but of forms. Forms of language. Forms of 
expressiveness. I don’t have a story in my 
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of the writer’s main subjects. But as Oscar 
Wilde observed, “A truth in art is that whose 
contradictory is also true.” Paraphrasing 
Wilde, I would say: A truth about literature 
is that whose opposite is also true. Thus, lit-
erature—and I speak prescriptively, not just 
descriptively—is self-consciousness, doubt, 
scruple, fastidiousness.  It is also—again, 

head until I have the form. (As Vladimir 
Nabokov said: “The pattern of the thing 
precedes the thing.”) And—implicitly or 
tacitly—novels are made out of the writer’s 
sense of what literature is or can be. Every 
writer’s work, every literary performance is, 
or amounts to, an account of literature itself. 
The defense of literature has become one 

Christian Weidinger
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prescriptively as well as descriptively—song, 
spontaneity, celebration, bliss. Ideas about 
literature—unlike ideas about, say, love—
almost never arise except in response to 
other people’s ideas.  They are reactive ideas.

I say this because it’s my impression that 
you—or most people—are saying that. 
Thereby I want to make room for a larger 

passion or different practice. Ideas give per-
mission—and I want to give permission to a 
different feeling or practice. I say this when 
you’re saying that, not just because writers 
are, sometimes, professional adversaries. Not 
just to redress the inevitable imbalance or 
one-sidedness of any practice which has the 
character of an institution—and literature 
is an institution—but because literature is a 
practice which is rooted in inherently con-
tradictory aspirations.

My view is that any one account of lit-
erature is untrue that is, reductive; merely 
polemical. While to speak truthfully about 
literature is necessarily to speak in para-
doxes. Thus, each work of literature that 
matters, that deserves the name of literature, 
incarnates an ideal of singularity, of the sin-
gular voice. But literature, which is an accu-
mulation, incarnates an ideal of plurality, 
of multiplicity, of promiscuity. Every notion 
of literature we can think of—literature as 
social engagement, literature as the pursuit 
of private spiritual intensities, national lit-

erature, world literature—is, or can become, 
a form of spiritual complacency, or vanity, or 
self-congratulation.

Literature is a system—a plural system—
of standards, ambitions, and loyalties. Part 
of the ethical function of literature is the 
lesson of the value of diversity. Of course, 
literature must operate within boundaries.  

(Like all human activities. The only bound-
less activity is being dead.) The problem is 
that the boundaries most people want to 
draw would choke off the freedom of litera-
ture to be what it can be, in all its inven-
tiveness and capacity to be agitated. We live 
in a culture committed to unifying greed, 
and one of the world’s vast and glorious 
multiplicity of languages, the one in which 
I speak and write, is now the dominant lan-
guage.  English has come to play, on a world 
scale and for vastly larger populations within 
the world’s countries, a role similar to that 
played in medieval Europe by Latin.

But as we live in an increasingly global, 
transnational culture, we are also mired in 
increasingly fractionalized claims by real 
or newly self-constituted tribes. The old 
humanistic ideas—of the republic of letters, 
of world literature—are under attack every-
where. They seem, to some, naive, as well as 
tainted by their origin in the great European 
ideal—some would say Eurocentric ideal—of 
universal values. The notions of “liberty” 

The writer’s first job is not to have opinions but to tell the truth and 
refuse to be an accomplice of lies and misinformation. Literature is the 
house of nuance and contrariness against the voices of simplification. 
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misinformation. Literature is the house of 
nuance and contrariness against the voices 
of simplification. The job of the writer is 
to make it harder to believe the mental 
despoilers. The job of the writer is to make 
us see the world as it is, full of many different 
claims and parts and experiences. It is the 
job of the writer to depict the realities: the 
foul realities, the realities of rapture. It is the 
essence of the wisdom furnished by literature 
(the plurality of literary achievement) to 
help us to understand that, whatever is hap-
pening, something else is always going on.

I am haunted by that “something else.” I 
am haunted by the conflict of rights and of 
values I cherish. For instance that—some-
times—telling the truth does not further 
justice. That—sometimes—the furthering 
of justice may entail suppressing a good part 
of the truth. Many of the twentieth cen-
tury’s most notable writers, in their activity 
as public voices, were accomplices in the 
suppression of truth to further what they 
understood to be (what were, in many cases) 
just causes.

My own view is, if I have to choose 
between truth and justice—of course, I don’t 
want to choose—I choose truth.  

Susan Sontag (1933-2004) was a novelist, play-
wright, critic, and director, as well as a devoted 
human rights activist who led a number of campaigns 
on behalf of persecuted and imprisoned writers.  She 
is the recipient of the National Book Award and the 
MacArthur Fellowship, among other honors.  

From At the Same Time: Essays and Speeches by 
Susan Sontag, edited by Paolo Dilonardo and 
Anne Jump.  Copyright © 2007 by the Estate 
of Susan Sontag.  Used by permission of Farrar, 
Straus and Giroux, New York, NY. 

and of “rights” have undergone a striking 
degradation in recent years. In many com-
munities, group rights are given greater 
weight than individual rights. In this respect, 
what makers of literature do can, implicitly, 
bolster the credibility of free expression, and 
of individual rights. Even when makers of 
literature have consecrated their work to 
the service of the tribes or communities to 
which they belong, their accomplishment 
as writers depends on transcending this aim.

The qualities that make a given writer 
valuable or admirable can all be located 
within the singularity of the writer’s voice. 
But this singularity, which is cultivated in 
private and is the result of a long appren-
ticeship in reflection and in solitude, is con-
stantly being tested by the social role writers 
feel called on to play.

I do not question the right of the writer 
to engage in debate on public matters, to 
make common cause and practice solidarity 
with like-minded others. Nor is my point 
that such activity takes the writer far from 
the reclusive, eccentric inner place where 
literature is made. So do almost all the other 
activities that make up having a life. But 
it’s one thing to volunteer, stirred by the 
imperatives of conscience or of interest, to 
engage in public debate and public action. 
It’s another to produce opinions—moralistic 
sound-bites on demand.

Not: Been there, done that. But: For this, 
against that. But a writer ought not to be 
an opinion-machine. As a black poet in my 
country put it, when reproached by some 
fellow African-Americans for not writing 
poems about the indignities of racism, “A 
writer is not a jukebox.” The writer’s first job 
is not to have opinions but to tell the truth 
and refuse to be an accomplice of lies and 
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The Four
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“True love exists when the heart is so broadly 
trained that it can embrace all human beings and 
all living creatures.”   

                                     

When we think of love, we have 
ideas that are purely personal and, 
on the whole, quite fanciful. They 

are based in general on our desire to be loved, 
from which we expect fulfillment. 

In reality love fulfills only the one who 
loves. If we understand love as a quality of 
the heart, just as intelligence is a quality of 
the mind, then we won’t deal with love as 
people customarily do. As a rule, we divide 
our hearts into different compartments, for 
lovable, neutral, and unlovable people. With 
that sort of divided heart, there’s no way we 
can feel good. We can be “whole” only with a 
heart united in love. 

True love exists when the heart is so broad-
ly trained that it can embrace all human 
beings and all living creatures. This requires 
a learning process that is sometimes hard, 
above all when someone turns out to be very 
unfriendly or unpleasant. But this condition 
can be reached by everyone, because we all 
have the capacity for love within us.

 Every moment we spend on the training of 
our hearts is valuable and brings us a step fur-
ther along the path of purification. The more 
often we remember that all our heart has to 
do is love, the easier it will be to distance our-
selves from judgments and condemnations. 
But that doesn’t mean we can no longer dis-
tinguish between good and evil. Naturally we 
know what is evil, but hatred of evil needn’t 
forever be stirring in our heart. On the con-
trary, we have compassion for those who act 
in a way that does harm. 

Most of our problems are concerned with 
interpersonal relations. To address these, 

we can direct our view to the teachings on 
the four highest emotions. These are called 
in Pali the brahmaviharas; or four divine 
abodes. They are loving-kindness, compas-
sion, sympathetic joy and equanimity. 

If we had only these four emotions at our 
disposal, we would have paradise on earth. 
Unfortunately that’s not how it is, and so 
we rarely experience any paradisiacal feel-
ings. Most of the time we torment ourselves 
with difficulties in the family, in our circle of 
friends, and on the job. Our mind constantly 
tells us about all the things that don’t suit 
it; and it usually fingers the guilty party, 
the person who’s bothering us, who doesn’t 
want things the way we want them. But let’s 
remember: whenever somebody else says or 
does something, it’s a matter of his or her 
karma alone. Only a negative reaction on our 
side creates our own karma. 

This is what we absolutely have to under-
stand: who is doing the loving—myself or the 
other? If I myself love, then I have a certain 
purity of heart. But if the love is dependent 
on this or that person or situation, then I’m 
passing judgment and dividing people into 
those I think lovable and those I don’t. We’re 
all looking for an ideal world, but it can 
exist only in our own heart, and for this we 
have to develop our heart’s capacity so that 
we learn to love independently. This means 
that we increasingly purify our heart, free 
it from negativity, and fill it with more and 
more love. The more love a heart contains, 
the more love it can pour out. The one and 
only thing that holds us back is our thinking, 
judging mind. 

