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FROM THE EDITOR

The invisibility of class is one of the reasons we need to study it. We can’t really see
it. More conditioned than we realize by social myths (“Anyone willing to put in a
hard day’s work...” etc.) we make assumptions, and then we turn out to be wrong.

In the communities I’m a part of, we speak more consciously of race and gen-
der (not that we’ve come to the end of those conversations) than of class. So a
group of us got together to talk about class for this issue of TW. (See p. 20.)
One woman, when I called to invite her to join the discussion, said, “Class?” as
if she’d never heard the word. “I don’t think I have anything particular to say
about that.” A lot of people feel that way.

In some contexts, however, class is a familiar subject. Marxism and socialism
can help us expand our vocabulary. Writers and artists aren’t afraid to talk about
class, either. Off the top of my head: Chekhov, George Eliot, Dickens, Mark
Twain, Chaucer, the Brothers Grimm, Charlotte Bronte, Toni Morrison, Diego
Rivera, Dorothea Lange, My Fair Lady, The Titanic, Woody Allen, Mike Leigh.
I’'ve learned a lot about class (and our myths about class) from these sources.

But it’s hard to look at the way class differences show up within our own sang-
has, within our own friendship circles, even within our own families. It’s not a the-
oretical thing. There are unspoken contradictions that are basic to the quality of
our lives: some of us have to work harder than others to make ends meet. For
some, the ends don’t meet; others don’t have to work at all. Some of us can afford
psychotherapy and some of us can’t. Some of us know that material wealth is not
the source of our strength, and some aren’t sure. Some of us hire others to do the
chores we don’t have “time” to do ourselves; others are the ones who get hired—
to weed, vacuum, sort mail. Some of us get kicked out by the landiord; others
build a tea house in their garden. Some look anxiously into empty refrigerators;
others throw out spoiled leftovers. This is scary stuff to talk about between friends.
No wonder some people just hang out with their own “kind.”

Looking at class is also scary because we suspect we might have to give some-
thing up. As engaged Buddhists, we honor racial and gender diversity, but class
is different in this respect. We need to shrink, not celebrate, the gap between
rich and poor. And in the world economy, we in the West are the upper class. So
how much do we really have to give up? And when do we start?

Buddha says we’re not separate. But class boundaries sure can make us fzel sep-
arate. And it’s hard to express your buddha nature if you’re worrying about your
survival, or if you’re clinging to your privilege, or if you’re afraid to let people
know who you really are.

Class privilege isn’t the same as money, though they overlap. Some privilege is
like a pie—if one person gets a bigger piece, others get smaller pieces. But some
privilege is not quantifiable, and there’s more than enough for everyone. Like
knowing how to read. Or the dharma—there’s enough of #hat to go around.

One way to make our sanghas more open to people from different back-
grounds is to tell our stories, to reveal the invisible diversity we already have.
Surprise, surprise! We didn’t all grow up like Dick and Jane.

We’re talking about it here. The writers in these pages are stepping into dan-
gerous territory, and it takes courage. We’re pretty new at this, and we may mis-
speak, but I think it’s more helpful to make mistakes than to remain silent. So
please join the conversation. < —Swusan Moon

Coming themes for Turning Wheel: For up-to-date information

on action and events in
engaged Buddhism, please
see the Urgent Action/Events
page of the BPF website:
<www.bpf.org/urgent.html>.

e Summer 00: Human Rights.
Deadline: 4/3/00
 Fall 00: Asian & Asian American Buddhists
in the West. Deadline: 7/3/00
¢ Winter 01: Aging. Deadline:10/2/00
e Spring 01: Karma. Deadline: 1/2/01
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Buddhist Wisdom

The Illustrated Encyclopedia of Buddhist Wisdom

A Complete Introduction to the Principles and Practices of Buddhism
GILL FARRER-HALLS ® 0-8356-0786-0 ¢ $29.95 cl
This lavishly-illustrated overview of the fastest-growing religion in the West

offers a clear introduction to Buddhism as a way of life. Its simple guidelines
include how to meditate and what to expect when visiting a Buddhist center.

Tibetan Healing
The Modern Legacy of Medicine Buddha
PETER FENTON ® $22.95 pb ® 0-8356-0776-3

The key to complete well-being may be found in Tibetan herbal medicine
making and holistic healing methods perfected over centuries. First-hand field
research from Nepal and India with photos, charts, and botanical drawings.

PETER FENTON

Uncovering the Wisdom of the Heartmind
"Shaking down Seed” and Other Stories of Ordinary Goodness
LiN JENSEN ® $15.00 pb ® 0-8356-0775-5

Personal essays by a practicing Zen Buddhist exquisitely crafted to inspire
the reader with the charity and encouragement found at the heart of
simple, everyday acts.

‘Questions from the City, Answers from the Forest
Simple Wisdom You Can Use from a Western Buddhist Monk
AJAHN SUMANO BHIKKHU @ $16.00 pb ® 0-8356-0774-7

Down-to-earth answers on how to develop spiritual integrity in the midst of
a hectic world by a Chicago-born author turned Buddhist monk now living
in the forest of Thailand.

Q Quest Books is the publishing arm of the Theosophical Society in America. For information about programs and
Q membership, call 1-800-669-1571 or visit our web site at www.theosophical.org
uest

Books  Available in bookstores or call 1-800-669-9425
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Letters

LETTERS

Please write to us. We welcome your vesponses to what we
print. When you think we are one-sided, or leave out impor-
tant perspectives, let us and our readers know. Tell us what
you like, too. Letters may be edited for space and clarity.

Appreciations

Last month I came across Diana Winston’s article
“Speed” in Turning Wheel. 1 wept after reading it. How
perfectly she articulates this frantic aspect of our society.
I love her phrase “reverberation time,” and have been
passing it on ever since.

I once thought myself hopelessly out of step, moving
to a much slower rhythm, absolutely lost in this place and
time. Since those days, I have come to comprehend my
misalignment as a sign of life, and very common among
us. (This was one of the reasons I was so comfortable liv-
ing in India.) Diana’s article has given me heart.

—Anne Hudes, Oakland, Californin

I really appreciate Mushim Ikeda-Nash’s Family
Practice column in Turning Wheel. It is a gift to witness
mindfulness being applied to parenting and family prac-
tice. Although I have no children myself, the parts of me
re-parenting myself and the parts of me on the receiving
end of that re-parenting feel very nourished by
Mushim’s sharing. Thank you for including this as a reg-
ular column.

—Anne Frances Martin, Berkeley, California

Thailand Education Project

Four years ago, 1 saw a classified ad in Turning Wheel
asking for volunteer English teachers for Buddhist nuns
in Thailand. I have just returned from my third winter
teaching in this program, and I need some help. By
myself, I cannot give the students enough time to real-
ly make a difference. I need to find additional volunteer
teachers, whom I’m willing to advise, and I need to raise
some funds to pay my way back to Thailand.

7 In the Footsteps of the Buddha

Pilgrimage with Shantum Seth through India and Nepal
Lumbini, BodhGaya, Samath, Varanasi, Rajgir, Nalanda, Sravasti, Kushinagar

With each step and breath, the Buddha comes alive.
Shantum’s balance of knowledge, insight, and humor
brings joy to those journeying with him in the foot-

steps of the Buddha. ~ Zen Master Thich Nhat Hanh \‘\‘ﬁ
o \‘
16 Days - December & January 20 Days - February \ i}
N

For Information and Free Brochure: \\.:',-

In India: Shantum Seth, 309B, Sector 15A, Noida, India 201301
Tel: 91-11-915-11632 Tel/Fax: 91-11-915-11633
Email: Shantum@ivpas.unv.ernet.in
cc: gitanjalivarma @ hotmail.com
web: www.buddhapath.com

& In USA: Linda Ballantine, 10086 Halloran road, Bow, WA 98232

Tel: (360) 766-7979 /

The community in which I teach rescues young
women from the impoverished northeast of Thailand,
who are at risk for becoming prostitutes. The program
gives them a safe place to live along with some educa-
tion, dharma instruction, and job training. The govern-
ment supplies 15 bakbt per day (38 cents) per girl for
food. It should also supply a teacher, but there are long
stretches when no teacher appears.

I have learned how to teach English to a group of
girls, some of whom have never been in school before.
Many are motivated and smart, and all are a delight to
teach. Learning to read and write English can make a
huge difference to their self-esteem, their employment
opportunities, and their ability to go on to school. There
is no funding for this program, and I have seriously
depleted my own savings doing this for three winters.

I can offer to prepare other women volunteers from
my own hard-won experience. Thai-speaking women
are also needed to teach math and science. Volunteers
should plan to go for a minimum of two months, prefer-
ably longer. If you are interested in volunteering, please
contact Janey Bennett at <janeyb@mars.ark.com>.
Contributions toward airfare, photocopies, shipping of
typewriters and books, bus fare, and other expenses may
by made payable to Buddhist Peace Fellowship, marked
“For Northern Thai Maechee English Project.”

—/Janey Bennet, Bellingham, Canada

SAMADHI CUSHIONS

ZABUTON
44" loft $51
24" loft $44

4" BELL,
CUSHION
& STRIKER
$65 ’

Sitting anyone?

Samadhi Cushion sales support the retreatants at Karmé Choling Buddhist
Center here in Northern Vermont. Our 100% cotton cushions are sewn and
hand-tufted by local residents. Our quality is guaranteed. We also offer a
Buckwheat Hull Zafu and Kneeling Benches.

To order or receive our brochure call
1-800-331-7751 raxto802 633-2387.

International calls 802 633-4440. Credit card orders shipped
promptly. Visit us at: www.samadhicushions.com
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Indva’s Net

NEWs FROM INDRA’S NET

The 17th Karmapa Flees Tibet

A 14-year old Tibetan boy, the leader of the Kagyupa
sect of Tibetan Buddhism, has fled to India from his
monastery near Lhasa. The 17th Karmapa arrived in
Dharamsala, the seat of the Tibetan government in
exile, in early January; exhausted but healthy after a 900-
mile trek (on foot and by truck) through the Himalayas.

The boy was recognized as the reincarnation of the
16th Karmapa in 1992 at the age of seven, and confirmed

by His Holiness the Dalai Lama. He was also officially

approved by the Chinese authorities, unlike the Dalai
Lama’s choice of reincarnation for the Panchen Lama.
The Karmapa said the Chinese government failed to
keep a promise that he would be able to visit his follow-
ers throughout the world and to invite his teacher, Tai
Situ Rinpoche, to give him the proper teachings. The

Chinese government kept the 17th Karmapa under tight

control, hoping he could be of use in their effort to woo
the Tibetans away from the Dalai Lama. Their endorse-
ment made him very precious to China’s political goals,
so his flight could worsen the harsh reprisals against
monks and nuns loyal to the Dalai Lama. But some
hope it might encourage China to send a mission to
India to talk with the Karmapa and the Dalai Lama, thus
opening a new avenue for secret negotiations between
China and the exiled Tibetans.

Punishing Immigrants
In the early 1990s, the U.S. Congress enacted two

laws, severely curtailing the civil and human rights of

immigrants and refugees. The 1996 Illegal Immigration
Reform and Immigrant Responsibility Act and the Anti-
terrorist and Effective Death Penalty Act, along with
welfare “reform” which denies immigrants almost all
government benefits, are creating fear and suffering in
immigrant communities. Civil rights and religious orga-
nizations have now joined in a nationwide campaign
called “Fix ’96” to change these laws.

These laws require the Immigration and
Naturalization Service (INS) to detain and deport any
immigrant who has committed an “aggravated felony,” a
category drastically expanded to include minor crimes
such as shoplifting, even if the crime was committed and
the sentence served (or suspended) decades ago. So
someone who has lived legally in the U.S. since early
childhood, has several citizen children, and has been
employed for 20 years, can be deported because they
were convicted 25 years ago of possessing marijuana, and
lose everything—job, home, family, community. The
laws eliminate the right to review by a judge—INS offi-
cials decide, and the decisions cannot be appealed. The
particular circumstances of the “criminal alien” cannot

be considered. Detention until deportation is mandato-
ry, without possibility of bail. Since INS detention cen-

ters are overflowing, refugees are often placed in local
. jails with convicted criminals and treated like other
© inmates, in defiance of international law.

The cruelty of these laws culminates in the indefinite
detention of those who cannot return to their country

of origin. About 3,500 prisoners—some of them from
. countries that will not allow them to return, like Cuba,
. Vietnam, Cambodia, and Laos—are currently held with

no hope of release.

Another provision of the law, “expedited removal,”
effectively deprives asylum seekers of a fair hearing.
Refugees must now convince a low-level INS officer they
have a “credible fear” of persecution even before their case
is considered. They have no right to counsel during this

interview. Terrified and weary refugees, speaking no

English and unaware of their rights, may fail such an inter-

view and be sent back to the country they fled.

Finally, the law criminalizes undocumented immi-
grants. Anyone who enters the U.S. a second time with-
out documents is now committing a felony and
becomes another “criminal alien.” Across the country,
the number of foreigners prosecuted for re-entry
increased from 698 in 1994 to 2,749 in 1998.

. Sentences range from two to six years.

e To learn more about Fix ’96, see the websites of the

ACLU: <www.aclu.org/features/fix96.html> and of

the National Immigration Forum: <www.immigra-
tionforum.org>

The High Price of Medicine

By placing patent law over basic human needs, the
developed countries are keeping essential medicines

: from millions of people infected with HIV/AIDS,

tuberculosis, malaria, and other, often fatal, diseases.
Patents give pharmaceutical companies absolute
monopoly over a drug for 20 years, enabling them to

i charge exorbitant prices. For example, Pfizer charged

$14 in Thailand for a day’s supply of an antibiotic used
to fight a fatal form of AIDS-related meningitis. After
the patent expired, two Thai companies began making

the drug for 70 cents for the same quantity.

At one time, every country had the right to produce
medicines needed to protect its people’s health. But in
1994, the World Trade Organization (WTO) voted to
require members to abide by a system of patents, includ-
ing on essential medicines.

WTO agreements allow a country to issue a “com-
pulsory license” to a local drug manufacturer in a
national emergency, but the U.S. government has
moved to stop any country that tries. Thailand, with a

million HIV /AIDS patients, was ready to produce the

anti-HIV drug ddI but stopped after the U.S. threat-

ened to set high duties on Thai goods.
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Indra’s Net

A country can also obtain more affordable medicines
by buying from countries where they are cheaper. This
“parallel importing” is allowed by the WTO, but when
South Africa enacted a law in 1997 authorizing both par-
allel importing and compulsory licensing, the U.S. gov-
ernment launched a campaign to force its repeal, with
Vice President Gore at the forefront. (Gore changed his
position after protesters disrupted campaign events.)

Reliance on free market mechanisms also means
research on and production of medicines for tropical
diseases has all but ceased. One manufacturer stopped
producing a medicine for sleeping sickness, endemic in
Africa, because it was not sufficiently profitable.
According to the World Health Organization, more
than 90 percent of the billions spent on health research
is directed toward diseases that afflict less than 10 per-
cent of the world’s population.

Pharmaceutical companies claim they need excep-
tional protection because research for new medicines is
costly. But profit margins in the industry are nearly three
times those enjoyed by other manufacturers of con-
sumer goods, and overall, drug companies spend 50
percent more on advertising, promotion, and lobbying
than on research and development.

In December, President Clinton addressed the WTO
and promised the U.S. would no longer block access to
essential medicines.

# ACTION ALERT! &

e Write President Clinton and Vice President Gore to
demand they back up good words with action, and

encourage all means by which poor countries can obtain
affordable medicines. Contact: The White House, 1600
Pennsylvania Avenue, Washington DC 20500, fax:
202/456-2461.

¢ To find out more about access to medicines, see the
websites of Ralph Nader’s Consumer Project on
Technology: <www.cptech.org> and Doctors without
Borders: <www.msf.org>.

—Researched and written by Annette Herskovits

THE BODHISATTVA HERE AND Now
with Donald Rothberg and Diana Winston

How can we connect Buddhist practice with social
service and social transformation?