So the only thing that matters is to incline 
one’s own heart to love, because the person 
who loves is by nature lovable too. Yet if we 
love only because we want to be endearing, 



we succumb to the error of expecting results 
for our efforts. If an action is worth doing, 
then it doesn’t lose this value, whether we 
get results or not. We don’t love as a favor to 
another or to get something. We love for the 
sake of love, and so we succeed in filling our 
hearts with love. And the fuller it gets, the 
less room there is for negatives. 

The Buddha recommended looking upon 
all people as one’s own children. Loving all 
men and women as if one were their mother 
is a high ideal. But every little step toward 
this goal helps us to purify our hearts. The 
Buddha also explained that it was quite pos-
sible that we already were mothers to all the 
many men and women. If we keep this fact 
before our eyes, it’ll be much easier to get 
along with people, even those who don’t 
strike us as lovable. 

If we observe ourselves very carefully—and 
that’s the point of mindfulness—we will find 
that we ourselves are not one hundred per-
cent lovable. We will also observe that we 
find more people unlovable than otherwise. 
That too can bring no happiness. So we 
should try to turn this around, and find more 
and more people lovable. We have to act like 
every mother: she loves her children even 
though they sometimes behave very badly. 
We can make this sort of approach our goal 
and recognize it as our way of practice. 

The Buddha called this kind of love metta, 
which is not identical to what we call love. 
“Craving” in Pali is lobha, which sounds rath-
er like the English word for love; and because 
the entire world revolves around wanting-
to-have, we also interpret love this way. But 
that’s not love, because love is the will to 
give. Wanting to have is absurd, when we 
think of love and yet degrade it to this level. 
Although a loving heart without wishes and 
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limits opens up the world in its purity and 
beauty, we have made little or no use of this 
inherent capacity. 

The far enemy of love is obviously hatred. 
The near enemy of love is clinging. Clinging 
means that we’re not standing on our own 
two feet and giving love; we’re holding on 
to someone. It often happens that the person 
we cling to doesn’t find it especially pleasant 
and would be glad to get rid of this clinger, 
because he or she can be a burden. And 
then comes the great surprise that the love 
affair isn’t working—but we clung so devot-
edly! Clinging is thus called the near enemy, 
because it looks like real love. The big differ-
ence between the two is the possessiveness 
that marks clinging. 

Such possessiveness proves, time and time 
again, to be the end of love. True, pure love, 
so famed in song and story, means that we 
can pass it on and give it away from the heart 
without evaluation. Here we have to be on 
the lookout to recognize the negativity with-
in us. We’re always searching for its causes 
outside ourselves, but they’re not there. They 
always lie in our gut and darken our heart. So 
the point is: Recognize, don’t blame, change! 
We must keep replacing the negative with 
the positive. When no one is there to whom 
we can give love, that doesn’t in the least 
mean that no love exists. The love that fills 
one’s own heart is the foundation of self-con-
fidence and security, which helps us not to be 
afraid of anyone. This fear can be traced back 
to our not being sure of our own reactions. 

If we meet someone who has no good feel-
ings to bring our way, then we already fear a 
corresponding reaction on our side, and so 
we prefer to avoid such situations in advance. 
But if the heart is full of love, then nothing 
will happen to us, because we know that our 

reaction will be completely loving. Anxiety 
becomes unnecessary when we’ve realized 
that everyone is the creator of his or her own 
karma. This feeling of love, which is aimed 
not at only one person, but forms a basis for 
our whole interior life, is an important aid in 
meditation, because only through it is real 
devotion possible. 

The second of the four divine abodes—the 
highest emotions—is compassion, whose far 
enemy is cruelty and whose near enemy is 
pity. Pity can’t give others any help. If some-
one pours out her heart to us and we pity her, 
then two people are suffering instead of one. 
If by contrast we give her our compassion, we 
help her through her trouble. 

It’s very important to develop compassion 
for oneself, because it’s the precondition for 
being able to do so for others. If someone 
doesn’t meet us lovingly, it will be easier for 
us to give this person compassion instead of 
love. It’s easier because now we know that 
this person who comes to meet us unlov-
ingly is angry or enraged, is most definitely 
unhappy. If she were happy, she wouldn’t be 
angry or enraged. Knowing about the other’s 
unhappiness makes it easier for us to summon 
up compassion, especially when we’ve already 
done so with respect to our own unhappiness. 

Unfortunately we often deal with our 
own suffering in the wrong way. Instead of 
acknowledging it and meeting ourselves with 
compassion, we try to escape our trouble as 
quickly as possible by developing self-pity or 
getting distracted or making someone else 
responsible for it. 

Here compassion is the only possibility 
for meeting our difficulties. We experience 
exactly what the Buddha teaches: in this 
world suffering exists. That’s the first Noble 
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have and get, will we find peace in our hearts. 

The Buddha called the fourth and last of 
these emotions the greatest jewel of all: equa-
nimity. It’s the seventh factor of enlighten-
ment, and its far enemy is excitement. The 
near enemy is indifference, which is based on 
intentional unconcern. By nature we take an 
interest in everything. We would like to see, 
hear, taste and experience everything. But 
since we have often been disappointed by our 
incapacity to love, we build an armor of indif-
ference around us, to protect us from further 
disappointment. 

But that only protects us from loving 
and opening ourselves to the world of love 
and compassion. What clearly distinguishes 
equanimity from indifference is love, for in 
equanimity love is brought to a higher devel-
opment, while in indifference love is not felt 
at all or cannot be shown. Equanimity means 
that we already have enough insight so that 
nothing seems worth getting worked up over 
anymore. 

How did we reach this understanding? 
We’ve learned that everything—above all 
ourselves—comes into being and then passes 
away. When we get too excited, instead of rec-
ognizing the fullness of life, we don’t yet have 
a loving heart. Only a loving heart can realize 
the fullness of existence. The understanding 
we get through meditation clearly shows us 
that the end of this life is constantly before 
us. Teresa of Avila said: “Not so much think-
ing—more loving!” Where does thinking get 
us? To be sure, it landed us on the moon. But 
if we have developed love in our hearts, we 
can accept men and women with all their 
problems and peculiarities. Then we’ll have 
built up a world where happiness, harmony, 
and peace are in control. This world can’t be 

Truth. Then we can try to acknowledge what 
we really want to have or get rid of, and thus 
make suffering our teacher. There is no better 
one, and the more we listen to it and find a 
way into what it’s trying to make us under-
stand, the easier the spiritual path will prove. 
This path aims to change us so emphatically 
that in the end we may not even recognize 
ourselves. 

Suffering is a part of our existence, and 
only when we accept that and stop running 
away from it, when we’ve learned that suffer-
ing belongs to life, can we let go—and then 
the suffering stops. With this knowledge it’s 
much easier to develop compassion for oth-
ers, for suffering strikes everyone, without 
exception. Even the so-called badness of oth-
ers can’t bother us, because it only arises out 
of ignorance and suffering. All the evil in this 
world is based on these two things. 

The third of the four highest emotions is 
sympathetic joy, whose far enemy is envy, 
consisting of greed and hatred. The near 
enemy is hypocrisy, pretending to oneself and 
others, which we believe is sometimes neces-
sary. We think: these are just little white lies 
that can readily be forgiven.

 Sympathetic joy is rightly understood when 
we see that there’s no difference between 
people, that we’re all a part of whatever is 
momentarily existing in the world. So if one 
of these parts experiences joy, then its joy has 
come into the world and we all have reason 
to share in it. The universal will replace the 
individual when we have experienced and 
tasted it in meditation. Our problems won’t 
let up as long as we try to support and secure 
the “me.” Only when we begin to put the uni-
versal over the individual and to see our puri-
fication as more important than the wish to 
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thought up; it must be felt. Only meditation 
can present us with this ideal world, in which 
it is absolutely necessary to give up thinking. 
This heals us and gives us the capacity to turn 
more to our heart. 

Since equanimity is a factor of enlighten-
ment, it is based on understanding, above all 
on the realization that everything that takes 
place also passes away again. So what do I 
lose? The worst that can happen is the loss 
of my life. But I’ll lose that in any event—so 
what’s all the excitement about? In general, 
the people who cause problems for us don’t 
exactly want to kill us. They just want to 
confirm their ego. 

 But that’s not our business; it’s wholly and 
entirely theirs. So long as we meditate and 
win new insights, it will always be simpler to 
recognize that all desire for self-affirmation, 
all aggression, all claims for power, all want-
ing to have and be are intertwined with 
conflict. So we have to keep trying to let go 
of willing and wishing, in order to return to 
equanimity. You can’t meditate at all without 
equanimity. If we are excited or absolutely 
want to get or get rid of something, we can’t 
come to rest. Equanimity makes both every-
day life and meditation easier. 