5-Week Class: Thursday, April 6-May 4, 7-9 pm
Daylong Retreat: Saturday, May 13, 9:30 AM-5 PM
at Spirit Rock Meditation Center, Fairfax, CA

For more info, contact Diana at BPF:
ph: (510) 655-6169 email: dwinston@bpf.org
Co-sponsored by BPF and Spirit Rock

ONf MDNT H" ZIN Kf‘l'lf AT At Zen Mountain MonasTery

Enter and be nourished within a traditional Zen training matrix that has transformed lives of women and men for over 1500 years

Engage and experience daily

= Zazen: cultivation of the still point—the heart of Zen training

s Liturgy:

expression of gratitiude and exploration of the mystery of this life

* Face-to-Face Study: individual guidance from authentic teachers

» Sangha Treasure: support of a community. of dedicated practitioners and monastics

* Buddhist Academics: study of the teachings of ancient and contemporary masters

Work Practice: engagement of Right Livelihood

Located on 230 acres of nature preserve in the Catskill Mountains of
New York, Zen Mountain Monastery affords an atmospher:

TURNING WHEE

self-study. John Ddido Loori, Roshi is the abbot of the Monastery, and
one of a few Zen teachers who are recognized holders of both
Soto and Rinzai lineages. Bonnie Myotai Treace, Sens
Geoffrey Shugen Arnold, Sensei are second-ger}_gmtién resi
teachers who take an active role at the#Monastery during
specific training periods. :

For FURTHER INFORMATION (ONTACT
LZen Mountain Monastery ThaininG OFFice aT
P. 0. Box 197TW, Mr. Themper, NY 12457
(914) 688-2228 ok zmamTRAING) ZEN-MTN.ORE
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Ecology Column

EcoLoGy COLUMN

Warrior or Protector?
by Stephanie Kaza

Were the early Buddhists high or low caste? Was the first
sangha troubled by class distinctions? Buddha delivered

the Agganna Sutta, it is said, to address the concerns of :
two young Brahmins whose decision to join the order

had been denounced by their class peers. Their fellow supplies evenly among themselves. One person was dis-

Brahmins scorned these two as betraying the highest caste
“born of Brahma’s mouth,” by choosing instead to asso-
ciate with those whom they felt were “born of Brahma’s
feet.” They saw Buddha and his followers as no better
than the suddas, the lowest caste. The Buddha delivered
this talk to demonstrate that such an attitude itself is
degrading, and that people who hold to high or low stan-
dards can be found in all castes. He urged people to join
the community of monks, drawn from all classes to form
a single sangha, transcending class differences.

The sutta is a moral tale of the origin of the castes,
linking caste to human errancy. The story begins with
the earliest eon, when the first beings were self-lumi-
nous, subsisting on joy, and made of mind only. At that
time the earth was covered with a delicately flavored

Lo d

S

of competition?

http://why-compete.org

earth-substance similar to butter. As the Radiant Beings
ate of the butter, they developed a taste for it, and even-
tually became greedy for it. The more they ate, the more
coarse their bodies became. With the solidification of
bodies, forms differentiated into beautiful and homely.
Problems arose—pride, lust, and ill-will. The butter
gave way to mushrooms and the forms separated into
male and female. More problems—sex, pleasure, and
indulgence. The mushrooms were replaced by self-
growing rice; when people began hoarding the rice, its
quality declined. As the story goes, the people gathered
together to stop the hoarding and agreed to divide the

satisfied with his (or her) allotment and took an extra
share. Thus, theft came into the world, and with it cen-
sure, deceit, and punishment.

To mete out such punishment and protect the social
rules, the people conferred authority on a capable
spokesperson, compensating him for this task with a
portion of their shares of rice. In the sutta, this person
was called Khattiya, which means “lord of the fields.”
The story continues, telling the origins of the priestly
caste, then the farmers, merchants, the lowest castes,
and eventually the formation of a fifth group, the circle
of recluses, the caste-transcending sangha.

From an ecological view, it is significant that the sutta

- declares that the khattiyas are supreme among the

castes. Usually khattiya is translated as “warrior,” and
Buddha himself was said to have come from such a war-
rior class. But the original phrase, “khettanam pati,” or
“lord of the fields,” implies a more protective than com-
bative orientation. The phrase can also be translated
“husband of the fields,” thus evoking the values of mar-

riage between ruler and land, based in cultivating loving
. relations. P. D. Ryan, in his book, Buddhism and the

Natural World, suggests that this view of the warrior
caste as superior to the Brahmins, or priestly caste, ele-

- vates acts of protecting over acts of sacrificing. In the

story, then, it is the protectors who bear the greatest
burden of responsibility for the welfare of the world.
This understanding of warrior as protector was devel-

oped by Tibetan teacher Chogyam Trungpa as a formal
. path of practice. He called it “The Way of the
. Shambhala Warrior.” Many young people today who

stand in solidarity with trees and other beings bring a
fiercely protective warrior stance to their activist work.
Julia Butterfly, holding firm in her treetop home, pro-

tected Luna with her own body from encroaching chain
. saws and profit lines. And John Seed, speaking for the
. rain forests in Australia, felt that the rain forest was pro-

tecting itself though him. Finding this new translation
of “khattiya” makes me wonder: might there not be an
unbroken lineage of fierce and loving land protectors,
traceable all the way back to Buddha’s time? <
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Family Practice Column

Hi, Brother!—

Parenthood, Poverty, and Remembrance

by Mushim Ikeda-Nash

I was breathing heavily and sweating as I pushed the
stroller up a steep hill in downtown San Francisco. As
usual, T had a large duffel slung over my shoulder,
stuffed with diapers, extra clothes for Joshua, and a few
snacks. Oh no, I said to myself when I saw the derelict
blocking my path on the sidewalk, I’m going to have to
walk right past that guy. I hate being panhandled! A sin-
gle mother, I always felt so vulnerable in those days,
worrying that a mugger could knock me down, take my
purse, or, even worse, take my baby.

Trying to avoid eye contact with the man in dirty
clothing, I trudged past, dreading the minute amount
of extra energy it would take to say “No” to the out-
stretched hand.

Instead, the man graciously waved me on, and, with
a great, gap-toothed smile of recognition, shouted,
“HI, BROTHER!”

hadn’t asked him for money! I was dressed in an odd
assortment of clothes and a Guatemalan cap that friends
had given me; my toddler, who despite my best efforts
always seemed to have food and grime smeared all over his
face, hands, and clothing, sat in a battered stroller that had
also been donated to us. The street man, who thought I
was another street man, was trying to lift my spirits.

That was around ten years ago. Now I’m no longer
single, I can buy clothing from a store, and my refrigera-
tor is full of fresh organic vegetables and fruit, tofu, milk,
cheese, and eggs. Both my husband and I spent our early
adult years separately investigating the counterculture,
Chris through hippie tree-planting co-ops and building
his own cabin in Oregon, I through the path of American
Zen and a vow of poverty. When we began living togeth-
er, money was always tight, and we fought a fair amount
just because of financial stress. No matter how well 1
managed the checkbook, there always seemed to be three
days at the end of Chris’ pay period when we had maybe

five bucks between us, nothing in the bank, and a pile of

unpaid bills. Slowly, aided by a small inheritance after my
parents died, we have worked our way to a slightly eccen-
tric, but more comfortable middle-class way of life.

I’'m immensely relieved that things are easier now. But
I don’t want to forget how easily things can change. I
don’t want to forget how it feels to walk down a city
street, looking into restaurant windows from the out-
side, knowing I could not go in and buy a meal. I don’t
want to forget what it feels like to sit in the waiting room

ey w - . of the Medi-Cal office, breastfeeding a crying baby, and
. FAMILY PRACTICE COLUMN ' hoping that our medical coverage will be approved by

~ ‘ ‘ . the state for one more period. During my time as a Zen
. student, I’ve done a lot of things that I don’t want to
. forget. I’ve eaten food from garbage containers, stolen
. toilet paper from public restrooms, and once, to earn just
. $15, I climbed onto the roof of a hamburger stand in
. New Mexico, at night, in order to scrape congealed
. hamburger fat from the inside of the grill hood.

I don’t want to forget anything I’ve done or anyone

- I’ve met when I didn’t have money. These are the sto-
. ries that don’t get told. Sometimes, though, I am sad
when I think about some of the women, like the tall
. blonde hooker in Albuquerque, who worked a corner
on a main street I used to drive down fairly often at
¢ night. Over the course of three months she became ever
. more visibly pregnant, and I felt really sorry for her,
. standing in her white fringed coat and thigh-high white
. boots, looking as though she was ready to give birth at
- any minute. And the poor, crazy woman in Korea, who
. accosted me in a park, offering what she called “love”
- for money to feed the baby she said she had at home.
. Her front teeth were rotted out, and her hair was dirty
- and matted. I didn’t have any money to give her.

So, I’'m glad I’m not so poor anymore, and I’m glad

my son has good shoes and warm clothing and plenty to
Suddenly, I realized that 4e was probably relieved that I
i Hawaii next summer to visit our relatives there. I’m
- grateful for all my friends, many of whom helped me
- through the hardest times with generosity and humor.
. I’m grateful for everything I have, and I try to share
what I have with others, including whatever warmth and
. joy Chris, Josh, and I generate through our family life.

eat. I’'m glad my husband and I can plan a vacation to

Every day, I meditate on these words of the Buddha,

found in the Sutra on Loving Kindness (Metta Sutta):

Even as a mother protects with her life
Her child, her only child,

So with a boundless heart

Should one cherish all living beings:
Radiating kindness over the entive world,
Spreading uwpwards to the skies,

And downwards to the depths;

Outwards and unbounded,

Freed from hatred and ill-will.

Whether standing or walking, seated or lying down,
Free from drowsiness,

One should sustain this recollection.

This is said to be the sublime abiding. %

The top 1 percent of households
have more wealth than the entire
bottom 95 percent combined.

~ from Divided Decade: Economic Disparity at the

Century’s Turn, a report from United for a Fair Economy
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History Column

HisTorY COLUMN
Kukai
by Diane Patenaude Ames

At the end of the eighth century, the aristocrats of X { :
. Vajrayana) school, and went on to write over 50 classic

Japan’s imperial court were still very much barbarians,
despite their elegant silk robes. Inside their tiled palaces,
Byzantine intrigue, murder plots, and shamanist curses
set the tone, while Buddhist monks grew rich by
promising to soothe the vengeful ghosts of everybody’s
victims. The monks grew powerful, so much so that the
Emperor Kammu moved the capital from Nara to
Nagaokakyo in 784 to escape them. But, concluding
that being so far from the monks left him defenseless
against the understandably irate spirits of his half broth-
er and a lot of other victims, he moved it again to Kyoto.
Building two new capitals in ten years necessitated
increasing the already crushing burden of taxation and
torced labor born by the peasants. The economy threat-
ened to collapse.

In the midst of all this, an aristocratic youth named
Saeki Totomono, later called Kobo Daishi or Kukai
(774-835), alarmed his family by dropping out of the
imperial school for bureaucrats to become a Buddhist
practitioner. For about 12 years, he alternated between

the tidepool

zen furniture, designs, and accessories

tables
sitting benches

rakusu supplies

accessories

internet catalog
www.thetidepool.com

designs for people who enjoy sitting

meditating in the mountains on a diet of wild horse
chestnuts, and studying Buddhist texts in monasteries,
and became an ordained monk along the way. Then in
804, he went to China as a student. There he studied for

two years under Huiguo, the patriarch of Chinese eso-

teric (otherwise known as Vajrayana) Buddhism. In 806,
he returned to Japan as a certified master. He soon
gained imperial backing, founded the Shingon (Japanese

Shingon treatises, besides winning lasting fame as a poet,
sculptor, calligrapher, lexicographer, and saint.

But with all this, Kukai did not neglect the needs of a
developing country. In 828 he opened the Shugei
Shuchiin, the first school for “the sons of the poor” in
Japan. While this was an eminently practical idea—the

-~ court undoubtedly needed clerks by then—it was also a

radical one in a brutally hierarchical society in which not
only education, but human status itself, had been pretty
much reserved for aristocrats. So, Kukai instructed the
teachers to overcome class prejudice, citing Buddhist

5 teachings. Whether students are high- or low-born, rich

or poor, he said, they should be given appropriate
instruction and unremitting admonishment from their
teachers. “The beings in the triple world are my chil-
dren,” announced the Buddha [in the Lotus Sutra).
Kukai also announced that the school would provide
free meals to students as well as instructors, making
study possible for the poor. The school lasted until 847
and it was probably for its students that Kukai composed
the oldest extant dictionary in Japan. The few recorded
facts about it make it clear that Kukai was not solely con-
cerned with mantras and mandalas, but also with nar-

rowing the gulf between rich and poor in Japan. %

In 1996, the CEO of Intel Corporation
made $96 million—3,528 times what their
average factory worker earned that year.

~ from Taking Back Our Lives in the Age of Corporate
Dominance, by Ellen Schwartz and Suzanne Stoddard

A Mahayana Retreat Center

Engaging the Dharma
in dangerous times

azdﬁi taVillage

in the beautiful and secluded hills of San Diego County
2V hrs from Los Angeles, 8 hrs from the Bay Area

Retreats, long term stays, Dharma Practice, & Aikido
Michele Benzamin-Masuda and Caitriona Reed

Ordinary Dharma, PO Box 67,
Warner Springs CA 92086 Phone:760/782-9223
www.manzanitavillage.org

k\‘!'
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Prison Page

;311 1;  ; ‘~ PRISON PAGE

The Smell of Night Air
by Diana Lion

How many ex-prisoners would you guess are members

of your sangha?

Bo and Sita Lozoff run Kindness House in North
Carolina, a community where ex-prisoners live with

non—ex-prisoners. The Lozoffs have been spiritual
prison activists for almost three decades. When Bo was

in the Bay Area last November, he gave a public talk

about the prison-industrial complex, keeping 350 peo-
ple spellbound. He especially urged us not just to toler-

ate ex-prisoners in our churches, synagogues, temples

and sanghas, but to welcome them after they are
released: hold potlucks in their honor, and show them
how happy we are that they’re out. Tell them we’ve
missed what they have to offer, and invite them in.
Recidivism hovers at around 70 percent in California.
Even though California is #1 in prison spending in the
U.S. (and #41 in education spending), rehabilitation pro-
grams inside are receiving less of the budget as the empha-

sis in the “Department of Corrections” becomes more and

more punitive. Most of the prisoners inside will be getting
out at some point, and most of them will leave even more
traumatized from their incarceration than when they went
in. They often return to the same communities they left,

good on a resume. Post-release programs are therefore

extremely important. If people are going to have a chance
to live a whole life once they are out, they will need what

anyone else needs: an opportunity to work, a place to live,
a chance to get clean and sober (if they aren’t already) and

then stay that way, a practice that allows them to connect
with their depth, and love, respect, and support. Nothing
special. How many post-release programs are there in your

city, town, or county?

Sangha X is a new post-release group co-sponsored by

BPF’s Prison Project. Its focus is on providing a sup-

portive meeting place for people who are in a process of

spiritual reclamation, recovery, and re-entry. We thought

of this idea largely because we didn’t know anywhere to

refer the former prisoners who had attended our medita-
tion classes inside, once they got out. The demographics
of most “convert” sanghas would not have felt comfort-
able for some of our friends from inside.

Sangha X has blossomed since it started a few months

ago, largely due to the enthusiastic and dedicated work

of two of its members—both of them ex-prisoners and
ex-drug addicts.
A few weeks ago Sangha X tried something new. We

carpooled over to the Berkeley Zen Center—a small :

sweet center which was pleased to host us. The air was
cool and fresh, and that particular evening was very quiet.
Normally the street outside the zendo is lively with the
shouts of kids riding bikes, men fixing their broken-down
cars, and women talking on the sidewalks. A Thai
monastery resides down the block, in this multiracial
neighborhood.

Ten people come for the Sangha X-meeting, and I
doubt that the host from Berkeley Zen Center can tell
which of us has done time. We are artists, musicians, com-
puter mechanics, photographers, prison reform activists.

. We buzz with excitement at being in this new place, and

at the beautiful simplicity of the space. We troop into the
zendo, and are given short instructions about the bows
and bells. And then we sit.