That doesn’t mean that conscience should 
simply be set aside. We need only understand 
that this judge in our own heart creates noth-
ing but conflict. If we really want to have 
peace, then we have to strive to develop love 
and compassion in our heart. Everyone can 
achieve this, because ultimately the heart is 
there to love, as the mind is there to think. If 
we renounce thinking in meditation, then we 
sense a feeling of purity. We develop purity 
on the spiritual path. If only one person 
develops it in himself or herself, the whole 
world will be the better for it. And the more 

people purify their hearts, the greater the 
gain for everyone. We can do this work every 
day from morning to night, because we are 
constantly confronted with ourselves—with 
all our reactions and with the mulishness that 
keeps us busy, because it has such a solid hold 
on our inner life. The more observant we are, 
the easier we’ll find it to let go, until the stub-
bornness has disappeared, and we’ve become 
peaceful and happy. 

This work compensates us with great profit 
and with a security that can be found nowhere 
else. At bottom we all know about the factors 
that make up the spiritual life, but acting in 
accordance with them is very hard. Loving-
kindness, compassion, sympathetic joy, and 
equanimity are the four highest emotions, 
the only ones worth having. They bring us to 
a level on which life gains breadth, greatness, 
and beauty and on which we stop trying to 
make it run the way we want it to—on which 
we even learn to love something that we may 
not have wanted at all. 

 The Buddha spoke about a love that knows 
no distinctions. It’s simply the quality of the 
heart. If we have it, we’ll find a completely 
new path in life.

Ayya Khema (1923-1997), was a German-born, 
pioneering Buddhist nun in the Theravada tradition. 
Ordained in 1979, she established Buddhist centers in 
Australia, Sri Lanka and Germany, and was instru-
mental in the creation of Sakyadhita, a worldwide 
Buddhist women’s organization. 

From Visible Here and Now: The Buddha’s Teachings 
on the Rewards of Spiritual Practice, by Ayya Khema. 
Published by Shambhala Publications. Translated 
by Peter Heinegg; edited by Leigh Brasington



You, created only a little lower than
The angels, have crouched too long in

The bruising darkness,
Have lain too long

Face down in ignorance.
Your mouths spilling words

Armed for slaughter.

The Rock cries out to us today,
you may stand upon me,

But do not hide your face.

Across the wall of the world,
A River sings a beautiful song. It says,

Come, rest here by my side.

Each of you, a bordered country,
Delicate and strangely made proud,

Yet thrusting perpetually under siege.
Your armed struggles for profit
Have left collars of waste upon

My shore, currents of debris upon my breast.
Yet today I call you to my riverside,

If you will study war no more.

Come, clad in peace 
And I will sing the songs.

Maya Angelou (1928-2014) was a celebrated American poet, memoirist, and activist.  In ad-
dition to publishing seven autobiographies, three books of essays, and several poetry collections, 
Angelou was involved with the civil rights campaigns of Martin Luther King, Jr. and Malcolm X and 
read at Bill Clinton’s inauguration in 1983.  

From The Complete Collected Poems of Maya Angelou.  Copyright © 1994 by Maya Angelou.  
Used by permission of Random House, Inc., New York, NY.  



from On The Pulse of Morning
by Maya Angelou

chat des Balkansg
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The Mountains and 
Rivers Order

news and training

ZEN MOUNTAIN MONASTERY
The main house of the Mountains and Rivers  
Order in Mount Tremper, NY

DHARMA COMMUNICATIONS
Not-for-profit dharma outreach, including podcasts, 
The Monastery Store, and the Mountain Record 
Journal. 

ZEN ENVIRONMENTAL STUDIES INSTITUTE
Environmental education and training programs 
including the Green Dragon Earth Initiative.
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ZEN MOUNTAIN MONASTERY
The main house of the Mountains and Rivers  
Order in Mount Tremper, NY

DHARMA COMMUNICATIONS
Not-for-profit dharma outreach, including podcasts, 
The Monastery Store, and the Mountain Record 
Journal. 

ZEN ENVIRONMENTAL STUDIES INSTITUTE
Environmental education and training programs 
including the Green Dragon Earth Initiative.

ZEN CENTER OF NEW YORK CITY
Fire Lotus Temple, the city branch of the MRO in  
Brooklyn, NY.

SOCIETY OF MOUNTAINS AND RIVERS
An international network of MRO sitting groups.

NATIONAL BUDDHIST PRISON SANGHA
Offers spiritual guidance, correspondence and 
support to prison inmates. 

NATIONAL BUDDHIST ARCHIVE
Preserves and documents unfolding American 
Buddhist history.
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The Mountains and Rivers Order 
The Mountains and Rivers Order of Zen Buddhism (MRO) is dedicated to practicing, realizing and 
embodying the Buddha’s wisdom as it has been transmitted mind to mind through the generations 
of Buddhist ancestors, beginning with Shakyamuni Buddha himself. The MRO offers practitioners 
an approach to spiritual training that is grounded in the recognition that all human beings have the 
capacity to awaken, while acknowledging that this journey requires guidance and support. The MRO 
includes two major practice centers, numerous affiliate groups, and various organizations dedicated to 
supporting sincere and vigorous spiritual practice. To enter into the MRO is to take up the dharma 
as a matter of profound personal importance and to be guided by the tradition, the teachers, and the 
sangha as one embarks on the path of self-realization.

Eight Gates of Zen
Arising from the Buddha’s original teaching on the Eightfold Path, the Eight Gates of Zen form the 
core of training in the MRO. The Eight Gates draw on Zen’s rich tradition of practice across disci-
plines like archery, haiku, painting and tea ceremony. Accessible and relevant to the lives of modern 
practitioners, they challenge us to infuse every aspect of our lives with spiritual practice. The Eight 
Gates are zazen, direct study with a teacher, art practice, body practice, Buddhist study, liturgy, right 
action, and work practice—points of entry that offer ever-deepening ways of studying the self.

Lay and Monastic Training
The MRO includes two distinct yet interrelated paths of training: lay practice and monasti-
cism. Monastics dedicate the whole of their lives to practicing and realizing the dharma and 
serving the sangha. Lay students commit to awakening within their daily lives, in the midst of 
family, home and work. The unique feel of training in the MRO emerges in part from the rich  
commingling of these two paths, as men and women of all ages, from all walks of life, take up the 
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teachings in accord with their individual sense of spiritual calling.
Teachers, Priests and Dharma Holders in the Mountains and Rivers Order

John Daido Loori Roshi (1931-2009) was the founder of Zen Mountain Monastery and the 
Mountains and Rivers Order, and served as the guiding teacher for almost thirty years. Daido 
Roshi was a lineage holder in the Soto school of Zen, and also received Inka (final seal of 
approval) in the Rinzai school. Roshi drew on his background as a scientist, artist, naturalist, 
parent and Zen priest to establish a uniquely American Zen Buddhist training center. 

Geoffrey Shugen Arnold Sensei is the Head of the Mountains and Rivers Order, as well as the 
abbot of Zen Mountain Monastery and the Zen Center of New York City. Trained as a musician, 
he came to the Monastery in his late twenties after ten years of practicing Zen on his own. He 
has been in full-time residential training since 1986, and received dharma transmission from 
Daido Roshi in 1997. He is the author of O, Beautiful End, a collection of Zen memorial poems. 

Jody Hojin Kimmel Osho has been in residential training at the Monastery since 1991 and is 
the training coordinator there. She also helps to direct the practice at Fire Lotus Temple. After 
Daido Roshi’s passing, Hojin Osho received Denkai, the priestly transmission, from Shugen 
Sensei in 2012. Before ordaining, Hojin was an artist and potter.

Ron Hogen Green Sensei has been engaged in formal Zen practice since 1978 and was in resi-
dential training at the Monastery for twelve years. In 2007 Hogen returned to lay life, and in 
2016 he became a lay teacher in the Order. Hogen helps to direct the practice at Fire Lotus 
Temple and lives with his family in Danville, PA.

Vanessa Zuisei Goddard began residency at the Monastery in 1996, ordained in 2005 and 
returned to lay life in 2014 while continuing on as senior staff and becoming a dharma holder in 
the Order. She lives in Mount Tremper with her partner and serves as the Director of Dharma 
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Zen Mountain Monastery: The Main House
Nestled in the Catskill Mountains, Zen Mountain Monastery is the main house of the MRO. The 
Monastery offers both experienced practitioners and beginners a chance to enter a unique environ-
ment where distractions are minimized and all aspects of life are engaged as study of the self. 

Residents, students, and retreat participants share their days while following a rigorous training 
schedule. The resident teacher and abbot, Shugen Sensei, oversees daily life and training.

Residency at the Monastery means joining the cloistered community, letting go of worldly respon-
sibilities, and giving oneself completely to the training schedule. Each day revolves around practice 
in the Eight Gates, with time devoted to zazen and liturgy, as well as other areas of study. 

The Monastery draws its strength from the ancient tradition of Buddhist monasticism, but it’s the 
rich interplay between the Monastery cloister and the vibrant world outside the doors that keeps the 
practice earnest and alive. 

Zen Center of New York City: The City Branch
Located in the Boerum Hill section of Brooklyn, Zen Center of New York City: Fire Lotus Temple 
offers lay practitioners a vibrant experience of Zen training in the midst of one of the world’s great 
cities. The Temple maintains a daily schedule of zazen and liturgy, offering those who live in the city 
a chance to come and practice together as their schedules and obligations allow. In addition, the 
Temple offers meditation intensives, right action and study groups, evening classes, community work 
periods, a Sunday morning program and Saturday retreats. 



As one of the few residential Buddhist training centers in New York City, the Temple offers a 
unique opportunity to be in full-time training while simultaneously engaged in the world. Our small 
community of residents holds jobs or goes to school. Residential life is guided by Temple co-directors 
Jody Hojin Kimmel Osho, the head priest, and lay teacher Ron Hogen Green, Sensei. Temple resi-
dency offers a powerful way to take up the crucial but challenging work of extending our spiritual 
practice into our ordinary lives.

Beginning Instruction in Zazen
Instruction in zazen, along with many opportunities to develop and deepen one’s meditation prac-
tice, is one of the most important things the MRO has to offer. Beginning instruction is available 
each week at both the Monastery and the Temple as part of our Sunday morning program and on 
Wednesday evenings at the Monastery.

Retreats
Both the Monastery and Temple offer introductory retreats, including a monthly Introduction to Zen 
Training Weekend, led by the teacher and senior students at the Monastery, and The Essentials of Zen, 
a series of seminars at the Temple that take up different facets of lay practice. Other retreats offer 
opportunities to study and train in the Eight Gates with guest instructors across a range of disciplines. 
At the Monastery, retreatants step into the residents’ cloistered community for a full weekend; at the 
Temple, retreats take place on Saturdays.

Sesshin and Meditation Intensives
Characterized by silence and deep introspection, 
extended periods of zazen such as sesshin (week-
long) and zazenkai (day-long) are the heart of Zen 
training. All intensives include dokusan, or private 
interview with the teachers, and formal meals taken 
in the zendo (oryoki).

Residential Training
The Monastery and the Temple offer different ways 
to engage Zen training full-time. Monastery residents 
join the cloistered community, letting go of other 
worldly responsibilities; Temple residents maintain 
careers, pursue degrees, or engage in other focused 
work while living and training at the center. For more 
information, check our websites at zmm.mro.org and  
zcnyc.mro.org.

 sSymanski
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Teaching in the Ten Directions
Through the winter months Shugen Sensei continued his monthly meetings with the Woodstock 
Interfaith Council, discussing issues related to spiritual practice and service in our region. In January. 
Hojin Osho traveled to New Zealand to lead workshops and a week-long sesshin with a gathering 
of sangha. In February, Zuisei visited the Buffalo sangha where she led a four-day sesshin and offered 
a public talk. The Vermont affiliate group continues it’s monthly full-day zazenkai supported by lay 
senior students.

The Training Office continues to offer a series of video conferences specifically for students who live 
far from the m onastery, enabling many people to engage in study and conversation with the teach-
ers at a distance. Shugen Sensei, Hojin Osho, Hogen Green and Zuisei Goddard will each schedule 
approximately four of these video conferences throughout the year; conferences will be limited to 
about a dozen participants at a time. Hojin Osho offered the first of these, on art practice, in late 
October. Keep an eye on your email inbox for a list of dates, topics, and information about how to 
sign up.

Transmission Ceremony—Ron Hogen Green Sensei
On Sunday, December 11th at the Monastery, Shugen Sensei officiated a Dharma Successor 
Welcoming Ceremony for Ron Hogen Green, MRO. Marking the culmination of the week-long 
transmission process, Hogen offered bows to the Buddha and to Shugen Sensei, received the trans-
mission rakusu from Sensei, and offered a few words. After making a walking boy through the zendo  
to receive everyone’s support, he then turned to the sangha and offered his vows as a teacher of the 
dharma in the MRO.

Hogen Sensei began his formal Zen training with Philip Kapleau Roshi in 1978 and first 
came to Zen Mountain Monastery in 1988, eventually becoming a formal student and ordain-
ing. After living at the Monastery with his wife Eiho for twelve years as a monastic and serving 
as the Director of Dharma Communications, Sensei returned to lay life. He currently serves as 

the Co-Director of the MRO’s city center, 
Zen Center of New York City in Boerum 
Hill, Brooklyn, and lives on a farm with his 
multi-generational family in Danville, PA.

Dana Dinner
On Saturday

Happenings at the Brooklyn 
Temple
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In February, new staff member of the 
Temple, Jordan Burnett, will take the 
helm from Phil Duval, of Ithaca, NY, who 
completed his six-month commitment. 
This new part-time position was created 
to provide coordination of Temple activi-
ties, supporting local lay students who 
coordinate daily liturgy for the start of 
the week, and a rotation of MRO teachers 
and monastics who cover weekends and 
other events. Jordan returned to Brooklyn 
after a year of residential training at the 
Monastery, and we are delighted to have 

her now living and working at the Temple.

Mainhouse Renovations
Long anticipated renovations on the first floor bathrooms began this winter, in addition to 
on-going upgrades of the electrical and lighting in the main building. Further renovations will 
continue into the summer.   
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New MRO students
This fall, Weston Minnisali, Barry Preston, Matt Jones, Ellery Eskelin, George Matthews and 
Anne Rubin all passed through the five barrier gates to become formal MRO students. 

Appreciations
The Monastery would like to thank Donna Nicolino, Jill Hamer, Steven Miron and Shoan 
Ankele for helping to organize and coordinate the Women’s Marches in DC and NYC, and to 
those who donated bus tickets so that many sangha members could make the trip. We are also 
delighted with a gift of yoga blankets from Barbara Boris. Gratitude to Karen Fuyu Spicher for 
her faithful production of the Brooklyn Temple Notes, and to the bodhisattvas who donate 
their time to help at the Temple. Dharma Communications is grateful for transcribing work by 
Paul Kyudo McCarthy, MRO and Caroline Kamei McCarthy, MRO,  and for photo work by 
David McNamara, MRO. 

Begging Bowl
The Monastery kitchen would appreciate a new Vitamix. The Temple would be delighted to 
receive three large oriyoki serving bowls (for specifics check with Yukon).

Comings & Goings at the Monastery
Residents for the month of November were Marie Tosho O’Brien, MRO, Toronto, ON, Ali 
Mills, Denver, CO, Caroline Kamei McCarthy, MRO, St. Davids, PA, Sushravya Raghunath 
Albany, NY, Aya Mares, Vinalhaven, ME, Devon Loughran, Jacksonville, FL, Kelley Williams, 
Asheville, NC, Polly Horne, MRO, Brooklyn, NY, Kogaku Tazawa, Yokohama, Japan, Wendy 
Terumi Richardson, Fayetteville, AR, and Peter Kokai Bowron, MRO, Belvedere Tiburon, 
CA. Month-long residents in December were Sushravya, Raghunath, Halfmoon, NY, Kelley 
Williams, Asheville, NC, Devon Loughran Jacksonville, FL, two weeks Elise Lark, MRO, 
Olivebridge NY, and starting two months were Cameron Kito Broadhurst, MRO, of Auckland, 
NZ and Ian Falcon, Brooklyn, NY. Residents for the month of January were Angeleah Hatty 
Cresse, Twin Falls, ID, Daniel Smith, Leverett, MA, Adriana Silva-Moertl, MRO, Brooklyb, 
NY, Nolan Wilder, Willow, NY, Angela Generosa, Somerville, MA, Christine Fowle, Lewiston, 
NY and for several weeks Eve Romm, Barrytown, NY, Ajay Chandra, Gaithersburg, MD, and 
Donald Brown, Stroudsburg, PA. In January Alli Renji Liss, MRO began a five-month resi-
dency. In February we were joined for the month by Maria Josenhans, West Vancouver, BC and 
Anna Josenhans, Los Angeles, CA, and for several weeks by Sharon Bean, Dobbs Ferry, NY, 
Joshua Dittmar, Leeds, NY, Shell Yang, Cannon Falls, MN, and John Jogan Kain, Seattle, WA. 

Comings & Goings at the Temple
In August, Jing Mu joined us for six weeks of residential training. We said goodbye to Ian 
Falcon who completed six months of residency. In September, Sasha Elbaum and Mirko Amico 
began periods of residency, Gikon Vasan, MRO began a three month residency, and Phil Duval 
began a one-year residency as staff. In October, Jean Ann Wertz began a six-month residency.  
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Fall 2016 Ango

Shuso Letter
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Ango Practice

The Mountains and Rivers Order training schedule cycles through periods of intensifi-
cation and relaxation, mirroring seasonal changes and giving us varied opportunities to 
study and practice. The spring and fall quarters are ango (“peaseful dwelling”), nintety-
day intensives that continue an ancient tradition dating back to the time of the “Buddha, 
when the sangha gathered in forest groves during monsoon season to support each other 
in their practice and receive teachings from the Buddha and his senior disciples.

Each ango has a theme drawn from the Buddhist teachings. This Spring 2017 Ango, the 
sangha will be taking on the teachings of Practice-Realization through Skillful Means, 
one of the great wisdom teachings of Mahayana Buddhism and Zen. Skillful Means is the 
merging of compassion with deep wisdom which allows us to receive the teachings and 
practice skillfully so that we can free ourselves of binding attachments and false views. It 
is also how we manifest compassion towards others. We will engage this together during 
the ango’s Buddhist study sessions and the Ango Intensive retreat.