Later, during check-in, people speak from the heart:
no dry pontificating here! Two people are dealing with
deaths. One describes his intoxication with the smell of
the night air, so delicious and so unfamiliar to the incar-
cerated. One member is terrified about facing more
time, in a case that is in process. We all listen and offer
support in different ways. The post-release weekly ritu-
als for drug offenders are mentioned matter-of-factly—
having to pee in a jar while someone is watching to
make sure you are not substituting someone else’s pee,
and so on. Racism rears up in the account of a recent
incident, and we practice with rage and disappointment.
Several members speak of the challenges of their drug-
related illnesses—the disabling symptoms, the hassles

with insurance companies. The check-in is calm at times,
with the same lack of jobs and access to drugs, and with
the added stigma of a prison record. That doesn’t look

intensely emotional at other times.

Sangha X juggles the same paradoxes we all do—of
not being too hard on ourselves, but also not being too
slack. On this night, one person describes the medita-
tion experience, clearly capturing that naked awareness
of sounds and smells, before wondering out loud
whether she knows anything about meditation. And in
all of this, nobody forgets gratitude, so important in any
recovery community.

Come join us—you will always be welcome. Call the
Prison Project at the BPF office for details.

e Donations of zafus, zabutons, yoga mats, Buddhist
and other books, and of course money, can be sent to
Sangha X, c¢/o Prison Project. <

Prison Dharma Walk: Free Mumia Abu Jamal
March 12-April 25, 2000. Norfolk, MA-Waynesburg, PA
Walkers are welcome to join us for a short or long time.

Call Grafton Peace Pagoda at (518) 658-9301. After 3/12, call
Free Mumia Committee of Albany at (518) 462-2871.

In February of this year, the U.S. hit the
2 million mark for incarcerated people.
The United States now houses 25 percent
of the world’s prisoners, even though it
only has 5 percent of the world’s population.
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Dialogue Group

CROSS-CLASS DIALOGUE

by Jennifer Ladd, with other group members

One of us has several million dollars for personal use;
one of us is in debt with absolutely no financial cushion.
One of us grew up with an indoor swimming pool; one
of us grew up being called “white trash.” Half of us can
live on inherited money, and half of us have to work to
support ourselves.

We are a group of six men and women—originally :
eight—from different class backgrounds who have been
meeting over the past three years to talk intimately about
our experiences with class and money. One person is of

Cuban descent, the others of us are Caucasian-American.
The youngest person was 27 when we started and the old-

We agreed to meet for five hours every month from

4-9 pM with a potluck dinner in the middle. We also

agreed to meet between our whole-group meetings in
two “caucus” groups, one composed of the working-

class and poor members, the other of the upper- or own-
- ing-class members. (Although some of our members
- now identify as middle class, all of us come from either

owning class or working class backgrounds.) We facilitate
our own meetings with teams made up of one wealthy
and one low-income person. We meet in each other’s
homes, for each of us a very immediate and vulnerable
place to address class issues.

Over the years we have explored a variety of challeng-
ing areas. We have striven to stay on the edge, to follow

est was 57. Most of us are in our
forties. We are a laboratory group
for one another, doing research on
ourselves in hopes of being better
organizers in our social change
work and of sharing what we learn
about bridging the class divide
with others down the road.

We are not practicing
Buddhists, but all of us have an

We revealed to each other our total
financial worth—bank accounts,
portfolios, cars, houses, debt,
and potentinl inheritances:
all our assets and debts.

our fears and resistance, knowing
that there is a gold mine of mate-
rial to work with in those hidden
corners. In one of our earliest ses-
sions we told stories of when we
had felt betrayed by someone
from a different class. One
woman recalled that when the Ku
Klux Klan started harassing a civil-

important relationship to spirit. Three of us are Jewish,
two practice Wicca, one practices Authentic Movement,
one of us is a student of an esoteric studies course. All
of us are committed to equity and come to it from a
sense of compassion, are personally familiar with suffer-
ing, and are aware of others’ suffering in a world with
ever-growing disparities of wealth.

class dynamics work in this society, using ourselves as
guinea pigs. The initiators, who were from two different
edges of the class spectrum, each recruited three others.
Our experiences span the economic spectrum, from rich
to poor. We sat down in August 1996 and set up ground
rules.

We decided we would strive for:
e Honesty
e Understanding about confidentiality
e Commitment to “clean up” problems that may arise
¢ Good listening
e Willingness to go deep while respecting limits

fear and anger

e Communication about participation (i.e., alert
others if we can’t come)

® Room for fun, lightness, and singing

e Speaking from our own experiences

e Periodic check-ins about the process

rights group she was working with

. in the South, all the white, middle-class members left. On
© the other side of the spectrum, an upper-class man spoke
. of agreeing to be on a panel about class, only to be skew-
- ered and railed against by members of the audience.

Our group has explored what it would be like to walk

in each other’s shoes. Some people with wealth imagined
feeling fear, some imagined relief, others, insecurity but
Our goal was to learn as much as possible about how

also a sense of belonging that they had not experienced

- growing up or even now. Each of those with wealth had
- grown up feeling separate from others; their families
- often paid for the help they needed rather than estab-
- lishing mutual, beneficial relationships with neighbors
. and friends, as the others in the group had done.

When the people from the working-class and poor

i backgrounds imagined suddenly having money, they felt

a sense of freedom and excitement about all the possibil-

- ities for helping others and for nurturing themselves.
* They also acknowledged the burden of extra responsibil-
- ity that accompanies having wealth; the time needed to
© pay attention to socially responsible investing and giving
- away money strategically, not to mention coping with all

* Respect for all types of feelings—sadness as well as the requests (spoken or silent) from friends and family.

In our first year we held a two-day retreat, during

. which time we revealed to each other our total financial
. worth—bank accounts, portfolios, cars, houses, debt,
- and potential inheritances: all our assets and debts. This
. was a very scary exercise, and we had to do much work
. to create safety for this sharing. The people of wealth, in
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Dialogue Group

particular, felt apprehensive about this process, so we

took time to go around and put up on newsprint all the

projections that each of us thought people from the
other class backgrounds might feel about us.

The sharing of numbers was indeed challenging. The
person with the most money had four times more than
anyone else and so grappled with a sense of isolation
even from fellow wealthy caucus members. A woman

from a working-class background, by working multiple

jobs, had managed to save a fair amount of money, and
another member of the working-class/poor caucus was
shocked by the amount. Another woman struggled with
the shame she felt about having so much debt, even
though it was her huge, unavoidable, and class-related

health care bills that had put her in that position.

During this retreat we also began to look at what kind
of society we would like to build. What gap between

those with most and those with least would be tolerable?
What might we be willing to sacrifice to actually make
that world come into being? What will it take to build a

walking trip in England and Scotland. Because of some
health problems she became more frightened about
whether she could really afford to go and still be able
to take care of her health needs and continue to work.
She resented the freedom that the wealthy folks had to
go on vacation when, where, and for as long as they
wanted without getting too close to the bottom line.

This freedom to make choices, to have options, has
been one of the most marked differences between those
from different classes. One woman would love to spend
her life walking and writing poetry but feels she will be
chained to paid work forever.

Another working-class woman has always had to sell
her skills and her ideas and visions to others in order to
have enough funding to do the organizing work she
believes in. She has felt resentment toward wealthy
members who have freely decided to fund their own
work with no accountability to other colleagues, while
she has had to test the value of her work in the market-
place, always accountable to employers or funders.

movement that seriously address-
es these questions?

Following the retreat, we
decided to wade into even more
revealing territory: telling each
other exactly how much we had
spent the previous year, and on
what. This was an even scarier

How can you tolevate living
with that much money while so
many others have so little?

Class is also linked to the issue
of security, another central theme
in our discussions. The people of
wealth have talked about the secu-
rity of being able to “buy” their
way out of difficult situations. The
security for people from working-

exercise for some, because all kinds of desires are
exposed in one’s check register or Quicken files.

Although we are not personally responsible for our

inheritances, or our lack thereof, we are all responsible

for our spending choices. It was also painful to witness
how unmindful or mindful we are with money. For
example, one wealthy woman could not account for
$8,000 that she had withdrawn from her ATM, while a
woman in the working-class/poor group reported that

she feels compelled to write down every cent she spends,

of the folks from working-class/poor backgrounds

found it hard to hear the amounts spent by people of

wealth on self-care, from travel to massages.
At one point in our meetings, two of our members
were going through parallel life changes. One was hetero-

sexual from an upper-class background, one was lesbian
and working class; both were getting married or having a :

commitment ceremony at about the same time, both were
going on honeymoons, both were considering having chil-
dren. We shared openly the different choices each was

making, the different amounts each was spending, and
explored the accompanying feelings. Both humor and
challenge flowed through these conversations, as did :

empathy for the struggles of getting pregnant.
One summer we talked about the different vacations

we were taking. A woman from the working-class /poor
caucus had saved up so that she could finally take a

class /poor backgrounds has tend-
ed to come from relationships—their families and com-
munities. The issue of security underlies one of the key
questions in our group: Why don’t people of wealth
give all their money away? Or, put another way: How
can you tolerate living with that much money while so
many others have so little? One person answers by say-
ing that she has poured money that would have gone to
her personally into her foundation instead, the same
amount of money that her sister has taken for herself.

. Another wealthy person’s principal has not grown sig-
since she needs to know exactly where she stands. Some !

nificantly since he inherited because he has chosen to
give a lot away and to support his work in organizing
other donors. He rationalizes not giving more away, say-
ing that his million dollars gives him just enough legiti-
macy in the world of the wealthy to be able to speak out
as a wealthy activist, to be taken seriously, and yet it is
not so much money that he can live extravagantly.

Working class members stress the importance of
investing in social change movements now, and question
whether the upper class members are more attached to
their privilege than they are willing to admit. We con-
tinue to discuss what it would take for people with
wealth to be willing to give up privilege. We’ve had
many discussions about the need for a movement for
social change, one which would inspire risk-taking,
where our sense of security would lie more in spirit, in
authentic relationships, and in making change than in
staying with the status quo.
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One of the most important recurring themes has
been how to allow ourselves to dream, to see ourselves

within those dreams, and then to actually think our

dreams are possible. The working-class /poor caucus has
explored deeply the ways internalized oppression oper-
ates, preventing one from even being able to imagine,
stunting those “possibility” muscles. And then, even
when one can dream, it takes a lot of work to overcome
the societal messages of inadequacy and ineligibility. It is
difficult to arrive at a place of truly feeling powerful and
entitled to bring dreams into reality—even when these
dreams are ones that serve the larger community, not
just the individual.

Not surprisingly, the wealthy people have less trouble
dreaming, have more resources

amount they give to economic justice work. All mem-
bers of the group have joined the organization United
for a Fair Economy, and the wealthy folks in the group
have become members of Responsible Wealth, a project
of UFE, in which wealthy people speak out publicly for
fair taxes, living wages, and a reasonable pay ratio
between CEO and lowest-paid worker. One of the
members of the group expects to give away all the funds

- in her foundation over the next 25 years, a foundation

dedicated to human rights and economic justice.

In order for the group to work in the first place, it was
important for us all to understand that the group was not
for fundraising; there were no expectations that any of the

- wealthy people would fund those without money or their

to follow their dreams, with
less accountability in terms of
having someone else to report
to who holds the purse strings,
and with lots of support to go
forth and manifest them.
These folks often went
through school systems that

None of us feels exactly representative
of our class. None of us feels at
home with where we come from;
we ave all boundary-crossers.

projects. (Though it is impor-
tant to note that all four
wealthy people were already
supporting the organizations
that two low-income folks
led.) All of us are committed
to institutional social change
and feel that individual solu-
tions are needed but are not at

affirmed them and reinforced
their sense of capability. It is important to add, however,
that not a// the wealthy people feel so entitled, or so free
to dream. Having the money, in fact, often feels like an
obligation to have a brilliant dream. They have the sense
that “you had better be good at what you do; there are

inadequacy.” A challenge for people of wealth has been to
define their self-worth separately from their net worth.
In the course of our discussions we have realized that
none of us feels exactly representative of our class. None
of us feels at home with where we come from; we are all
boundary-crossers. We have also realized that each one
of us brings a whole crowd of inner voices with us into
the group. These inner voices are as present as we are in
our dialogues. One woman hears the voices of the poor
women she works with who are actively organizing

against welfare cuts, low wages, lack of day care and

transportation. A wealthy woman in the group hears the
voices of her wealthy clients and fellow donors who
would never make themselves vulnerable in a group like
this. One man, originally from Cuba, carries the voices
of poor people in third-world countries, all of whom are

exponentially poorer than the poorest person in our

group. Wealth is relative; our felt experience is often
based on those to whom we compare ourselves. The dis-
parities, however, are clearly unjust.

So what has been the impact of these meetings on
our lives outside the group? Have the people with
wealth given financial help to those with less in the
group? How have we dealt with the disparities and con-
tradictions? Two wealthy members have increased the

the core of the problem. This

¢ does not mean that some of the wealthy members of the

group have not supported low-income members of the
group outside of the group context. This has happened,
but the low-income folks have thought it important for

wealthy folks to remember that they cannot “buy” relief
no excuses for failure or for depression or for feelings of

from guilt or from the larger problem of outrageous dis-

. parities in wealth.

Now, in our fourth year together, we are looking at
new layers of commitment. We are exploring the possi-
bility of pooling money, time, and attention on some
common project. This may entail some of the low-

income members being able to take time off from their
jobs to reflect, think, and dream. We may put more

effort into sharing what we have learned with others, in

- workshops and writing. We are very excited about

“upping the ante” and are searching for the next risk-
taking piece of work that we can do with one another.
It has been and continues to be an amazing journey.

We have been angry with each other. We have felt deep

compassion for each other. We have become aware of
our projections onto each other. We have been moved
by each other’s stories and struggles. We are continuing
our exploratory journey, moving toward building some-

- thing together. Our dialogues have been, in the health-

iest ways, both humbling and inspiring. We hope that
sharing our story and insights will contribute to social

justice and right livelihood for all.

. Jemnifer Ladd, Ed.D., lives in Northampton, Massachusetts,

divects Class Action, a philanthropic advising and donor orga-
nizing business, and continues on a lifelong journey of integrat-
ing politics and spirituality.
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FALL TOUR

SCHEDULE

THICH NHAT HANH AND THE FOUR-FOLD SANGHA

of monks, nuns and laymen and women who practice with him

would like to invite you to join them at two retreats, a Day of

Mindfulness, and two Public Talks they will be offering this next fall.

[WEST COAST EVENTS

[EAST COAST EVENTS

AUGUST 31, 2000

San Francisco Bay Area, California, USA

Public Talk:

Calming Our Minds, Opening Our Hearts
Community of Mindful Living

P.O. Box 7355, Berkeley, California, 94707, USA
Email: parapress@aol.com

SEPTEMBER 2, 2000
Lake Merritt, Oakland, California, USA

Day of Mindfulness:

Cultivating Peace in Ourselves and

Our Communities

Community of Mindful Living

P.O. Box 7355, Berkeley, California, 94707, USA
Email: parapress@aol.com

SEPTEMBER 5-11, 2000

University of California, San Diego, California

The Path of Understanding and Love—

A Six Day Mindfulness Retreat

Community of Mindful Living

P.O. Box 7355, Berkeley, California, 94707, USA
Email: parapress@aol.com

SEPTEMBER 14, 2000
Washington, D.C.

Public Talk

Call our information line or visit our
website for details

SEPTEMBER 16-22, 2000
ASCUTNEY MOUNTAIN RESORT,
Brownsville, Vermont

Stepping Into Freedom—

A Six Day Mindfulness Retreat

led by Thich Nhat Hanh

and the monks, nuns, and lay Dharma
teachers of Plum Village

Green Mountain Dharma Center

TEL: (802)436-1103; FAX: (802) 436-1101
Email: mf-office@plumvillage.org

FOR INFORMATION ABOUT ANY EVENT
PLEASE CALL OUR TNH 2000 INFORMATION LINE 1-800-736-1330
orvisIT ouR weesiTE Www.parallax.org
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Talking Class

TALKING ABROUT CLASS—AF TEAST

In May of 1999, seven of us from a wide range of class
backgrounds—nall BPF members and socially engaged -

Buddhists—came together in a discussion about Buddbism
and class, which I taped for this issue of Turning Wheel.

stereotypes and projections about people in different classes.