The training and practice of the chief disciple is another important facet of ango train-
ing. When a junior student is ready to make the transition to being a senior student, the 
teacher will ask him or her to serve as chief disciple for the training period, leading the 
ango and offering their sincere and wholehearted practice as a model for the sangha. The 
ango culminates with a special right of passage for the whole community: Shuso Hossen.

For more information about this Fall Ango and the various activities both at the Monastery 
and the Temple, please check out our website at zmm.mro.org.



Beyond Fear of Differences (BFoD)

A large circle of mourners stood around the fresh 
grave and a neat, wooden marker. Shido, whose 
dharma name means “Way of the Poet,” was laid 
to rest at ZMM’s cemetery, not far from his moth-
er’s grave and surrounded by pine trees. He had 
visited this place once when he was alive, decades 
earlier, when he managed to convince the maxi-
mum security prison where he was incarcerated 
to allow him to attend his mother’s funeral. He 
once described that day, saying he felt deeply at 
home at the Monastery, doing full prostrations in 
the mud at his mother’s burial site, despite being 

shackled. 

 

Shido made unsuccessful attempts to contact the Giglio family and regretted that he could not 
apologize directly to them. Despite his inability to convey his sorrow and remorse to them, VAP 
presented Shido with unexpected opportunities for healing. In 1998 he invited a speaker to present 
to the group, the mother of a young man, David, who had been murdered years prior. Shido later 
said that this encounter reached a part of him which had previously remained untouched. He said 
“David’s murder had happened many years ago, and she [his mother] was talking like it happened 
yesterday. I looked at her and I could actually feel her pain. And for a split second, I saw Matthew 
Giglio’s mother. For years I had been trying to say I was sorry. I started to choke up. I couldn’t say I 
was sorry to Mrs. Giglio, so I apologized to [this mother].”

Earth Initiative: Local Action
New York Focus on Outings and Informed Actions

I hope that this is more than a love of spectacle. It’s exhausting and surprisingly anxiety provok-
ing work. Hopefully it helps me and others to become more comfortable or even bold in breaking 

the taboos around life and death and our climate. I long to become flexible enough to snatch every 
opportunity for positive change that I can from out of the jaws of my own and other’s inhibition or 
reactivity. Our public meditation vigils and Climate Angels have attracted a range of participants 
from the communities of both activists and spiritual practitioners. My impression is that all these 

grou...
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Women’s March on Washington, New York City

On Saturday, January 21st, a tremendous outpouring of support from around the US and 
the world for the rights and well-being of women and all who suffer injustice, discrimination 
and inequality. Over thirty Sangha members traveled to the Women’s March on Washington, 
many riding as a group from the Monastery overnight. In the capital they joined hundreds of 
thousands of men and women spending the day together at a rally featuring  inspiring speak-
ers and performers, and marching through crowded streets. 

In New York City, dozens of sisters and brothers from the Zen Center of New York City 
marched alongside other NYC Buddhist groups. Other sangha members participated in 
marches in Poughkeepsie, Woodstock, Philadelphia, Boston, and Charlotte, NC. Yuan 
and Joen Hayes participated in a march in Montpelier, Vermont, where 7,000 people were 
predicted, but 15,000-20,000 showed up, including Senator Bernie Sanders. Yuan said, 
“Speechifying was very diverse, and the tone was good—about kindness, fairness and inclu-
sion.” The sense of solidarity worldwide was incredible, and participants came away both 
energized and more determined than ever to continue stepping forward.

Danica Shoan Ankele, the main organizer for the Monastery delegation, said, “I am so glad 
we’re doing this rather than being stuck with pain and grief and feeling immobilized. There 
is the possibility of action, of revolution, of change...We’re inspiring one another, and we’re 
beginning a movement that can sustain itself over the next four years.”
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not self-reinforcing, but more in the way of 
letting go, a melting away of boundaries—not 
of restraint, but of resistance. Such emotions 
are not particular to women, but they may be 
more tolerated in women and are therefore 
associated with feminine feeling. I think the 
women’s sesshin expanded the horizon of 
practice in a way that would be beneficial for 
men as well as women.

—Lyn Mattoon

Coming out of the Zen closet is a bit of a 
stretch and even a bit of a surprise for me. 
When I look back over my encounter with 
Zen, the maleness did not even register on my 
awareness, or my lack thereof. I was attracted 
to the non-theistic, no frills, and ‘no religious 
stuff’ that I found offensive.

I have been surprised at what a transfor-
mation has occurred for me personally. I 
don’t understand it and I am deeply grateful 
for what has unfolded. I find the women’s 
liturgy rich and inspiring in a way I never 

The changes in the liturgy—reciting the 
names of realized women and the switching 
of the word “patriarchs” to “ancestors”—have 
been gentle and welcome reminders to me of 
the role of women in the preservation of the 
Buddha Way and of the debt we owe to them.  
But what has affected me most profoundly has 
been attending the sesshins for women. I have 
always been aware that Zen had something of 
a macho male flavor. This was very much in 
evidence at the first Zen center where I prac-
ticed. Coming to the Monastery for the first 
time, I was surprised to see that element very 
much played down. But I had no idea how 
different a thoroughly feminine approach to 
practice would look and feel until I attended 
a Wild Grasses sesshin. It presented possibili-
ties I never would have imagined and illumi-
nated boundaries I did not know existed. In 
particular, it allowed for what could be called 
a release or an indulgence of emotions that 
I was accustomed to restraining, or did not 
even know were there. These emotions are 

Sangha Reflections
On Stepping Forward
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would have imagined. It feels more personal, 
possible. I wonder about their stories and 
who they were—were there children, families, 
relationships that they had to struggle with in 
their taking up the dharma? Who were they? 
Their texture, their hearts, hopes, struggles and 
wishes? Who showed up to help them figure it 
all out and find their way?

Then there is the piece of this unfolding 
that is simultaneously occurring—the religious 
piece that feels so deep and important. Turning 
to the deities, whomever, whatever. Feeling 
reverence, not alone, reaching out for help. 
Knowing in my heart/mind, there is nothing 
but mind. However, these presences connect 
me/us with parts of myself/ourselves that are 
otherwise unavailable for the moment, help-
ing me feel connected and finding my way. 
Other than our ground of being, all sensation is 
conditional. So for me, to gain access to other 
conditional states when there is darkness, 
anxiety, fear, gratitude, and love, is exceedingly 
nourishing and helpful.

—Susan Seien Wilder

The first time I actually found myself com-
pletely belonging in the Zen tradition was 
during the first Wild Grasses women’s sesshin. 
In that all-woman environment, these ancient 
forms felt totally natural. They fit perfectly. My 
breath felt different in my body—expansive, 
relaxed, safe. It was so unexpected and such a 
relief. This makes me wonder about those who 
may still feel left out, or uncomfortable, or 
unsafe or unseen within our sangha. Or those 
who can’t even walk in the door because they 
don’t see people who look like them. 

Can we as a sangha continue to discern Zen 
training—the profound and liberative upaya of 
an ancient wisdom tradition—as different from 
“the way we do things,” so that the freedom 
and relief I’ve experienced can be a reality for 

all who feel drawn to Zen?

—Ikusei Settimi

Women’s suffering has always been, in a cer-
tain way, a part of me. It hurts to really think 
about how so many women throughout history 
and even today live truly miserable lives just 
due to being born female. It also hurts to think 
that anyone could feel they’ve finally found 
the one place—”religion/spirituality”—where 
we wouldn’t expect to see this problem, but 
there it is. For example, the belief that women 
can’t be enlightened, they have to wait to be 
born male (that male ego!). It would be nice 
not to have to show special treatment to any 
specific group, but it doesn’t seem like we’re 
there yet in history, so I think it is significant 
that we dedicate a special place and time to 
acknowledge our female ancestors.

—Wendy Terumi Richardson

Until recently, I have mostly felt remote 
from—if not uncaring of—women’s discrimi-
nation and issues of identity. My parents sepa-
rated when I was eight and I lived under the 
supervision of a succession of nannies until the 
age of 11, with a pretty much absentee mother 
and without much of my father. My recollec-
tion of my mother is as a somewhat glamorous 
and eccentric presence, a source of logistical 
and financial support, more than a nurturing 
parent or female role model. As a child and 
young adolescent my friends were mostly male 
and I grew up as one of the guys.

It took my mother’s recent illness and death 
to open the door to inquiring into my own 
femaleness. Encouraged by my husband and 
sangha angels, I signed up for the Wild Grasses 
sesshin last year. Until then, I had not contem-
plated the possibility that anything particular 
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could arise from a gathering of women. I had 
not acknowledged a long-term sense of unease 
with femaleness nor had I contemplated the 
possibility that freedom could be found spe-
cifically in the company of women. 

The most profound and lasting memory 
I experienced at that sesshin was an over-
whelming feeling of being safe. I remember 
sitting in the ‘oval’ during oryoki close to 
the incense bowl, surrounded on each side by 
my sisters and being permeated by a sense of 
inclusion and peace. The usual tension and 
hustle and bustle seemed absent and what 
remained was a warm, simple and convivial 
gathering for a meal.