Because of space limitations, Pve focused here on our com- ; 3
g > f . ther made a great deal of money in Detroit. My mother

. was adopted. Her biological mother was a 16-year-old

editorial committee), who has skillfully facilitated our Junwed Scotfish gl so there's i ARl Ehaiichs

meetings. Everyone in the group has agreed to the publica-
i i i olloufmg muterml.. o Mkt Mt.of Epie fir . front in Haight-Ashbury. Most of my friends were not
all of us. Class is a taboo subject, riddled with secrets and

s : ! . from my wealthy background.
projections, and so this shaving of our thoughts and experi-
ences is a tender offering—a kind of coming out—to our

community of socially engaged Buddbists. We want to

ments on class as it manifests in our sanghas.
We’re grateful to Karen Payne (of the Turning Wheel

encourage you to think about these questions, too. —Ed.

INTRODUCTORY CIRCLE

Karen Payne: Can we each say something about our
class background, and how it affects the way we choose
to be socially engaged in the world?

Melody Ermachild Chavis: I grew up in the U.S.
Army, where your class is written right on your dad’s
arm. We lived in enlisted men’s housing, dragging all
over, like migrant workers. It was very insecure, like the
car might be repossessed, and there was a lot of igno-
rance from lack of education.

I’m not only a Buddhist, I’m also kind of a Marxist.
I still believe in class analysis, and I’m horrified that we
now have a world-wide system of corporate rule. The
main thing that’s happened in the last 20 years is the
widening of the gap between rich and poor. So my social
engagement is with poor people. Poor people get the
death penalty, poor people get locked up in prison, poor
people get screwed in every possible way. I’m still always
shocked by all the ways that poor people are ground
down. They don’t have chances for things like beauty
and knowledge, poetry, rest, nature, all of these things.

which don’t even cost money.

Patrick McMahon: I was raised without any mention
of class at all. My father was a maintenance technician at
the Federal Aviation Agency, my mother was a secretary
and a homemaker, and I grew up in a middle-class
neighborhood. I went to a high-class college where I

didn’t do anything except think for four years. I now

work as a landscape contractor, and identify as working
class. I’ve traveled in different worlds, including the

- rather elitist world of Zen, but ’ve made a return to the
- world of my grandfather, who was a farmer in the
That was the reason for the meeting. We had planned to
meet just once, but we were so compelled by the subject that
we have continued to meet as a consciousness-raising study
group on Buddhism and class. We’ve talked about many

things, including security, renunciation, generosity, and !
i g % a1 0 . Pamela Krasney: I grew up in a world of chauffeurs,

Midwest and worked with his hands, as I do now.

I try to evade all these categories. I find myself getting
bruised a fair amount. I come to this meeting with the
feeling of something at stake—a chip on my shoulder.

servants, privilege, accustomed to luxury. My grandfa-

closely connected to poor people. I rebelled in the
’60s—I became a “digger” chick and lived in a store-

Later, I became a student of Chogyam Trungpa. In
Boulder in the Vajradhatu community, I was very out
about my wealth and I became a donor. I don’t know

why, but I wasn’t embarrassed. I felt lucky that I could

be generous. I tried to be honest about who I was, and

to work with the paramita of generosity in my practice,
- which I continue to do. I couldn’t live with the anxiety

of hiding my wealth. I do a lot of fundraising for

Naropa. I co-chair Shambhala Trust. I’ve tried to take

my own personal wealth as my starting point, and also
inspire others to give. My father was a natural fund-rais-
er, my grandparents were very civic-minded, and I’ve
carried on that background of philanthropy in my
Buddhist communities.

Sue Moon: My grandparents were wealthy business
people in Chicago. My parents were very progressive,
and took a different path. My father was a teacher and
started an alternative high school. I think he felt guilty
about money, and it was rarely mentioned in the family.

We lived in Cambridge, Massachusetts, and my family
. was basically upper class, with a high value placed on the

arts and education. I grew up with some confusion and
guilt about my privilege; and I grew up believing that
along with my privilege came a responsibility to make a

contribution to the world, to try and change things for
- the better. I still feel that.
They are often unaware of those possibilities, some of

Working for BPF and editing Turning Wheel is one

- way I try to make that contribution. I do have to work,

but the money I inherited subsidizes me so that I can
afford to work for the Buddhist Peace Fellowship for a

relatively humble salary.
Lewis Woods: My family is solidly middle class, maybe

even upper-middle class—it’s hard to say. My dad’s a doc-
tor, and my mom’s a lawyer. My grandfather was a judge.
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One of my great grandfathers
worked for the Post Office, and
another was a minister. Both of those
occupations were definitely middle
class for black folks in those days. At
present I would have to say that my

1 still adwmive my teacher’s
efforts to make Zen students
like “carp, who can go any-

where and eat anything.”

My siblings and I have just taken
over the mortgage on my mom’s
little house—it’s made me feel very
working class, supporting my
mother.

My Buddhist practice has influ-

individual class identity derives more

enced the diversity training I do. It

from intangibles like education and
other social privileges than from economic status.

When I started college people used to say to me,

“Oh, are you the first person in your family to go to col-
lege?” No, actually my great grandmother went to college,
thank you.

My mom’s a public defender, and my dad’s been a

pediatrician at a publicly funded health center for almost

30 years, so even though there was a lot of talk about

the importance of making money, it’s under my skin
that I should do something to benefit others. I’m prob-

ably more likely to make my contribution as an armchair

activist than as a person at demonstrations, possibly as a
writer or a teacher.

Mushim Ikeda-Nash: When I was born my parents

were very poor, and my dad sold Wear-Ever pots and
pans door to door. Later he worked for the railroads.
Both my parents were second-generation Japanese
Americans. We lived in a trailer park in Ohio. I never
understood why we were looked down on at school—I

thought our trailer was pretty nice. Later, my mother got
her pharmacist degree, and they borrowed some money
and bought a house with some land, where we could

have a dog and a piano. So my younger sister grew up in
a more middle-class home than my brother and I.
I went to Oberlin College, with people who went ski-
ing in the Alps for spring break. I’d never even seen a ski.
I was raised by my parents to want to be middle class,

with a house in the suburbs, but I ruined all that when
I began Zen practice with a teacher who deliberately
tried to deconstruct all that stuff. T still admire his

efforts to make Zen students like “carp, who can go
anywhere and eat anything.”

Talking about class in Buddhist sanghas in North

America is like raising questions of race. When those ques-
tions have come up for me, I’ve always kept them to
myself, because P’ve felt that it’s not something the sang-
ha wants to address. I never felt that other people wanted
to talk about it, so I’m glad to be having this conversation.

Karen Payne: I grew up in Texas, in a working-class
Catholic neighborhood with lots of kids. My father also
sold pots and pans! Neither of my parents graduated
from high school. My father ran away from home when

he was 13 and went to sea. My mother dropped out of

school to help support her family when she was 16.

We weren’t poor when I was a child, but when I was
14 we moved into an upper-middle-class neighborhood,
and I didn’t fit in at all.

helps me listen, and just be silent
and present, no matter what is being said. Just show up,
as one does with one’s own thoughts.

I know that I do my community organizing work
because of my class background. It’s not just privileged
people who can help people who are struggling, but so
can a working-class person from Texas!

SANGHA AND CLASS

Karen: How does your class background affect your
relationship to Buddhist practice?

Melody: In my Buddhist sangha, I don’t know what class
people are from. I used to think that everybody was mid-
dle class, but now I realize my assumptions are totally off.

However, I went on a Thich Nhat Hanh retreat where
there were so many fancy cars, and people were having
fits in the parking lot and honking at each other because
it was hard to find a place to park. But when I go to a

vigil at San Quentin on the night of an execution, I want

to be with the Buddhists. These are my people.

Patrick: I’ve been disinclined to identify as a Buddhist
or as an activist because I’m afraid of the specialness that
that creates. It seems very limiting to me, in contrast to
the way I feel when I’'m just out there doing the work.

I’'m remembering with some resentment the years of
Buddhist practice that separated me, paradoxically, from so
much of the world. Twenty-five years ago, in the hippie
days, our sanghas were full of young people in the trades.
To be a carpenter or a plumber or a house cleaner in those
days was really kind of cool. Today, I think there’s a dif-
ferent feeling about manual work. It’s assumed that you
are transitioning toward being a psychotherapist.

If I could shift my sense of what a Buddhist is and
what an activist is from these elitist categories, I sense
new possibilities.

Karen: I go to the Berkeley Zen Center, but I don’t
quite feel that I belong. The forms of Soto Zen really
feel elitist to me.

Lewis: The kind of Buddhism that’s been imported into
the U.S. and taken up by “Westerners” is mostly upper-
class Buddhism. The tea ceremony has very upper-class
origins. So does Rinzai Zen. Of course, two big excep-
tions are the Thai forest tradition and Soka Gakkai.
Also, the majority of the texts that have been trans-
lated into English so far tend to be associated with
upper-class Buddhism. There are whole genres of
Buddhist literature that have largely been ignored
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because there’s no demand for them here. Buddhist
practice aimed at helping people meet their physical
needs gets left out. But in Asian countries, there are
chants you do, bodhisattvas you pray to, when you need
work, or something like that.

Melody: My friend Pam, who is an African American in
Soka Gakkai, says that other Buddhists put Soka Gakkai
down because people chant for things like a new car. But
she says they chant for those things because that’s what

they need, and it’s a way to start. Start where you are. If

you don’t have the rent money, it’s hard to be calm.

Patrick: American Buddhism is not neutral territory.
Most Buddhist teachers are college-educated, coming
from privilege.

Karen: We don’t disclose our class. Who knows which
teachers were raised in a trailer park?

Sue: I’ve noticed that everybody seems to feel shame
and embarrassment, no matter where they are coming
from: There’s something wrong with me. I don’t fit in.

Patrick: That’s what happens when something’s not
talked about. And even when we do talk about it, the
terms of discourse are pretty intellectual, born of a cer-
tain freedom from care about survival.

Karen: There’s a very limited vocabulary for talking
about class in this country.

Lewis: On the face of it, liberation in Buddhism is a

Dbarma in the Redwoods:

Summer Residential Program

July 2-28 Excellent opportunity to integrate
practice into daily life. Classes on Buddhist
philosophy, study periods, discussion groups,
introduction to meditation and work practice.
$500 includes all meals and dormitory or
camping accommodation.

Family Camp

July 28-30 Children ages 5-12 and
parents learn traditional Tibetan

hist practices and principles. Contact
v Gwyn directly at (831) 338-3054.

Beautiful solitary retreat cabins.
licious vegetarian meal delivery.
Group Rentals. Blessed setting.

rmation/registration:

Creek, CA 95006
Fax: 831/338-3666

apani @ compuserve.com
www.geocities.com/Athens/2094

pretty individual thing. The eightfold path says nothing
about society. This feeds the notion that liberation from
classism will also be an individual thing, rather than the
idea that class oppression is a social problem.

Sue: Are we making this whole thing up, that there
could be such a thing as engaged Buddhism?

Melody: Recently I went to an all-day workshop with a
Thai teacher at Spirit Rock, and he was talking about
emptiness all day long. He never said anything about social
justice or changing the world. He might have if anyone
had asked him, and I didn’t ask him, either. I like being
reminded of emptiness, but if that was the only day I had
of Buddhism, I would be thinking: This isn’t for me.

If it weren’t for the bodhisattva ideal, I would probably
be a Christian. I hear Sister Helen Prejean talking about
Christ’s teachings about feeding the poor and visiting the
prisoners. That’s what I want to be doing. Luckily,
Buddhism has enough stretchiness that I can be doing that
if I find the right group of Buddhists to do it with.

At the same time, I have to admit that being Buddhist
is part of achieving being more middle class for me. I
equate being middle class with some type of sanity. I
don’t want to sink down into a hole I can’t get out of,
which is the situation a lot of my family members are
actually in. I’ve worked so hard to be middle class, to go
to college, own a home, have a pretty good job. It’s hard
being the one person sticking up—I’m always giving out
loans and advice to people in my extended family who
are losing their jobs or getting evicted or needing drug
treatment. Without the tools Buddhism has given me for
understanding my life better, I could just lose it.

Now, I cultivate gratitude. I tell myself: We have
everything we need—it’s a miracle.

Karen: I have such a strong reaction to you saying that
being Buddhist is a way of being middle class. I think
that’s part of my resistance to it. I have never been on a
ten-day retreat. I’ve never been able to afford it. When
I have a vacation I usually use it to visit family.

I value the sanity part a lot, but I don’t see that as
being more middle class. The fact that my Buddhist
sangha seems pretty middle-class is a barrier to me. I
barely feel included.

Sue: I know that going on retreats is expensive, but it
isn’t expensive to go to zazen at Berkeley Zen Center. It
doesn’t cost anything, and it’s offered in that spirit at
many places.

Karen: That’s something I adore. The concept that the
teachings are given freely and that you generously give
what you can, that’s one of the things that makes me
happy to be there.

Melody: Sometimes people show up at Berkeley Zen
Center who are very marginal—chronically unem-
ployed, or almost homeless. They come because they are
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suffering, their lives aren’t togeth-
er, and there’s enough abundance
that they can be taken in. The Zen
Center provides a kind of family
for them. It’s a real kindness.

Mushim: There was nothing mid-

If it weven’t for the
bodhisattva ideal, I would
probably be n Christian.

changes, renunciation flows natu-
rally. Renunciation comes from see-
ing that ’'m actually happier when I
let go than when I cling.

Mushim: When I was traveling

dle class about my first Zen teacher, Samu Sunim. I gave

everything up, everything except some clothing, and

lived a monastic lifestyle, as his student, for some years.
He had grown up in Korea during the war and had been
very very poor—he had starved during the war as a child,
and was orphaned—and he was adamant about the

seeing what that did to your sense of identity. He would
take his students into Chinatown and send them into

Chinese restaurants saying, “Now you have to beg for = . ) : ;
NS Y & : with money. He was teaching his students about inter-

your dinner.”

There’s an archetypal journey represented by the
Buddha’s life story: Whatever privilege we have, it’s nec-
essary to give that up, not because privilege is intrinsi-
cally bad, but because the journey of Buddhist practice
is about giving up our identities and questioning every-

thing, so that we become fertile ground for the great :

matter of life and death. Give up whatever your privilege

is, like your education. This teacher was a very smart

guy, but he always said, “You people are over-educated,
and you have to become simple and stupid. Just go

clean the bathroom. I refuse to discuss dharma with

you.” So we went into this dreadful poverty, and we
were hungry and cold, but through doing this I was able
to get an experience of Buddhism in America when I
traveled with my teacher that I would not have gotten
any other way. We went into the poorest Vietnamese

temples, the poorest Chinese temples. We went into
very rich upper-class Buddhist circles. We just went from

one place to another, hearing people’s stories.

Lewis: In the Christian gospels, to be wealthy is practi-
cally a sin. “It’s harder for a rich man to enter the king-
dom of heaven than for a camel to go through the eye
of a needle.” This shows up in socialist attitudes as well:

of wealth is inherently bad, it just teaches that the ful-

fillment of wealth is generosity. There isn’t anything whether sheybe inch of garlis to.be, gonérous The

wrong with having money as such. The Buddha accept-

ed all sorts of wealthy followers. He didn’t say that they
had to give up all their money to be his students. I find

that useful in terms of undermining class antagonism.

Melody: I think it’s true for everybody that being gen-
erous feels good.

Lewis: I went to some teachings by the Dalai Lama

recently, and I began to see that renunciation isn’t about

being noble, it’s not about trying to do anything, it’s
strictly a function of insight. When one’s vision of reality

with my teacher, we visited the
poorest Vietnamese temples, and at Vajradhatu, in
Trungpa’s office, we had tea from china cups with gold

- rims. I felt that one place did not know the other place.
When we were sitting in Trungpa’s office, the conversa-

tion was more philosophical, and when we were with

- Vietnamese monks in the basement, they were con-
importance in Zen training of giving up privilege and :

cerned with getting by.