As I reflect on the past year and evoke my 
sangha, I acknowledge with immense grati-
tude and respect the strong and wise women 
who are my sisters in the Dharma.

—Caroline Kamei McCarthy

During the second Wild Grasses sesshin at 
the Monastery when I was in residence, a fel-
low male resident and I needed to stop in the 
main building to get something for our work 
duties. We were asked to limit our entry time 
so we wouldn’t interfere with the women-only 
space. As we walked through the dining hall, 
both of us stopped in our tracks. We heard a 
mysterious chanting coming from the zendo: 
all female voices, full of melody, different 
pitches, accompanied by a droning instru-
ment—quite a contrast to the usual monotone 
chanting of our Zen liturgy. I glanced over at 
my friend and saw that he had his hands on 
his head in disbelief. We both stood there 
speechless, pierced by the unexpected sound 
and the beauty of what we were hearing. 

The impact of the all-women chanting 
helped me to recognize that I sincerely want 

women to be free to express themselves as 
authentically as possible. I don’t believe that 
I’ve been aware of the degree of suffering that 
so many women experience because of gender 
inequality. I want to understand this better. 
And I want to do what I can so that women 
can assume their rightful place in our sangha 
and our world. 

—James Busan Mannion

Liturgy, harmony and sangha go together. 
Early on this teaching was evident, as I was 
drinking the sound in deeply, inspired to hear 
all my loving sangha friends join together in 
voicing the dharma. 

I see now that I simply chose to disregard 
what chanting male names in a lineage meant 
to me. Looking back, I closed this door because 
the door seemed closed to me. First, the karma 
seemed exclusive. Second, no matter how they 
got there, it was list of realized beings, so that 
surely counted me out!

Now we are in a different era, one bringing 
forth awareness about equality as best we can. 
We take turns in the liturgy discriminating 
whether it is a “she” or a “he” that is a signi-
fier. Reluctantly though, I now have to think 
of what gender I am in listening to liturgy. I’m 
part of the group that is identified as forgot-
ten or left unsung. Stings!! I was trying to 
feel included! I do wonder, why separate but 
“equal”? Put us all together! One long mixed 
up list of names on the lineage. 

If we truly want to look at our  
inherited liturgy, can we investigate what 
was given to us by Daido Roshi via Maezumi? 
What was chosen and what was left out? 
Should we consider singing the sutras as the 
Nisodo nuns do? We could use the higher 
noted sweet bells the nuns use to accom-
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pany their extraordinary sound. Perhaps we 
could include more celebrations on different 
Sundays, expand our offerings to include cel-
ebrations of the Bodhisattvas: Kshtigarbha, 
Manjusri, or Samantabhadra.

We could lift our lowered eyes and see each 
other across the zendo, sharing in each others 
completeness and difference as we chant on 
a Sunday morning. 

—Michelle Seigei Spark

A bronze statue of Kannon bodhisattva pre-
sides over my home altar. Her peaceful, regal 
form, cradling a bottle of tears is a constant 
reminder for me to realize this compassionate 
being as myself each day. One of the most 
significant changes in the liturgy for me was 
changing the dedication after the Emmei 
Jukku Kannon Gyo that we chant for Kannon. 
With the old dedication, my mind always 
snagged on the words, caught in confusion and 
simultaneous translation. The old dedication 
read: “The Buddha turns the dharma wheel 
and so reality is shown in all its many forms. 
He liberates all suffering sentient beings, and 
brings them to great joy.” “He?” I would think, 
and my small body would be back, shifting in 
the pew, working to superimpose a meaningful 
definition of God over “he,” the man with the 
white beard up in the sky we were introduced 
to at such a tender age. Our dedication not 
only gendered the Buddha but in so doing per-
sonified him, causing me to wonder, “Who is 
turning the dharma wheel? Who is liberating 
sentient beings?” For me the words conjured a 
pretty specific vision of a guy with a topknot 
doing stuff. 

It did not occur to me that it would be possi-
ble to change the liturgy so I never mentioned 
my mental gymnastics around the dedication 

to anyone. As women we are used to making 
these little translations without questioning. 
The liturgy was changed for the better from 
my perspective, although the process of the 
change was not transparent to the sangha. 
Clearly compassion is in no way restricted to 
the female form, just as liberation is not male, 
yet I feel a visceral connection with Kannon 
as a worldly being when we personify “her.” I 
can therefore appreciate that the new dedica-
tion may weaken the connection for our male 
sangha members and hope we will explore our 
relationships to liturgy and the ancestors in an 
ongoing, inclusive conversation.

—Katie Yosha Scott-Childress

I feel joy that we can now offer our gratitude 
to the realized women teachers previously for-
gotten, as well as the those whose names we 
may never know—information buried simply 
by cultural bias. They maintained and trans-
mitted the dharma to a suffering world and 
dedicated their lives to generous service; I 
am happy that we have included them in our 
liturgy.

Now that we are uncovering the names 
of the many women who maintained the 
Buddha’s teaching, I am also glad that we have 
replaced “patriarchs” with “ancestors” in the 
“Identity of Relative and Absolute.” I believe 
that the change provides a shift which allows 
me to consider a more expansive reality of our 
heritage and practice.

—Joe Kenshu Mieloch

The sweetness of the incense from the 
morning’s sit was lingering in the air. I was 
taking a walk around the building before 
sesshin began, when I happened to glance 
at the sitting board outside the zendo. There 
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it was. So simple in its presentation yet so 
emblematic in its significance. Hojin Osho 
was seated in the teacher’s position on the 
north side. The fact didn’t completely settle 
in my head until Friday evening’s sit, when 
her diminutive but powerful female form was 
sitting in front of the altar.

In a world where many of our experiences 
are primarily dictated by masculinity, it is a 
welcome comfort to see the changes coming 
to fruition in our religious practice. Because 
my cultural narrative was dictated by a culture 
where women were seen and treated as mute 
submissives, I accepted patriarchy as an immu-
table force. I saw signs of this all shifting in 
our Order during a Spring Ango retreat many 
years back, when Shoan pressed our teachers 
with questions regarding our exploration of 
female ancestors. My uncomfortableness at 
that moment’s silence morphed into respect for 
one woman’s voice that would not be silenced. 
How brazen, how strong, how courageous! 

Five years later, we are bridging the gap by, 
among other things, reciting the names of 
realized women teachers and holding women’s 
retreats. Have we gone beyond this, to giving 
all voices, not just the female ones, an equi-
table say? No, but every time I hear the names 
of our female ancestors recited, I am confident 
that the voices of our ancient sisters will not 
disappear from the annals of history.

—Anna Myojo Shifton

I’m gladdened to hear of the most recent 
improvements to the liturgy. It was largely sex-
ism that brought me to practice, and almost 
two years ago, after practicing in the order for 
over fourteen years, it was largely sexism that 
necessitated that I step away from the MRO. 
As a child I had been sexually abused. That 

experience was simultaneously obliterating 
and a commonplace expression of the misog-
yny rampant in our society. As I grew I had 
no language for the trauma that divided me 
from myself. Teenaged girls living in absentia 
are very, very ordinary. To survive I sought 
to understand systems of oppression and the 
communal resilience that can untangle these 
destructive forces. This process of inquir-
ing into suffering very naturally led me to 
Buddhism.

When I first encountered practice every-
thing in me said yes. It was such a profound 
relief to be met by the teachings. I wasn’t 
naive about the presence of sexism in our 
sangha. I expected it because I expect, and 
want, all of humanity, including every part of 
myself, to show up here. When it came to the 
sexism I encountered in the container itself—
in the systems and structures of the order—I 
mostly downplayed and rationalized its effects, 
thinking that because I could name it I wasn’t 
subject to it. Here I was naive: believing that 
within the context of a wholehearted practice 
it would work to splinter myself.

As my practice grew stronger, the tension 
of seeking to realize myself within a con-
tainer that I felt didn’t fully see me became 
less tenable. Nearly every time I brought a 
concern about sexism in the workings of the 
Order to someone in a position of power I was 
directed to address it as a personal struggle. It 
was difficult to see how destructive this guid-
ance was, especially since it was most often 
accompanied by truly compassionate concern.  
Being instructed to take up sexism like it is my 
personal problem, like it is primarily an inter/
intrapersonal poison, not only protects the 
systems upholding sexism, but also completely 
echoes my earlier traumatic experiences of 
being silenced about my abuse.  
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I refuse to compartmentalize myself in order 
to wake up. I want the container of practice 
to welcome all of me. I want to walk into 
the zendo and find that Mahapajapati� is no 
longer sidelined, but has instead claimed her 
birthright on the seat of awakening on the 
main altar.

—Meghan Chishin Casey

Tibetan Buddhists often speak about com-
passion from the lens of motherhood. It is said 
that not a single being has not once been your 
very own mother. Samsara then, is a case of 
daughters forgetting their mothers and moth-
ers forgetting their daughters. 

I remember years ago entering a Tibetan 
Buddhist store on Astor Place in Manhattan 
with my mother.  An older, jolly Tibetan man 
welcomed us into an enclave of Buddhist 
art—statues, incense, robes, scarves, and other 
trinkets—allowing us to look around as long 
as we wished. I wanted to make a shrine, 
and so I asked for the traditional brass water 
bowl offerings, some incense, and a thangka of 
Shakyamuni Buddha. As I was 15, I had no 
money and so my mother paid for the supplies, 
yet the Tibetan man wasn’t ready for us to 
leave. He looked at me directly and said, “A 
mother’s compassion is beyond comprehen-
sion. You’re very lucky.” Of course, at the time 
I didn’t understand where he was coming from. 
The encounter was so direct—not unlike face-
to-face teaching in Zen. He seemed to know 
where I was and what I needed to hear, with-
out even knowing a single thing about me. 

When we invoke the names of the female 
ancestors in our new liturgy, we ask the ques-
tion, “Who are my mothers? Who throughout 
my life has given me unconditional love 
and compassion?” In a way we have all been 

mothers to each other. The help we receive 
and the happiness we share with others is all 
one motherly love. When one connects to 
“motherly mind,” mothers disappear, and male 
and female can be seen as one. Simply see all 
beings as your mothers. How could you cause 
a single dispute? Impossible. 

—Rami Eskelin

I came to the Wild Grass es  sesshin with 
some  skepticism ,  not sure   of the importance  or  
need for a women’s sesshin.  However, when 
entering into the   zendo  on  Friday morning, 
I  had a felt sensation of  the yoni energy that  
was  transforming ing  the space.   It was like 
the zendo was resonating at a different pitch , 
one  that touched   me in a deep and surprising 
way. At that moment ,  I understood why I was 
there.   Now when  chanting the names of the 
women ancestors,  I feel  the beauty ,  strength 
and energy of the women in our sangha who 
have been   speaking up and questioning the 
status quo. I know that the women’s names 
we chant came from a similar conviction and  
depth  of practice and I am honored to honor 
them. I had a deep  and   transformative expe-
rience of being a part of the Circles on the 
Water retreat with 13 dharma   sisters. Most 
meaningful for me was feeling safe enough to 
touch and express parts of myself   that I don’t 
usually feel safe enough to express. I continue 
to turn toward these places and feel   their nur-
turing presence with gratitude.

—Roni Nyuko Schnadow
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Despite the “how-to” title, 
this is not a conventional 
“build it yourself” manual 
for constructing a prob-
lem-free life starting with 
the usual messy ingredi-
ents like divorce, illness, 
or bankruptcy. Rather it 
is a penetrating medita-
tion on an epic poem, The 
Wheel of Weapons Striking 
at Vital Points of the Enemy 
by the 9th century Indian 
scholar Dharmarakshita. 
It is hereafter titled (in 
the Tibetan style) The 
Wheel of Sharp Weapons.

 This work is a poetic description of prac-
tices undertaken to abolish our habitual pre-
occupation with “I”, “me”, and “mine” which 
inevitably results in the grasping and attempts 
at control experienced as suffering. As its 
essential point of departure, the poem assumes 
complete acceptance of the traditional teach-
ing of rebirth according to the karma of one’s 
numerous previous lives. It describes specific 
spiritual exercises undertaken with two objec-
tives: alteration of one’s present karmic path 
towards attainment of favorable rebirths and 
simultaneous relief of suffering for our fellow 
sentient beings. The Wheel of Sharp Weapons 
therefore is a detailed poem of instruction for 
traveling the bodhisattva path. 

For this daunting task, Thubten Chodron, 
an American Tibetan bhikshuni, of more 
than forty years experience in dharma prac-
tice, and leadership, has provided illumi-
nating and inspiring commentary. She has, 
for example, divided the 116 verses of the 
poem into eleven different themed chapters, 
such as “Understanding and Transforming 
Difficulties” (dealing skillfully with true kar-
mic miseries, such as serious illness, loneli-
ness, poverty) and “Overcoming the Internal 
Enemies” (taking responsibility for toxic 
mental states, such as envy and rage). Most 
impressive in her discourse on negative men-
tal states is her ability to point out how easily 
we fall into them. Through the author’s skill-
ful meditations we recognize these negative 
states not as afflictions of other “bad” people, 
but as our own mental climate arising during 
our ordinary, autopilot thinking.

For readers unfamiliar with tantric practic-
es, Dharmarakshita’s poem provides bracing 
lines of violent imagery and role reversal that 
tantra employs to promote awakening to the 
reality of emptiness. To make this material 
accessible to all practitioners, the author has 
provided helpful explanations.  For example, 
consider the following verse:

When my body falls prey to unbearable illness
It is the weapon of destructive karma returning 
on me
For injuring the bodies of others;
From now on I will take all sickness upon myself.

As commentary here, the author teaches 
the practice of taking-and-giving, in which 
we imagine taking on the sickness of others 
as a lightening bolt to destroy our harmful 
past life behaviors. In the giving part of the 
meditation we imagine transforming our own 
body into a healing medicine given freely to 

Radical Dharma: 
Talking Race, Love, and Liberation
by angel Kyodo williams, Lama Rod 

Owens and Jasmine Syedullah
North Atlantic Books, 2016
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practice and an accessible introduction to 
visualization practice. The author’s generos-
ity, great skill, and imagination have clearly 
made Dharmarkshita’s poem a valuable, liv-
ing part of the Buddhadharma for contempo-
rary practitioners.

others. Taking-and-giving practice fosters 
purification, a cleansing of our self-preoccu-
pation induced by imaginatively taking on 
the suffering of another while simultaneously 
giving something valuable from ourselves 
to the other. It is a challenging practice 
requiring the cultivation of all-embracing 
compassion 

In parts of this work, the poet addresses 
appeals for help directly to Yamantaka, a 
wrathful, death-destroying form of Manjushri.  
Many verses offer colorfully violent imagery 
to promote sober, direct spiritual intention.  
Verse 49, for example, intones “O Yamantaka  
. . . with fangs of the four powers bared, strike 
the enemy!” In this example, the enemy is 
the mental afflictions that compel us to take 
evil rebirths, and the four powers called to 
prevail over this fate are regret for past evils, 
taking refuge in the three Jewels, generating 
bodhicitta, and the vow to avoid repeating 
previous mistakes. 

Dharmarakshita’s poem assumes that indi-
vidual past evil karma is the sole determinant 
of current misfortunes and that one’s present 
well-being is the reward of a virtuous former 
life. For example, Thubten Chodron states 
that, “generosity is the cause of wealth.” I 
think that this deterministic view obscures 
the complexity of karma. Consider differ-
ent possible karmic contributions to wealth 
accumulation: hard work along with relent-
less avoidance of careless spending, a skill at 
embezzlement, winning the lottery, receiving 
a surprise inheritance!

 Although I resist the author’s strictly 
traditional view of rebirth and karma, I rec-
ommend this book for deepening spiritual 
practice. The text offers both a description 
of the indefatigable nature of bodhisattva 

From Radical Dharma

“The most difficult point in the meditation 
on the selflessness of the person is to get 
a sense of the object of negation—the self 
or I that we believe exists but does not.  
To do this the great masters recommend 
remembering an occasion when we were 
falsely accused and then, with one part of 
our mind, examining how the I appears to 
exist.  That is the I whose existence we 
want to refute . . . . The inherently existent 
I appears more clearly when we feel threat-
ened and respond defensively. ”

“Both fortitude and joyous effort are impor-
tant in our spiritual practice. . . . To have 
joyous effort, the heaviness of “should” 
needs to be abandoned. This can be done 
by remembering our precious human life, 
its great purpose, and the rarity of obtaining 
it.  This eliminates the sense of unwilling 
obligation and creates joy in our mind, so 
we are eager to do what is meaningful.”

                     —Thubton Chodron 
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Despite the “how-to” 
title, this is not a con-
ventional “build it your-
self” manual for con-
structing a problem-free 
life starting with the 
usual messy ingredients 
like divorce, illness, or 
bankruptcy. Rather it is 
a penetrating medita-
tion on an epic poem, 
The Wheel of Weapons 
Striking at Vital Points 
of the Enemy by the 9th 
century Indian scholar 
Dharmarakshita. It is 
hereafter titled (in the 

Tibetan style) The Wheel of Sharp Weapons.
 This work is a poetic description of prac-

tices undertaken to abolish our habitual pre-
occupation with “I”, “me”, and “mine” which 
inevitably results in the grasping and attempts 
at control experienced as suffering. As its 
essential point of departure, the poem assumes 
complete acceptance of the traditional teach-
ing of rebirth according to the karma of one’s 
numerous previous lives. It describes specific 
spiritual exercises undertaken with two objec-
tives: alteration of one’s present karmic path 
towards attainment of favorable rebirths and 
simultaneous relief of suffering for our fellow 
sentient beings. The Wheel of Sharp Weapons 
therefore is a detailed poem of instruction for 

traveling the bodhisattva path. 
For this daunting task, Thubten Chodron, 

an American Tibetan bhikshuni, of more 
than forty years experience in dharma prac-
tice, and leadership, has provided illumi-
nating and inspiring commentary. She has, 
for example, divided the 116 verses of the 
poem into eleven different themed chapters, 
such as “Understanding and Transforming 
Difficulties” (dealing skillfully with true kar-
mic miseries, such as serious illness, loneli-
ness, poverty) and “Overcoming the Internal 
Enemies” (taking responsibility for toxic 
mental states, such as envy and rage). Most 
impressive in her discourse on negative men-
tal states is her ability to point out how easily 
we fall into them. Through the author’s skill-
ful meditations we recognize these negative 
states not as afflictions of other “bad” people, 
but as our own mental climate arising during 
our ordinary, autopilot thinking.