Pamela: I just want to say that Trungpa talked a lot
about richness, but it wasn’t richness that had to do

nal richness. The china cups could have been oryoki
bowls. How to drink from the cup was the same instruc-
tion as how to eat oryoki. It was symbolic. You could
enrich your life even if you were poor.

Karen: And of course the opposite is true, that people
with a lot of material wealth can have a poverty mental-
ity. One can practice compassion for people living with
that kind of poverty, too.

Pamela: Yes, like my stepmother. She’s in a convalescent
home. I visited her today. She’s blind, she’s had strokes,
and she’s in the slow process of dying. She had a lot of
stuff in her life, and all she can think about now is that
stuff. Every conversation is: Where is that necklace, or that
dress, or that piece of furniture? It’s a real lesson for me.

Lewis: Renunciation isn’t something strenuous. You
shouldn’t give away more than you’re ready to give
away, because it’s really bad karma to regret a good
deed. So if all you feel like giving away is 50 cents, give

it away and rejoice in it. “Cool! I gave away 50 cents!”
And then maybe you go on to give away five bucks and

then 50 bucks, and so on. But if you give it away and
then regret it, you’ve lost what you gave away and

> | i i 4
If you’re rich, you must have exploited others to get T ot g Kaoma s woerking et

there. But Buddhism doesn’t teach that the possession

fectly, as it always has and always will. The good news is
that the true cause of wealth is generosity, and everyone
can be generous. The best thing anyone can do,

most radical thing to change our society class-wise
would be to make generosity the norm.

Sue: For me, this brings up the difference between social
service and social change. There are class differences in
this room, but in the global economy, we’re all in the
upper class of the world. The gap is vast, and I don’t
think the practice of generosity is going to be enough.

Melody: It may not be enough, but we can’t do with-
out it. <
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SHADOWS OF WAR AND CLASS

by Annette Herskovits

As I kneel in my Berkeley kitchen scrubbing the floor
with a wet rag, I remember the maid who worked for

my adoptive family when I was navigating a wretched
adolescence. This was in Paris in the 1950s. I would
spend non-school days in my bedroom, studying, lying
on the bed with a book, or playing the piano.
Sometimes, when I wandered into the kitchen looking
for something to drink, the maid would be washing the
floor on her knees, emanating wetness and bleach. She

was in her fifties, but it would never have entered my

mind to offer to help her. This was her role and I had
mine. We were not particularly wealthy—a maid was
then a normal appendage of middle-class life in France.

But there was a twist to our relationship. I was an adopt-
ed child, a war orphan. My parents had been killed in

Auschwitz. Our family had been poor, living in a shabby

fifth-floor walk-up in a working class neighborhood—five
of us in three minuscule rooms, with “Turkish toilets”
between floors for two families, a stairwell smelling of food

and urine, no place to bathe except the kitchen sink. My

father and mother had immigrated to France from

pockets. My father, a
self-taught man who
spoke perfect French,
found work as a type-
setter—quite a feat and
a relatively well-paid
job—but eventually,
with three children,
money was scarce.

My brother, sister,
and I had survived the
war. My father sent
the three of us to the
countryside in early
1943, as the persecu-
tion of Jews escalated.
He and my mother
remained in Paris; he
had to keep his job—
money was needed to pay for the foster care of my sister,
then 12 years old, and myself; just short of 4. We were

placed in the home of a forester, recommended to my

parents by their downstairs neighbors, where several
other foster children besides ourselves brought in desired
income. My brother, who was then 16, lived and worked

on a farm a few miles away. From that time until the end

of the war he was on his own, moving from farm to farm
in search of work or to evade the Nazis and the French

The &mbr ( le it hr s: 1942

police, except for a brief period in Paris, where he found
night work cleaning printing presses.

The forester sent my sister and me away shortly after
my parents’ arrest—no more money was coming for our
keep and we were dangerous charges. The sequence of
events from that moment until the end of the war
remains blurred. We were shuffled, often separately but
sometimes together, from foster home to foster home,
to an orphanage, to a sanatorium, etc.

In 1945, after the war, my brother returned to Paris
and quickly married. He survived on odd jobs, includ-
ing a couple of years digging ditches for a salary he, his

wife, and their first child could barely live on. But then,

by a stroke of luck, he was hired by a print shop and
taught to do “photo retouching.” He made a fair liv-
ing—except when he was laid off for leading a strike: he
was an active member of the Communist Party until the
early 1960s. Yet, he and his wife continued to live in my
parents’ old apartment, with eventually two daughters.
He bought a small plot of land near Paris where they
gardened passionately on weekends.

I was adopted right after the war, through a child

. welfare agency. My sister, a ward of the state, became a
Romania in the early 1920s, with barely a cent in their

boarder in a high school. After graduating, she went to

R— university erratically,
supporting  herself
with secretarial jobs,
and living in sixth-
floor maid rooms
which I never visited.

€ € ®

What did I feel as I lay
on my bed while the
maid worked? I could
not accept the role dif-
ferences with the
unquestioning ease of
my adoptive mother,
who stayed in bed with
her morning cup of
coffee until 9 AM, or
played bridge to fill her
empty afternoons. I
felt guilt then, and I feel shame now. (How could I have
asked the maid to prepare a cup of tea for me?)

But I was immersed in a suffocating misery, never
drawing an easy breath; all was guilt and confusion.
Struggling with the legacy of my own war experience
allowed me to focus on little more than surviving the
next hour without being engulfed by fears I could not
begin to tease apart and examine. In the process, inter-
nal guides to fair and kind action seemed lost.
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My adoptive parents had shown an abysmal lack of :

insight into the mind of a six-year-old emerging from
war. They treated me as a blank slate and never men-
tioned my birth parents or asked about my war experi-

ence. So I was left to try and make sense of what had

happened—why my parents had died, why we had been
the target of hatred and murder—on my own.

My adoptive mother’s primary concern was “disci-
pline”—training me to be quiet, obedient, clean, order-
ly, and hard-working. When I was

I soon figured out they were alluding to her relations

. with men.

My adoptive parents believed unquestioningly that
their manners, tastes, pastimes, and, most importantly,
their morals, placed them squarely above my birth fam-
ily. “Morals” connoted a combination of order, cleanli-
ness, and self-discipline which my own family had some-
how lacked. In our home, teasing and bantering had
flown freely between parents and children; my parents

15 and objected when she hit a
two-year-old grandnephew who
would not eat, she said: “Children
are like animals; they have to be
trained.” Her “principles”—chil-
dren were not to talk unless spoken
to first, children must never
express a personal opinion, chil-

1 felt at ease at my brother’s
home, where laughter came
freely, everyone talked out of
turn, and no mishandling of
the fork would attract wrath.

never forced us to eat something
we hated; my brother and sister
played in the streets, wandered as
they pleased, and came home
when they were hungry; the
apartment was untidy.

In my mind, my adoptive
mother’s idea of moral virtue—
which I was never able to satisfy—

dren must never question their
parents—were standard for her generation and class, but
she applied them with a thoroughness and cruelty whose
motives remain a mystery to me. She died when I turned
18, before I could still my rage enough to ask.
¢ € €

My adoptive parents did not sever my relationship
with my brother and sister. They dutifully—if reluctant-
ly—sent me to my brother’s about once a month, and
they received my sister in their home for an occasional
lunch. But I could hear, loud and clear, their disdain—
which extended naturally to include my brother and sis-
ter—for the secretaries and salesgirls in the neighbor-
hood streets, with clothes and hairdos in “vulgar” taste;
for the “low-class” speech of the working men who
came to do repairs in their home; for the maid, who had
to climb up and down the five flights of a back stairway
with the heavy garbage can, while we always used the
elevator in the front. My brother, his wife, and my sister
spoke, dressed, and lived much like these people.

My adoptive parents established distance in more

trite approval and condescension: he was a good boy, a
hard worker, he did not drink, did not mix with hood-
lums. When, very rarely, they invited him to their home,
I could sense his discomfort at the dining room table as
the maid served him and the strained conversation

chugged along. His table manners were like those my

adoptive mother scolded me harshly about—he kept his
hands under the table, slurped his soup. When I once
asked my mother about the slurping, she said it was

being “well brought up.”

My sister was the object of searing contempt. As they
saw her, she was a ne’er-do-well, an airhead with ambi-
tions beyond her reach because of her laziness. But there
was something worse, something wrong about her char-
acter that was always discussed in impenetrable language.

became associated with survival.
Those who had it survived; those who did not had been
killed—the messy ones, who spoke with an accent and
often too loudly, who did not know the rules of polite
behavior. In fact, this had an element of truth: the Jews
most likely to survive the war in France were those from
moneyed old French stock.

Yet I felt at ease at my brother’s, where laughter came
freely, everyone talked out of turn, and no mishandling
of the fork or improper way of speaking would attract

. wrath. Never, of course, did my adoptive parents set

foot in his home.
€ € ©
When I was 15, my sister gave birth to a child out of

wedlock. My mother hid the pregnancy from me, telling
- me about the child only a month or so after it was born.

She explained that, had the child died, there would have
been no need to tell me—being an unmarried mother

© was a great shame and she worried about the influence

my sister’s misconduct could have on me. But I was

starting to show some independence in more than
direct ways too. My brother was treated with a mix of :

thought and I visited my sister and the child often to
assert solidarity. Somehow my mother knew not to
interfere.

After my adoptive mother died, the maid took over

~ the full care of the household with quiet dignity and

kind patience. When I turned 22, she fell ill—some mys-
terious heart ailment which doctors could not diag-

nose—and spent months in the hospital. I visited her

twice, and then lost track of her. When I evoke her

- image now, I feel love for her and helpless sorrow. I
through no fault of his—he had not had the luck of

know she loved me, whom she had seen grow up. But I
could not then embrace that love wholeheartedly.

My sister married a soldier from a U.S. base near the
provincial town where she was living and eventually left

with him and her four-year-old daughter for Topeka,

Kansas. My father objected to my going to the wed-
ding—again to protect me from my sister’s influence.
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He did not know I had slept with several men even
before my mother’s death.
€ € ®

I was drawn to Buddhism from the age of 15, reading
any books I could find in secret—such absorption would
have seemed bizarre to everyone around me. Eventually,
I wrote Hubert Benoit, French author of Zen and the
Psychology of Transformation, and started to see him in
“therapy” sessions. It was odd therapy. Dr. Benoit did
almost all the talking, discoursing about the metaphysical
distress of “meeting the Not- ;

. did not talk about the questions that most deeply trou-
. bled us—our murdered parents, our life during the war,
© his conflict with his eldest daughter, or the social dis-
. tance that separated us.

I talked with my sister regularly, but during the few

. visits I made to Aurora, Illinois, where she was then liv-
. ing, I experienced embarrassment and shame. Her hus-
. band, who had become a railroad conductor after leav-
. ing the military, had abused her and the children—there
. were now three. She was divorced and a fortune teller

by profession. Her clients were

Self,” the illusory nature of ego,
the intuition of a true Self beyond
time and phenomena, the illumi-
nation of selfless love, surrender to
the nature of things. “Yes” is the
ultimate word of wisdom, he once
told me. The question of what
precisely I had to say “yes” to—

My adoptive parents believed
that their manners, tastes, and
morals placed them squarely
above my birvth family.

mostly “white trash,” she said,
but she talked about them with
affection and concern. She saw
herself as part psychotherapist
and part medical doctor, as she
offered a sympathetic ear and
advice about diet and vitamins.
Her home was overrun with

the cruelty and death in concen-
tration camps—was never broached. In fact, I never
talked about the past after our first session. The teaching
went mostly over my head, but something rang true and
I absorbed it hungrily.

Yet, the urgency of constructing a self the world
would consider worthy—the world which had tried to
kill me as a child—engaged all my energy. One measure
of success I sought was acceptance in the city’s bohemi-
an milieu. I hung out in the right cafes and fantasized a
self that would be a blend of an enlightened Zen master
and a French intellectual, but I remained only a very
quiet, very shy, and very awkward young woman, who
attempted to alleviate existential distress mainly through
sexual seduction.

At about that time—the early 1960s—I took on steer-
ing my brother’s eldest daughter toward higher education
and cultural pursuits. She was bright and eager. My
brother must have had mixed feelings about our increas-
ingly close relationship. His daughter expressed her ado-
lescent rebellion through open contempt for her parents’
“lack of culture” and “bad taste.” It must have hurt, but

he did not take it too hard. And he was not going to stand

in the way of her ambitions.

No doubt my brother saw clearly that I believed,
though I did not express it, that my cultural hankerings
must confer on me some ineffable worth he lacked. Yet,
the sense of superiority I was able to draw from the fact
that he did not read Faulkner, did not appreciate Picasso,
and knew nothing of Buddhism, felt insubstantial.

€ € ©

I came to the United States in 1967, at age 28,
ostensibly to study, but really to flee a country where
every encounter touched off pain. I made a trip to
France every year or so. Each time, I would spend a day
with my brother and his wife. I admired their garden,
we went for a walk in the nearby woods, but he and I

clothes and beauty products that
she and her two daughters bought in almost daily trips
to the mall. The television was on day and night.
¢ © €
Buddhism remained at the center of my thoughts.

When I moved from Boston to San Francisco in 1970, 1

began sitting at the Zen Center. The ethos of the place,
as I saw it, held that to dwell on one’s personal history

¢ was only attachment to ego. But I needed most to pay

close attention to that personal history, to investigate the
rage and grief it deposited in every thought and feeling.
In the 1990s, I turned to vipassana and metta practice

which gave me a gentle nudge toward self-acceptance and

opening to others. The permission to say with a whole

heart “May I be happy” brought a deep release. And

“May all beings be happy” opened my mind to the possi-
bilities of forgiveness—and I had a lot to forgive, both
others and myself. The words of the Metta Sutta: “Let no
one despise any being in any state,” brought out tears of

yearning and grief—yearning for reconciliation, for unob-

structed love; grief for the contempt received and the
contempt inflicted.

Over the years, then, some healing has come—a
growing trust in my own innocence, in letting whatever
arose in my mind be, and in the reality of compassion in
others. While Buddhist teachings and practice certainly

played a role, I feel the healing mostly as a gift from two
people, a wonderful life companion and a wonderful

psychiatrist. But looking back, I also see an extended

. network of relationships, going back to my own parents’
. love, the maid’s affection, and even my adoptive par-

ents’ closed-minded but not loveless protection of me,
through meeting with a couple of Buddhist teachers
who listened with full attention and true compassion.
Every word of kindness and acceptance was like a drink
of magic cool water.

On a trip to France in 1992, I had lunch with my
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brother and his wife at their
eldest daughter’s where I was
staying. Next to my bed was a
book on the Holocaust, one of
a great many I had read. The
next day, I found in it a note to
me from my brother: “I am
sure it is not necessary to con-
tinue researching all details of
the sufferings of the Jews dur-
ing the war. It is something
that keeps happening, to many
people and many races, even in
1992, and it goes back to the
beginnings of man’s life on
earth. One must know how to
learn enough of the truth, but
one must also know how not
to suffer. With love, Aimé.”
Yes, my brother had some-
thing to teach me.

¢ € ®

Last year, I invited my brother and sister to spend
three weeks in my home in California. This was the first
time we had been together under the same roof for more
than a few hours since 1942, and the first time my broth-
er and sister had seen each other in 25 years. We did the
usual tourist things, but along the way we talked of life
before the war, of how each of us had lived through it,
and of our parents’ struggle to escape the Nazi noose and

their eventual capture and death.

I was discovering who my brother was: his humor, his
keen eye for ironies and pretensions, his kindness and
compassion for others’ pains and difficulties. He would
poke gentle fun at my sister’s fortune-telling and her pre-
occupation with dreams. But he was always the one next
to her, helping her without the least impatience, as she,
hampered by her weight, tried to keep up with the rest of
us. He was a man at peace with himself, with no regrets :
about occasions missed, curious about others and about

this country he was visiting for the first time. He even

talked of his declining strength and not too distant death
with equanimity, my brother the Buddhist, who knows
nothing about Buddhism, and may, for all I know, still

think that “religion is the opiate of the people.”

He told stories of how he had survived the war and
how he had saved my life: shortly after our parents’ cap-
ture, I was dispatched to him in Paris where he was hid-
ing in a hotel. He decided against entrusting me to the
official Jewish Social Services organization. He under-
stood that the Germans had full information about the
children’s homes run by the organization and saw clear- |
ly they had no intention of sparing the children. And in
fact the homes were eventually raided and all the children

deported to the east and murdered.

After a few weeks of trying to care for me and earn a

Reunion: The author (vight),
with her brother and sister in 1998

living, he found someone he
felt he could trust, who knew
of a clandestine child rescue
organization. My brother
took me to a contact person
and the organization took
over, assuming the rescue of
my sister as well.

In fact, there was hardly
anything new to me in that
story. I remembered some of
it and had heard most of the
rest from his daughter. But
something, perhaps residues
of the old prejudices, had
prevented me from formulat-
ing it in simple, clear terms:
my brother had saved my life
through a mix of courage,
good judgment of people,
and clear understanding of a situation tragically misun-
derstood by the adults in charge.

My sister basked in the glow of family restored—she
who had brought up three children alone in the harsh, alien
environment of the poorest quarter of a Chicago suburb.
But as she rushed from store to store, buying t-shirts with
pictures of cable cars for each child and grandchild,
keyrings, toys, postcards, and so on, and as she told stories
which jarred my sense of plausibility, I felt the old acrid
taste of contempt rising in my throat. I know she is easy-
going and good-hearted; she has taken care of her children
with steadfastness and generosity; she even adopted and
raised her son’s daughter after his wife bolted; and she has
never held my occasional harsh remarks against me. I also
know the losses and terrors of the war wrought unfath-
omable injuries on her adolescent self; and after the war she
found only loneliness and contempt, as she went from
boarding school to callous weekend caretakers. So why is it
so difficult for me to utter simple words of appreciation?

At times, however, all walls disappear. As my brother
pokes around the house fixing things or works in the
garden, and my sister sits at the kitchen table talking
away about her grandchildren and her clients, a flow of
happiness runs over me. At least for now, the world
seems to have gone back to some original order, with
love at its center. <

After ending a caveer as a college teacher and linguist, Annette
Herskovits did volunteer work for an immigrant vights organiza-
tion. She is curvently writing on human vights and political issues.
Annette practices at the Empty Gate Zen Center in Berkeley.

There is enough for everybody’s need,
but not for anybody’s greed.
~ Gandhi
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MUuUcHO TRABAJO

One Man's Perspective

by Patrick McMahon

Seldom have I given my employee a task he’s not been
up to, but when recently, toward the end of a December

afternoon, I had Martin sand the cap of a fence we’ve
been building, he backed off in a fit of coughing.
“Disculpa me,” he excused himself, catching his breath:

“Tengo la gripa. Este es no bueno pava mi garganta”: “P'm
0 ta g Iy :

sorry—I have a cold, and this is bad for my throat.”

Martin shouldn’t have had to tell me what had been so

obvious in his sneezing and coughing these last chilly

work. I’ve made these calculations because I’ve been try-
ing to determine how much of a year-end bonus to pay
him. At 10 cents an hour—or one percent of his hourly
rate—I’d be gifting him an additional $150. From the
standpoint of the service he’s provided me it seems little
enough. What he brings to the job is far more than a
sturdy body and good sense. The invaluable extra he fur-
nishes is an attitude of willingness for, and even relish of
the work, an attitude summed up by his characteristic
response whenever I tell him that we have another job
coming up, perhaps another big job. “Tenemos mucho

days, but I’d been pushing hard to
finish our job in time for the holi-
days. Enough. I instructed him to
put away the tools for the day.
“Manana es manana,” 1 said:
“Tomorrow is tomorrow.” In any
case, I hadn’t wanted to work right

At the age when he was
wielding a machete in the
sugarcane fields, I was
learning to type.

trabajo,” Il say. “Mucho trabajo es
muy bien,” he’ll answer: “A lot of
work is a very good thing.”

There seems to be a special signif-
icance packed into that response,
one I’ve heard over and over again
from Spanish-speaking laborers. I

up until the last minute, as I needed

to talk with him about something before we headed off :

to our respective homes. In short order we found our-
selves at the local taqueria doing business over burritos.

* % %k

After a good deal of thought I’d finally decided what

to do about Martin’s bonus. He’s worked faithfully for
me all this last year, at a wage perhaps slightly better
than the going rate for a Latino laborer with limited
English, but less than I might pay an Anglo counter-
part—though it’s something of a moot point since there
really doesn’t seem to be a counterpart. I’ve never found
an Anglo laborer nearly as able as the Latinos generally
prove to be. My landscape construction business has
come to depend on their strength, endurance, and
expertise with regard to all things elemental: earth,
stone, gravel, sand, bricks, concrete. Which brings into
question why I would consider paying them less. I've
reasoned that their usefulness is limited to what I can
instruct them to do with my elementary Spanish, and
that they can’t communicate with non-Spanish speaking
clients or suppliers or other contractors.

But for all my reasoning, at bottom I know I’m par-
ticipating in the hypocrisy of the U.S. economy, and par-
ticularly the California economy, which relies so heavily
on immigrant labor to do its manual work and do it
cheaply. The dozens of day-laborers, most of them
brown, waiting for work outside the local lumber store
are a testament to capitalism, with its dependence on sur-
plus labor. But Martin is lucky. He doesn’t need to wait
outside the lumber store. In the last year, by my calcula-

tions, I’'ve provided him with around 1,500 hours of

can only guess what it is, hovering
at the border of his world as I do, but it seems to me that
his belief of work—Dby which is implicitly meant manual

work, work of the hands—as a categorically good thing

comes about because it’s what he knows best. Coming
from an agricultural background, his hands seem to be

- molded to the shovel, his mind to problems of weight and

balance. At the age when he was wielding a machete in
the sugarcane fields, I was learning to type. If my educa-
tion has trained me in the verbal arts, his has trained him
in the manual. As an immigrant in an urban culture so
unlike his pueblito, dealing with a language not his own,
he’s had to be particularly resourceful. Work——zrabajo—is
a field in which to exercise his skills, to prove himself as an
hombre. That he takes personal pride in work well done is
of great value to me, and it’s something that’s increasing-
ly difficult to find among Anglos. The contrast is reflect-

- ed in the two languages. While “trabajo” in Spanish has

an upbeat, respectable ring, in English it’s come down
etymologically to “travail” (from the French “travailler,”
meaning “to work”). With the conversion of North

. American society from agrarian to industrial, and then to

technological, there’s been a gradual erosion of the value
placed on the work of the hands. I have crossed back and
forth over class and cultural lines, been both landscaper
and educator, produced both gardens and essays; I know
that while the culture rewards me well (with respect if not
with money) for work of the head—academic, intellectu-
al, artistic, professional—for work of the hands it relegates
me to the working class, down there close to lower class.

Secondly, packed into that energetic “mucho trabajo”
is enthusiasm for the economic rewards of work. Of course
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it’s an enthusiasm most of us share, regardless of ethnicity.
But in the case of immigrant Latino laborers, the formula
“much work = much money” has particular meaning. The
money side of the equation is multiplied several times over,
relative to what they could expect to earn at home. Much
more money is a very good thing indeed—especially in

Martin’s case.

I knew that Martin had a wife and two young chil-
dren in Mexico. Family matters have been a surefire :
source of conversation, the language of such universal °

relationships being relatively

own rewards and responsibilities. I have the language and
confidence to negotiate with people of the dominant cul-
ture, who themselves have what it takes to fund their taste
and my projects, to pay for the stones, bricks, and wood
I require for my work, my trabajo. There are times when
it indeed feels like travail: ’'m working myself into the
ground, my back has been aching for 30 years, my hands
have become too work-worn to play a guitar or manipu-
late a calligraphy pen. But five days a week I get to drive
my truck into another day’s adventure; five days a week I
take others along, passing on to

accessible. But recently over
lunch he mentioned that his
daughter was coming to live with
him. I made out further that he
and his wife were recently divor-
ctado, that she would be keeping
custody of their two-year-old
son. My Spanish was inadequate

My hands have become too
work-worn to manipulate o
calligraphy pen, but five days a
week 1 get to dvive my truck into
another day’s adventure.

them what they need to continue
their work, exercise their skills,
send money home to the sick
grandmother, put presents under
the Christmas tree.and well-made
things into the world. Regardless
of upper class, working class,
lower class, I have a place, they

to get at the cause of the divorce,

but I imagined it was connected with his having been .

away from home for two years now. Separation of fami-
lies being a common story among the Latino laborers,

time. Now I saw that they sometimes don’t.

At any rate, with his daughter here, and still having
to send back support for his son (whom he’s never

seen), money has to go further than ever. Several times
in the last month he’s had to ask me for an advance on

his paycheck, just for bus fare home. With the Christmas

season having just made its demands on his pocket-

book—a tree, presents, holiday cheer—the timing of a

bonus would be perfect.

But again: $1002 $1502 It sounds like a lot of money
to me at this time of year, what with my own holiday :

expenses, plus taxes coming up before long. Not to

over $400,000, and a passable rental is $1,500-$2,000

a month. What am I doing giving money away when

I’m working—travailing even—harder than I ever have
in my life, and still worried about a roof over my head?

On the other hand, for $500 a month Martin shares
a studio apartment with up to seven other people: his
daughter, aunt, sometimes his mother, one or both of :
his sisters, a brother-in-law, a visiting cousin....(I suspect :
that his lingering cold comes from sharing such close :

quarters with so many.) I wouldn’t want to live in the
part of town he lives in. I wouldn’t feel “safe.”

How can I not be generous? Pressed though I am, sore

as I feel about living and working in an economic and

class system that takes for granted those who build its :
foundations, wire its power, keep its toilets running—
even so, I enjoy the many privileges of being white and
educated. Within the system I occupy a place that has its

have a place, my clients have a
place, and together we make up the system, sometimes
with fellow feeling, often with injustice. But no matter

- where you stand, for better and for worse the whole thing
I’ve often wondered how those families hold up over

works, call it trabajo, call it travail.
* % %

Martin and I finished our burritos and I reached in my
satchel for what, after all my calculations and hesitations I
was now eager to give. “Gracias para su trabajo excelente
en el ano pasado,”—“Thank you for your excellent work
in the last year,” I said as I handed over the envelope. I
watched his face as he unfolded the card, with the #wo
hundred dollar bills I’d put into it. Would he be embar-
rassed at the unexpected boon? (Was I uneasy because it
was more than I can afford? Or less?) Would he be frus-
trated at not being able to put shades of feelings into

- words? I realized I could only guess what our relation-
mention that I’'ve been feeling myself squeezed out of
the overheated real estate market of the Bay Area. In my
hometown of Berkeley the average price of a house is

ship—employee and boss, younger man and older man,
Mexican and American—meant to him. I imagined he
might wonder in his turn what it meant to me.

He looked up from the bills and reached his hand over
the table: “Gracias, Patricio.” He then reached into his
backpack and pulled out a wrapped present. I wasn’t
caught by total surprise, as he’d mentioned some days
before that he and his daughter were wanting to give me
something for Christmas. I opened it to find what at a
glance looked like a work shirt, of the khaki color I cus-
tomarily wear. Of course, I thought to myself, because he
didn’t know me beyond work, his imagination would stay

- within its bounds. “Gracias, Martin,” I said, as we walked

out of the taqueria into the early nightfall. I took him to
his bus, and we parted with our customary “Adzos.”

It was only when I got home and looked more care-
fully at his gift that I realized this was no khaki shirt, but
a kind of cotton suede, with mother-of-pearl buttons, a
shirt for a New Year’s Eve party. I was chagrined at my

(continued on page 27)
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BEYOND SHAM]

by Tova Green

her Yiddish accent. She didn’t want people to know of her

immigrant background. Despite her mink coat and her

diamond rings, when she opened her mouth there was no
disguising her Eastern European origin.

My mother received Aunt Etta’s clothing when she
had grown tired of it. My mother was ashamed to wear
handed-down dresses and coats, but she liked fine things

(1]

I had classmates whose parents were artists, lawyers,

writers. When I went to their homes I was impressed by
My Aunt Etta tried all her life, unsuccessfully, to get rid of

all the books and amazed that my friends had their own
rooms—I always had to share a room with my sisters. I
didn’t know how to take part in the conversation at the
dinner table, because my family rarely ate together—we
ate in shifts. I never invited those friends to my apart-
ment in the Bronx. I was ashamed of my parents’ lack of

education, of the small, crowded rooms with shabby fur-

niture, of my father being asleep when most fathers were

and couldn’t afford them herself.

Aunt Etta was married to my
father’s uncle, Uncle Sammy, who
had worked his way up to become
the owner of a fabric company.
My parents met when they were
both just out of high school,
working for Uncle Sammy and
going to City College in New

1 was ashamed of the small,
crowded rooms with shabby
Sfurnituve, of my father being
asleep when most fathers were
awake and with their families.

awake and with their families.
Once I started college, the
gulf between me and my parents
grew. I didn’t know how to talk
to them about what I was learn-
ing, about my budding political
activism, about my new friends.
They didn’t understand why I
was studying philosophy rather

York. They both dropped out of college after the first :

year; the hours on the job were too long.

Their parents couldn’t help them get through col-
lege. My mother’s parents, immigrants from Russia,
worked as peddlers; they had a stall in the Essex Street
Market on the Lower East Side. My father’s parents,
from Poland and Austria-Hungary, made ladies’ hats.
They all struggled to learn English.

When I was five, my father began to work at night in
the post office, a job he had for the next forty years.
After working all night, he would go to Macy’s at 9 in
the morning, where he worked part-time as a stock clerk
in the pots and pans department. When he got home
from Macy’s in the afternoon, he’d go to bed and sleep
until he had to get up at 10 pM to have dinner and
return to the post office. My mother got a job as a sec-
retary in another uncle’s company.

My parents said they were working so hard in order
to enable me and my sisters to go to college. They val-
ued education; my mother had been valedictorian of her
high school class. I was the first in my family to go to
college. When I graduated, my mother put on my cap
and gown and had her picture taken, as if to pretend she
was finally getting a college degree herself. Her pride in
my achievement was mixed with her regret that she
hadn’t had the opportunity to go to college herself.

In fourth grade I won a scholarship to study cello. It

was a Mayor LaGuardia scholarship for musical children

from non-musical families, offered at the Henry Street .
Settlement Music School, and after three years of |
lessons 1 was given a cello. I continued playing cello,

and went to the High School of Music and Art, a pub-
lic school in Manhattan that you had to apply to. There

than something practical that would enable me to earn
a living, and so they were relieved when I decided to go
to social work school. As it turns out, I left social work
after 25 years, became an activist, and now work as
Development Director for the Buddhist Peace

Fellowship, not exactly what they imagined for me.

In the mid-seventies, when I was in my thirties and liv-
ing in Boston, I took part in a series of monthly Sunday

- workshops on Unlearning Racism offered to a group of
i white feminists. We were preparing to lead these work-
- shops for white women at a National Women’s Studies
- Association conference. One Sunday the topic of the
- workshop was class. We formed groups according to our

class backgrounds and, for the first time, in the company

of other people like me, I was able to acknowledge my
working-class upbringing. Along with the shame, I began

to recognize some of the positive things my parents had
taught me: to work hard, to save money, to fix things and

- make them last, to be generous. My relationship with my

parents began to improve and I was able to show my love
and appreciation for them.
As I began to take pride in my working-class roots I

~ also had to examine my stereotypes of wealthy people:

they had easy childhoods, they were self-centered, they
got everything they wanted. I was surprised to hear how
isolated one friend felt because her parents were always
away and she was raised by nannies; how another had
been sent to boarding school when she was very young
and was terribly homesick. My friends with inherited
wealth gave much of their money away, unlike the
wealthy aunts and uncles in my family who had spent
their money on big houses, fur coats, and trips to
Europe. My friends spent a lot of time learning about
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how they could use their
money to make the world a
better place. One of these
wealthy friends and 1
attended a five-day work-
shop on “Dismantling

I can help other people vealize their
dreams, but I myself am dream-impaived.
It’s havd for me to “think big.”

have now is connected to
many choices I have made
in my life, and I made those
choices based on my values,
some of which are not typi-
cal mainstream American

Classism” to explore our class differences; this deepened :
our commitment to understand one another. We later
developed and co-led a workshop on “Taking Pride in
your Class Background” for Resourceful Women, a San
Francisco organization for women with inherited wealth.