For readers unfamiliar with tantric practic-
es, Dharmarakshita’s poem provides bracing 
lines of violent imagery and role reversal that 
tantra employs to promote awakening to the 
reality of emptiness. To make this material 
accessible to all practitioners, the author has 
provided helpful explanations.  For example, 
consider the following verse:

When my body falls prey to unbearable illness
It is the weapon of destructive karma returning 
on me
For injuring the bodies of others;
From now on I will take all sickness upon myself.

As commentary here, the author teaches 
the practice of taking-and-giving, in which 
we imagine taking on the sickness of others 
as a lightening bolt to destroy our harmful 
past life behaviors. In the giving part of the 
meditation we imagine transforming our own 

Media Review
Annotated List of Resources for Informed 

Community Action, Resistence and Renewal
by Theresa Braine
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of the indefatigable nature of bodhisattva 
practice and an accessible introduction to 
visualization practice. The author’s generos-
ity, great skill, and imagination have clearly 
made Dharmarkshita’s poem a valuable, liv-
ing part of the Buddhadharma for contempo-
rary practitioners.

Theresa Braine, lives in Washington Heights, NY

body into a healing medicine given freely to 
others. Taking-and-giving practice fosters 
purification, a cleansing of our self-preoccu-
pation induced by imaginatively taking on 
the suffering of another while simultaneously 
giving something valuable from ourselves 
to the other. It is a challenging practice 
requiring the cultivation of all-embracing 
compassion 

In parts of this work, the poet addresses 
appeals for help directly to Yamantaka, a 
wrathful, death-destroying form of Manjushri.  
Many verses offer colorfully violent imagery 
to promote sober, direct spiritual intention.  
Verse 49, for example, intones “O Yamantaka  
. . . with fangs of the four powers bared, strike 
the enemy!” In this example, the enemy is 
the mental afflictions that compel us to take 
evil rebirths, and the four powers called to 
prevail over this fate are regret for past evils, 
taking refuge in the three Jewels, generating 
bodhicitta, and the vow to avoid repeating 
previous mistakes. 

Dharmarakshita’s poem assumes that indi-
vidual past evil karma is the sole determinant 
of current misfortunes and that one’s present 
well-being is the reward of a virtuous former 
life. For example, Thubten Chodron states 
that, “generosity is the cause of wealth.” I 
think that this deterministic view obscures 
the complexity of karma. Consider differ-
ent possible karmic contributions to wealth 
accumulation: hard work along with relent-
less avoidance of careless spending, a skill at 
embezzlement, winning the lottery, receiving 
a surprise inheritance!

 Although I resist the author’s strictly 
traditional view of rebirth and karma, I rec-
ommend this book for deepening spiritual 
practice. The text offers both a description 

From Good Karma

“The most difficult point in the meditation 
on the selflessness of the person is to get 
a sense of the object of negation—the self 
or I that we believe exists but does not.  
To do this the great masters recommend 
remembering an occasion when we were 
falsely accused and then, with one part of 
our mind, examining how the I appears to 
exist.  That is the I whose existence we 
want to refute . . . . The inherently existent 
I appears more clearly when we feel threat-
ened and respond defensively. ”

“Both fortitude and joyous effort are impor-
tant in our spiritual practice. . . . To have 
joyous effort, the heaviness of “should” 
needs to be abandoned. This can be done 
by remembering our precious human life, 
its great purpose, and the rarity of obtaining 
it.  This eliminates the sense of unwilling 
obligation and creates joy in our mind, so 
we are eager to do what is meaningful.”

                     —Thubton Chodron 
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Vermont Affiliate • www.zavermont.org
—Burlington  
Bob Tokushu Senghas, MRO  (802) 985-9207  rsenghas@uuma.org
—Montpelier
Michael Joen Gray, MRO  (802) 456-1983  grhayes1956@comcast.net

Philadelphia Affiliate 
Paul Kyudo McCarthy, MRO  phillyzen@gmail.com

Buffalo Affiliate • www.buffalozen.com 
Ray Eigen Ball, MRO & Gwen Kimu Coe, MRO  (716) 393-2936  contact@buffalozen.com

New Zealand Affiliate • www.zen.org.nz
—Auckland  
Monica Seisho van Oorschot, MRO  (09) 636-6086  aukland@zen.org.nz
—Christchurch  
Geoff Gensei Moore, MRO  (021) 23 846 18  christchurch@zen.org.nz
—Nelson 
Graham Houn Snadden, MRO  (03) 548-4619  nelson@zen.org.nz 
—Wellington 
Rachel Furyo Stockwell, MRO  (04) 977-6460  wellington@zen.org.nz 
—Manawatu 
Peter Jolly, MRO (06) 356-8811  manawatu@zen.org.nz

Prison Affiliate
—Green Haven Correctional Facility, Great Meadow Correctional Facility, Woodbourne 
Correctional Facility, Shawangunk Correctional Facility, Wende Correctional Facility

The following groups offer regular opportunities for zazen, but are not formally affiliated with the MRO.

Augusta, ME — Christopher Shosen York, MRO  (207) 622-9433  christopheryork8@gmail.com 
Wayne, PA — Joe Kenshu Mieloch, MRO  (610) 933-0594   jmieloch@rcn.com
Ottsville, PA — Pam Jinshin Dragotta, MRO  (215) 882-1924   pdragotta92@gmail.com
Springfield, VT — Bettina Krampetz  (802) 464-2006  normpetz@sover.net 
Whitesburg, GA — Sybil Seisui Thomas  (770) 834-9615  syllabil@aol.com
Annandale-on-Hudson, NY — Tatjana Myoko von Prittwitz, MRO (845) 752-4619 gaffron@bard.edu

Directory of MRO Affiliate Groups 
The International Society of Mountains & Rivers is a network of formally recognized affiliated Zen groups, practic-
ing group meditation and other practice forms and in the spirit and style of the Mountains and Rivers Order of Zen 
Buddhism. These informal groups offer practitioners who live locally an opportunity to come together for zazen, as well 
as for periodic retreats and intensives with visiting MRO teachers and senior students. These groups are led by MRO 
students and follow MRO training guidelines. For more information please contact the coordinator.
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Auckland Sitting Group 
Monica Seisho van Oorschot 

 (09) 6366-086
 

Wellington Sitting Group 
Rachel Furyo Stockwell

(04) 977-6460
 

Nelson Sitting Group 
Graham Houn Snadden 

(03) 548-4619

Christchurch Sitting Group
Geoff Gensei Moore
(021) 23 846 18

Zen Institute of New Zealand
Zen Mountain Monastery 

Affiliate 

Centers & Services

Tuesdays 7:00-9:45pm
Westminster Presbyterian Church

724 Delaware Avenue, Buffalo, NY
Introduction to Zazen,  

First Tuesday of every month, 6:30pm 
All newcomers welcome!

Shugen Sensei, ZMM Abbot 
will be visiting May 11-13, 2017

Find out more at  
www.BuffaloZen.org

or contact Ray Eigen Ball
contact@buffalozen.org

716-393-2936

Have your face framed at

VISIONEXCEL
...where eyewear 

 is an art

Eye Examinations  
& Gift Certificates Available

1636 Ulster Ave.   
Lake Katrine, NY 12449

845-336-6310  
(800) 724-0376
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Centers

1-year print subscription with online access: $36
1-year online-only subscription: $25

2-year print subscription with online access: $55—save 25%
2-year online-only subscription: $42—save 15%

3-year print subscription with online access: $75—save 30%
1-year online-only subscription: $60—save 20%

mountainrecord.org

With thirty-four consecutive years of publication, the 
award-winning Mountain Record: The Zen Practitioner’s 
Journal is the oldest American Zen quarterly and the voice 
of the Mountains and Rivers Order. We offer inspiring 
dharma talks, articles, interviews, and photography by prac-
titioners of various faiths on themes relevant to spiritual 
practice: the environment, ethics and morality, education, 
science, religion, and more.

We hope you’ll continue to find support for your practice 
through our journal, now also available in an enhanced 
online version. Please help us conserve the earth’s resources 
by switching to an online subscription.

Zen Mountain Monastery
Podcast
- Talks
- Interviews
- Dharma Discourses

available on iTunes
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Local Directory

Susan Wilder, Ph.D.
Psychologist

(516) 747-5352

138 Nassau Boulevard
West Hempstead
New York 11552



CALLING ALL 
SHUTTERBUGS!

Help the Mountain Record stay fresh and 
homegrown by sharing your photographs. 

Email a sample of your portfolio to: 
graphics@dharma.net

U.S. Army
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