In “Cross-Class Dialogue,” (p. 12) Jennifer Ladd :
writes about how difficult it is for working class people
to allow themselves to dream. “Internalized oppression
prevents one from even being able to imagine, stunting
those ‘possibility muscles.”” That rings true for me. ’'m
pragmatic, good at organizing, and often work with :
people whose dreams and visions are strong —I can help
them realize their dreams, but I myself am dream- :

impaired. It’s hard for me to “think big.”

This is one of the many challenges I’m facing now,
having taken on the job of Development Director for
the Buddhist Peace Fellowship. In this job I have to !
think big, to hold BPF’s vision of a peaceful and just :
world. I also have to think creatively, as BPF’s staff and :

budget grow each year.

My job demands that I build relationships with peo-
ple whose financial resources are much greater than :
mine. Sometimes the old feelings of shame return. :
When I have a lunch date with a major donor I wonder
if I will be able to hold up my end of the conversation. :
I often feel as shy as I did in high school. The nicer the "
restaurant, the more uncomfortable I feel. I breathe and
remember the purpose of the meeting. It helps that I
usually go to these luncheons with Alan Senauke, who is
from a middle-class family, and is more at ease in these :
situations. I think we’re a good team. And, once the
conversation starts, I find that I have a lot in common
with BPF’s supporters: we share a commitment to
Buddhist practice and to making the world a better
place. These donors are not only generous with their
financial resources, they also give their time and advice. :

I learn from their suggestions, stories, and experiences.

Recently I had a discussion with one of the teachers at
Zen Center that shed light on where my shame comes :
from. I told her that I had gone out for dinner with a :
friend and realized after we were seated that the restau-
rant was too expensive for me. I knew that my friend had
more money than I, and I was too embarrassed to tell her
that I couldn’t afford to eat there. So I ate there anyway,
aware that I would have to scrimp for the rest of the :
week. My teacher asked, “Is your sense of self-worth |
connected to the amount of money you have?” I realized
that even after all the work I had done to reclaim my class |
background with pride, that feeling still lurked within
me. She helped me to see that the amount of money I

values. Not being able to afford expensive dinners out
has nothing to do with my worth as a person.

I feel vulnerable writing this piece and “coming out”
about my class background, but I write with the hope
that my story will promote discussion. Doing develop-
ment work brings up class issues for everyone, of every
class background.

When I was a girl, I never imagined that I would be
an engaged Buddhist fundraiser. Now, as I look at my
life, the pieces fall into place like the bits of colored glass
that make beautiful patterns in a kaleidoscope.

Besides being  Development Divector of the Buddbist Peace
Fellowship, Tova Green is a Zen practitioner curvently living at
San Francisco Zen Center.

Mucho Trabajo, continued

assumption that Martin would limit his perspective to
the strictly workaday. What, I wondered, would %e be
wearing on New Year’s Eve? What did he wear as he
danced salsa of a Saturday night? Who is he, what does
he express, when he speaks in a Spanish not simplified
for my limited comprehension?

Now, as I think about Martin, anticipating the com-
ing year, I realize we’ve got our work cut out for us,
beyond this or that project: that is, to open our eyes and
ears yet more to the other, navigating our way across the
borders of language, culture, and class. I’m the one who
gets the jobs, give the orders, writes the checks, gives the
bonuses. He’s the one who figures out from my strug-
gling Spanish what he’s being asked to do. He’s the one
who lifts the stones, digs the trenches, carts the soil.
That much is clear. But beyond: what is actually trans-
acted between us? How is he developing me, how I him?
What more could I be doing for him, him for me?
There’s the English class I’ve been encouraging him to
take. There are ways he could help me more with my
Spanish, seeing himself more in the role of my teacher.
And then there’s the kind of communication two people
who spend a lot of time together would want to have
with each other, over the morning break, in the truck on
the way to and back from the job, around the holidays,
around heartaches. How does it feel to be away from
one’s pueblito at Christmastime? From el padre y ln
madre, from one’s estranged wife and n#70?

It’s work to look forward to in the coming year and
years: Not travail, I trust, but trabajo. %

Patrick McMahon is a landscape contractor, writer, and Zen
practitioner living in Oakland, Californin
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SHORTENING THE DISTANCE

An Interview with Jan Willis

Robin Hart conducted this interview in full 1999.

Jan Willis is Professor of Religion and Walter A. Crowell
Professor of the Social Sciences ar Wesleyan University in
Middletown, Connecticut. She has taught for 26 years and
studied Tibetan Buddhism for over 30 years. She is the
author of The Diamond Light, On Knowing Reality, and
Enlightened Beings; and the editor of Feminine Ground:
Essays on Women and Tibet. Willis’ latest book, Dreaming
Me: An African-American Baptist Buddhist Journey, will

be published by Riverhead Books in January 2001.
€ ®

Robin: How would you describe your economic back-

ground?

Jan: 1 came from a place called Docena, Alabama, outside
the city limits of Birmingham. Docena was a mining :
camp, but my dad didn’t work in the mines; he was a steel :
worker. He was valedictorian of the same high school of °

with their big cameras, in a staged walk from the bus stop
to my home, with kids holding onto the banisters of the
poorer houses. It was a big production. Now I see the
whole event as exploitative and, in hindsight, wouldn’t
have participated; but, the result is that the Klan
marched on our house.

Robin: You say that so calmly, but it must have been ter-
rifying for you and your family.

Jan: Oh, it was really scary. My dad was working the
graveyard shift, so only my mom was there, and my sis-
ter. There was a whole caravan of cars and trucks. Men,
women, and children in hoods and robes got out and lit
a cross. My mom had a little .22 pistol and she stood by
the door, and then she had us get down by the bed. We
just held our breaths, hoping that they wouldn’t toss a
bomb. They did their thing, you know, their mumbo
jumbo, and then they got back in their cars and drove
off. That was a close brush, but you have to understand

which I was also valedictorian,
but his father made him work in
the steel plant. Both Blacks and
Whites worked there, although
the approximately 150 house-
holds were segregated, with
Blacks living on one side of the
camp and Whites living on the

We lived with this violence on a
daily basis. You had to keep your
car windows rolled up becaunse
people would throw acid in.

that there was a lot more vio-
lence going on in the South than
was reported. Everyone knows
about the four little girls in the
Sixteenth Street Church, but we
lived with this violence on a daily
basis. You had to keep your car
windows rolled up because peo-

other. The good part about my

father being a steel worker is that he kept a job. .

Everybody else was laid off because the mine closed.

Robin: Did your mom work?

Jan: No, she took care of the household and my sister

and me.

Robin: What was the political and social climate of

Docena during your childhood?

Jan: Jim Crow laws were in effect. The Ku Klux Klan was
a presence. The Klan area chief lived on the White side of
the mining camp. In high school, after I received scholar-
ships to various places—to Bryn Mawr, Vassar, and |

Cornell—the Klan burned a cross in front of our house.

Robin: Because you received scholarships?

Jan: Well, this was about 1965, when a number of Black
kids in the South were receiving scholarships to attend
Ivy League schools. In our area, three Black boys and
myself were interviewed by Northern filmmakers for a :
documentary. The Klan leaders watched them film me

ple would throw acid in. So that
was the political climate of Birmingham in the early
’60s. My family and I marched with King,
Shuttlesworth, Abernathy and all those folks.

Robin: How did you get exposed to Buddhism?

- Jan: 1 first majored in physics at Cornell because of my

love of math, but then I took a philosophy course and
switched majors to philosophy. I began reading books by
Alan Watts and D. T. Suzuki. I was particularly interest-
ed in Buddhism as a result of seeing Buddhist monks and
nuns in Vietnam setting themselves on fire to protest the
war. I started reading to learn about and understand this
type of activism. One day I was talking to a student who
had just spent his junior year in India. He told me to stop
reading about Buddhism and to go meet some
Buddhists. In my junior year, I went to India.

Robin: Why did you choose to go to India, of all places,
particularly during that period when the Black Power
movement was so prominent, and Blacks, if they trav-
eled internationally, often went to Africa or Cuba?
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Jan: Well, at that time, Cornell had eight African

American students—seven men and me—in a White stu-

dent body of approximately 14,500. The Black Power Jan: Just before I came back to the States, I made a trip

movement hadn’t yet hit its stride. I was basically having :

a good time in college, studying all these new things,

hearing Bob Dylan for the first time and checking out
what he was saying in his songs. Hey, the world was !

opening. Then I got hit with the sophomore slumps,

where you feel like you’ve learned everything and now

it’s time to see the world. So I chose India because, at the
time, I was already read- i
ing about Buddhism.
My parents freaked out.
It was bad enough that I
had gone away from
Alabama to attend
Cornell. They couldn’t
understand why in the
world I wanted to go to
India  where  they
thought people just died
in the streets.

Robin: So you ended up
going all by yourself?

Jan: 1 was the only one
from Cornell, but there
were 25 kids selected
from all over the coun-

try in the Wisconsin Program which sponsored our year
abroad. I was the only Black person. Nine of us went to
Benaras, the holiest Hindu city in India. I took classes in

Buddhism at Benaras Hindu University and for a whole
year I studied with seven Thai monks and the professor.
That was my academic program.

That year, I met the Tibetans at Sarnath, the place
where the Buddha gave his first sermon. Buddhists from
other countries come to pilgrimage spots like Sarnath
and establish monasteries.
1967-68, the biggest group of pilgrims was the
Tibetans. They just bowled me over.

Robin: How so?

Jan: Because of their bearing, because they were strik-

ingly different from me and from my perception of

Indians, in stature as well as in joy. They were light-
hearted, even though they had suffered historical trau-
ma and were having to flee their country. For some rea-
son, they just took me right in. So I made a ritual, at
least weekly, of going out to Sarnath. I met lots of
Tibetans that year. When I was initially attracted to

Buddhism and reading Watts and Suzuki, I figured I’d
go to India first, and then I’d go to Japan and study Zen
meditation. But once I met the Tibetans, I forgot all

about Japan.

Jan Willis with Lama Yeshe, Madison, Wisconsin, 1974

When I was there in

Robin: How did you meet your teacher, Lama Yeshe?

to Nepal. A group of Tibetans there asked me to stay and
study with them, but I wasn’t able to at that time.
During my senior year, I corresponded with a Tibetan
monk in Nepal who asked me to come back to visit his
monastery. After I graduated in 1969, I decided to
return to Nepal with two friends of mine, Randy and
Robbie, and take this monk up on his offer. I was 21

years old. When we got
there, however, the
monk wasn’t there. I
asked the other monks at
his monastery to tell me
who was the lama in the
area. They pointed up to
this place and said,
“Lama Yeshe.” So my
friends and I walked an
hour and a half uphill to
get to the monastery.
Zeena, another Western
woman who lived there,
fed us because of our
long journey, but then
said that the lamas were
too tired to see us. As we
turned to go, wanting to
get down the mountain before dark, a little door opened
and Lama Yeshe poked his head out. We snuck in. He
was my teacher for the next 15 years, until his death in
1984.

In those days, besides Zeena and me, there were no
other Westerners living at the monastery. Randy and
Robbie lived with a Nepali family nearby and came from
there to the monastery. Lama Yeshe and Lama Zopa
hadn’t started teaching their annual Fall course, which
eventually attracted 200 people each year. We would sit
in a room with Lama Yeshe every day and have meals
with him. It was really a remarkable year. He put us on
the path of meditation and we talked about everything.

We went to India and spoke with the Dalai Lama about

guns on campus and Kent State.

Robin: You’ve spoken a lot about your fascinating back-
ground. What do Buddhist teachings have to say about
class distinctions, about inequality?

Jan: According to Buddhism, we’re all equal in that
. we’re all human beings. We all suffer, we all desire hap-

piness. As the Dalai Lama says, “I’m a monk, but basi-
cally ’'m just a human being.” All beings are equal that
way, and all beings have Buddha nature. What do
Buddhists say about class distinctions? There shouldn’t
be class distinctions, and yet you can’t dismiss the idea
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that Buddhism was and is a product of its culture and its
time. Siddhartha was a prince. He was raised in an

very rigidly hierarchical. The Buddha was one of the

high-class folk. But he was radical in the sense that he

accepted followers from all the castes. He didn’t dis-

criminate. He didn’t say that only Brahmins could study
with him, for example. That was one of the radical
. people of color and people of different economic back-
. grounds.

things he did, and it was one of the reasons he was ostra-
cized by the bigwigs in the society.

Robin: Would you make a distinction between Buddhist
. makes a difference. I go to Vajrapani, which is up in the
. mountains. To get there, one has to travel miles of real-
- ly rugged roads which are washed out every winter.
- Many Buddhist retreats are far away from residential
30 years now, and reading the texts in Sanskrit and

teaching and Buddhism as an institution in defining the
source of classism?

Jan: Yes. You know, I’ve been studying Buddhism for over

Tibetan. There’s some pretty radical stuff in those scrip-

tures, including talk about ecological stuff. But Buddhist

institutions follow their cultural settings, and those set-

together, that men were higher in

¢ time, free time. But people have to work, you know.
- And Buddhist practice takes money.

upper-class environment during a time when India was !

i Robin: Nichiren Shoshu of America (NSA) is an organi-

zation that also requires money and time. NSA mem-
bers must purchase altars and Gohonzons, they chant for
long periods of time, and they attend many meetings.
Nevertheless, NSA seems to attract a large number of

Jan: 1 think it’s because they’re in the cities. I think it

areas. But I think NSA has chapters in New York City
and L.A. They are where the folks are, which is where
churches and other religious organizations ought to be,

- not somewhere inaccessible to most people.
tings prescribed that men and women shouldn’t sit °

For many people, retreats are time- and cost-prohibi-

rank, that women couldn’t attain
the same level of spiritual accom-
plishments as men, and that
women couldn’t propagate the
dharma. So I think there’s a defi-
nite distinction to be made
between Buddhist doctrine and
Buddhist institutions.

Tibetan Buddbism helped
empower me to feel confident in
the world, after I had been
raised in a place that told me 1
was less than a human beiny.

tive. Take, for example, a month-
long retreat. If you’ve got a reg-
ular job or you’re not upper
class, you get your two weeks off
a year. If you start wanting a
month every six months, then
you might have some trouble
with your boss. I think I’m really
fortunate. I’'m a professor. I get

Robin: Would you say that in the United States, the insti-
tutions of Buddhism are microcosms of the society as a
whole and contain the same class and race distinctions?

Jan: Yes. The extra layer here, and I think it’s an unfor-

some ardent followers and they become more “Buddhist”
than Buddhists in Asia. That is, they want to do the
chants in the foreign language, they want the place to

heard came from Kalu Rinpoche. He said, “Don’t swap
one pretense for another.” I think Western or American
Buddhists really need to learn that, because Buddhism’s
going to have to find a way to be American, unencum-
bered by all the cultural baggage of Asia. In trying to be
more authentic here in the West, people bend over back-
wards trying to be Asian, and they’re just pretending.

people of color are very few in number at non-Asian
Western Buddhist centers?

Jan: Well, I think it’s largely economic, and you might
: many retreats follow one lineage or tradition, how
- would that be addressed:

want to call that class. In this country, the way the insti-
tutions are set up, Buddhist practice takes time, leisure

summers off, so I can usually do

. things in the summer at least, and spring break. But my
. sister is a nurse. She gets two weeks. She gets three if she
. scrapes, putting days together, but it’s very carefully
. negotiated. Then when she gets her time off, she really

. wants to rest.
tunate one, is that you get Buddhism in the hands of :

Robin: How can Buddhist practice be made accessible to

a more diverse group of people, and still allow for a
. more advanced Buddhist practice?
look really “Tibetan,” and I would put that in quotes,

because what is Tibetan? One of the wisest things I ever e
- could have scholarships for students, or others, with time

Jan: You could have a sliding scale of fees for retreats. You

but not money. I think it’s important to have more peo-

- ple of color leading those retreats. As long as there are not
. Black or other faces of color at retreats and other kinds of
. Buddhist venues, then the perception is that it is unnat-
- ural for them to be there. The idea is to make it more nat-
- ural. Having retreats at times when more people have tra-
- ditional breaks is another suggestion. But I think it’s real-
Robin: Why do you think African Americans and other
i such occurrences stop being viewed as abnormal.

ly important to have faces of color at the retreats so that

Robin: There are so few Buddhist teachers of color and
they’re from different lineages and traditions. Since
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Jam: 1 think it should just be addressed by saying
“Buddhist” in the same way that women practitioners
come to different kinds of traditions and teachings. It
doesn’t matter how many traditions of Buddhism are
represented. That just makes for good dialogue. It
shouldn’t matter that I practice Tibetan Buddhism or
that this guy in Salt Lake City does vipassana. You know,
we’re people of color who do Buddhism. We can talk to

each other about different meditation practices, but ulti-

mately, when you sit on the cushion, it’s you and that :
meditation. “Buddhist” can cover all the traditions, with

everybody invited.

Robin: Do you think that there are more subtle forms of

discrimination that keep people of color from embracing
Buddhism?

open night on Buddhism on Sunday. Please come over.”

Robin: Do you think Buddhist centers have an attitude
of “Why are you not coming to us?” as opposed to

“Why and how can we be available to you?”

Jan: Yes. A more positive approach would be for
European Americans to discuss the issue among them-
selves initially, if that is a serious concern of theirs. Instead
of saying, “Why aren’t the people here?” they should be
discussing, “How can we make our practice more accessi-
ble? How can we open it up?” The concern has to be gen-
uine, because otherwise the pretense continues.

Robin: One of the criticisms of NSA is that they are
evangelistic. Some Buddhist practitioners might think
that if they become assertive in trying to attract a diverse
membership, then they would get into recruitment.

Jan: You know, the earliest Buddhists were enjoined by
Siddhartha Gautama to go forth, when they weren’t in
the rainy season. For nine months of the year, they were

. instructed to go out and teach Buddhism. They met
Jan: 1 saw a videotape of members of the L.A. Zen
Center doing a walking meditation around the two |
blocks of that center. They were wearing their Zen robes
proudly. People of various ilks were on the other side of
the street watching them. But none of the meditators :
approached those observers to say, “We’re having an

under trees at the noon hour, when everybody was rest-
ing, and they would give discourses on Buddhism. I’'m
not for recruiting, either, but I’m suggesting that there
could be open days at the centers for the community at-
large. It’s about doing whatever-is necessary to shorten
that distance between the center and the community
that surrounds it. It’s really about how perceptions
breed misunderstanding among people. I’'m just saying
that it would be nice if some of those folk in the zendo
talked to the people across the street, and if they could
say, “If you’re wondering what we’re doing here, we
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have an open night every Sunday. You’re welcome to
come over.” There should be some outreach.

Robin: In your article in Buddhist Women on the Edge, you
state that Buddhism offers a methodology for enhancing
self-confidence. Why wouldn’t this be appealing to peo-
ple of color, particularly those who feel disempowered?

Jan: My book, Dreaming Me, is about how Tibetan
Buddhism helped empower me to feel confident in the
world after I had been raised in a place that told me I
was less than a human being. It works with visualization.
In the book I talk about the movie Space Jam, and
Michael Jordan, for example, and how some athletes
visualize. That’s what Tantric Buddhism is based on.
Meditation and transformation
is based on visualization. So I
know that Buddhism can be
empowering. I think it’s a posi-
tive teaching in the world, and
I’d like to see more people
know about it.

Buddhism is about becoming
an authentic human being, real-
izing your buddha nature. Your
buddha nature is calm, clear,
wise, compassionate. These are
ideas that anybody can under-
stand. But if the ideas are
couched in and cluttered with |
inauthentic cultural baggage, it |
clouds their essence. I think one
of our greatest dilemmas is that,
in trying to make Buddhism our
own, we have to find out what
Buddhism is, as opposed to its
cultural packaging. The biggest
challenge that we face is getting
to the essence of Buddhist prac-
tice, without misperceiving it.

Robin: 1’s my understanding that the sanghas in Asian
countries are more like community centers, like the
Jewish community centers or the African American
churches, where people come for a variety of things, not
just religious instruction. What do you think is creating
obstacles to the existence of those types of sanghas here
in the United States?

Jan: I’ve lived in a monastery and the center of activity
actually was the kitchen, where folks from the communi-
ty came in with problems for which they wanted the
monks to perform a ceremony, a ritual. Those problems
ran the gamut from mothers being ill to “I’m about to
smuggle these jeans across the border. I want to have a
safe trip.” I think religious institutions ought to be in the

Jan Willis teaching at Vajrapani, 1996

community, in the center, and people ought to feel like
they can come at any time. That goes back to the open
door thing. In the West, we have an idea, through movies
or books, that monks are constantly in an otherworldly
space doing otherworldly things. But in Tibet, for exam-
ple, Lama Yeshe came from a monastery of 6,000 monks.
He said maybe only 50 of them were meditators, who
were released from duties, so food was brought to them.
But the others were farming, or cooking, or cleaning the
monastery. Some were talking to the folks of the com-
munity about what they needed. It was much more
socially active and grounded in the here-and-now.

Robin: That ties into the Buddhist Peace Fellowship’s
goals of engagcd Buddhism. If Buddhist centers were
more engaged in the affairs of
the community, then maybe a
more diverse group of people
would be attracted to them.

Jan: Yeah, it’s just natural, you
know. People go where they feel
like they are welcome and
where their needs might possi-
bly be addressed.

Robin: Have you felt marginal-
ized by Western Buddhists
because you are a person of
color?

. Jan: 1 think I’'ve been shown
respect because I’'m a Buddhist
scholar. My status as a professor
has opened doors. But I feel
marginalized in the sense that I
feel badly when I look around
and see that there’s only one or
two or three of us at a retreat or
event, because I always hope
there will be more. The one
respite I get is from my stu-
dents. The longer I’m here at Wesleyan, the more Black
students come to my classes. That goes back to my own
experience and how I first learned about Buddhism at
college. The number of students of color overall has
decreased, however. I feel badly that there aren’t more.
I wish there were more, because I think Buddhism has
something positive to give to all people.

I think the biggest benefit of my practice comes
through my teaching. That’s how I’m engaged. %

Robin Hart is an attorney and writer in the San Francisco Bay
Area. She has an MA in Theology from the Pacific School of
Religion, is a consulting editor of Turning Wheel, and has pub-
lished articles on Buddhism and racism.
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THE CoST OF BUDDHIST PRACTICE:
Class, Access, and Diversity

by Joe Parker

Buddhism has costs in at least two senses. The first is the
direct, economic cost of our practice: meditation cush-
ions and robes; altar paraphernalia; the time lost to eco-
nomically productive work; and the fees for retreats,
workshops, and other intensive practice periods. But
there is also a cost on another level—the price that
Buddhism as a tradition is paying for certain choices it
makes by following, often uncritically, the United States
socioeconomic system.

Members of a wide range of social groups are largely
prevented from practicing Buddhism in the U.S. due to
the direct costs. The exclusion of these groups arises
from the structural complicity of many Buddhist centers
with the U.S. economic system and its class inequalities,
a complicity which often arises without mindful aware-
ness of these socioeconomic consequences. In this arti-

labor union membership and general job security for the
middle class, skyrocketing executive salaries, and an
increase in low-wage service sector employment.

As the number of non-Asian practitioners has mush-
roomed since World War II, Buddhism in this country has
increasingly adapted to the Euro-American economic
practices of late capitalism. This is most obvious in the use
of fees for retreats, and other market-based mechanisms
that tend to limit access to Buddhist teachings, practice
venues, and religious supplies. A Thai Buddhist activist has
pointed out that she and others from historically Buddhist
countries are shocked and disappointed to discover that
centers in the U.S. charge fees for meditation retreats.
From the perspective of Buddhists living in Southeast
Asian countries where meditation retreats are generally
offered free, charging fees for retreats seems like a violation
of a spiritual practice that should be open to all.

It may be hard for us in the U.S. to imagine an

cle, I explore the ways that class is
interconnected  with  other
inequities in our society to limit
access to Buddhist practice. I
focus on the challenges facing
Buddhist centers that serve pri-
marily non-Asian populations. As

From its beginnings,
Buddbism in the U.S. has been
entangled with the class
stratification process.

exchange system that is not based
in capitalism. Yet there are exam-
ples from Buddhist traditions—
communal ownership, bartering
systems, or volunteer labor and
in-kind donations of edible
goods and even housing facilities.

we will see, centers that serve

ethnic Asian Buddhists draw on historically established
ways to make their practice accessible to people of vari- °
ous economic resources. As we consider class issues in
relation to other types of subordination in U.S. society, '
we may find ways to build a broader-based, more social-

ly conscious Buddhist tradition in this country.
Buddhism and the U.S. Class System

Buddhism was transplanted to North America by
immigrants from Asia during the post-Civil War era, just °
as capitalism began to consolidate itself in the United
States. In the same way that Buddhism adapted itself to
different economic systems in Asia, so it has begun to
conform to U.S. economic conditions. From its begin-
nings, Buddhism in the U.S. has been entangled with the :
class stratification process associated with an industrial-
ized market economy, along with the intensifying injus-
tices and suffering that generally come with the so-called :
“free market.” Inequalities in wealth and incomes peaked :
in the late nineteenth century with the railroad and steel
barons, and again in the late 1920s before the stock mar-
ket crash. These inequalities have been peaking yet again
in the 1980s and 1990s, with increasing attacks on gov-
ernment regulation and antitrust protections, declines in

These are the sorts of arrange-
ments that make Thai and other Asian Buddhist medi-
tation retreats in the U.S. possible without the fees. Of
course, many Buddhist centers in the U.S. do rely on
volunteer labor and donations, but few do so to the
extent that such central parts of practice as meditation
retreats are made available without significant fees.

Direct Costs of Buddhist Practice in the U.S.

Based on an informal, incomplete survey of recent
Buddhist center publications and websites that I con-
ducted in late 1999, there is a clear difference in the fee
structures and other costs of practice between centers that
serve a predominantly Asian population and those that
serve mostly non-Asians, generally dominated by whites.
Here are some of the average costs at North American
Buddhist centers that cater to largely white populations:

1-day retreat $50

3- to 4-day retreat  $100-$200

7— to 9—day retreat $200-$300

seasonal residence  $500 or $550/month

membership $10-$120/month or $100-$2500 /year

The overall cost of practicing Buddhism at these cen-
ters can be quite considerable over the long term. Based
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on the figures above, the cost for a person who attends

year. For many people, such a large cost is impossible to
budget for because of other pressing needs, like health
insurance, transportation, rent, and food. While an eco-

a retreat on a credit card, many people cannot qualify for
credit cards and some may have little familiarity with the
use of credit cards or even checking or savings accounts.

In contrast, U.S. Buddhist centers that serve Asian
immigrants showed a consistent pattern of offering

retreats for free or, more commonly, for a voluntary

donation. These two practices seem to be drawn from
Buddhist countries in the Third World as well as from a
highly industrialized society which is also historically
Buddhist, such as Japan, where class-based social stratifi-
cation is deeply entrenched. This suggests that Buddhists
from these countries can draw on a long history of meet-
ing the religious needs of individuals from a broad spec-
trum of economic means. Centers that serve primarily
white Buddhists could learn much about alternative fee
structures and funding approaches through a dialogue
with these Asian immigrant centers.

The Social Cost of U.S. Buddhist Economic Policies:
Who’s Being Excluded?

A considerable portion of the U.S. population cannot
afford the current fees required to practice at many
Buddhist centers. This group includes poor women; dis-
proportionate numbers of people of color and gays, les-
bians, and bisexuals; and many immigrants without U.S.
citizenship. To explore the overlapping ways that these
groups and subgroups are affected by such fees, I draw
on the work of two social scientists, Maxine Baca Zinn
and Bonnie Thornton Dill. Their work demonstrates
how participation in society involves us in multiple inter-
locking and mutually reinforcing systems of inequality
and domination. They suggest that we may be privileged
in one area, such as being white, and at the same time
belong to subordinated groups, such as working class les-
bians. This approach acknowledges the deeply rooted
character of socialization in an often sexist, racist, classist,
xenophobic, and homophobic society.

Gender is a major determinant of class inequality, and
higher costs for Buddhist practice impact women dispro-
portionately. Eighty-eight percent of single-parent house-
holds are headed by women, and 46 percent of these
women and their children made do under the poverty line
in 1992 ($16,700). Recent changes in welfare laws have
exacerbated this situation. In California, for example, sin-

gle parents with young children comprise 60 percent of

the welfare recipients being put to work. While single
mothers would find the fees and other costs of Buddhist
practice outlined above a huge financial challenge, they are
doing well compared to the growing ranks of homeless

- women and their children, who now total 40 percent of
two three-day retreats, two week-long retreats, and holds
a membership at the center would be over $1,000 per :

the homeless population in the U.S.

Race, like gender, is a mechanism by which our soci-
ety limits access to the economic resources necessary for
Buddhist practice. In 1996, for example, Latino, Asian

American, and African American men earned only 59
nomically privileged person like myself can put the cost of

percent, 89 percent, and 63 percent respectively of what

white men earned, while Latinas, Asian American, and
- African American women earned 70 percent, 108 per-

cent, and 87 percent of what white women earned. Race
and class are configured differently depending on gen-
der, producing a complex and uneven map of class
inequalities spread over different racial and gender
groups. For example, the percentages of families headed
by single women varies dramatically by racial group,

ranging in 1993 from 14 percent among Asian American

and white families to 23 percent for Latino and 47 per-
cent for African American families. The percentage of
racial groups living in poverty has increased since the
mid-1970s, countering the arguments of “progress”
used to support global capitalist development and
domestic “free market” economic systems.

These inequalities show us how the cost of retreats clear-
ly impacts non-whites more heavily than whites. If
Buddhist temples and other organizations wish to reach

larger numbers of non-whites and make practice accessible

to people of all economic means, they need to find ways to
reduce their direct economic cost to practitioners.

Sexual orientation also intersects with class, race, and
gender issues. The stereotype of a white gay male usually
assumes the class dimension of an economically privileged
life. Yet a working class lesbian of color certainly occupies
a different place in the social order from the stereotypical
professional gay male. While all members of this category
may encounter various economic losses due to homopho-
bia in the workplace, lesbians and gay men of color also
fight an uphill battle against salary and wage differentials
that result in lower pay for persons of color, whatever their

. class or education levels.

Immigrants coming from Buddhist countries often
have access to centers which do not require fees for retreat
practice, but those from non-Buddhist countries face
many obstacles that interact with class if they wish to prac-

. tice Buddhism. Those with temporary immigration status

or undocumented immigration status now have to con-
tend with increasingly stringent citizenship document
requirements for employment which are applied different-
ly in employment sectors for men and women, as are
English-language barriers to employment and access to
social services.

Strategies for Change

Zinn and Dill’s model is useful because it shows us how
Buddhist centers and sanghas transmit both oppression or
privilege through their participation in the unequal struc-
tures of U.S. society. Yet Zinn and Dill’s model also may
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help us to think and act against the grain of our socializa-
tion and the suffering it produces. Buddhist communities
may become sites of social transformation, as individuals
and groups begin to exercise their ability to change and
fight against class oppression, racism, heterosexism, sex-
ism, xenophobia, and other modes of domination.

Multiple strategies may be developed to make Buddhist
practice more accessible and open to members of all eco-
nomic classes and other subordinated groups. An important
way to start developing such strategies is to look at access
issues arising from fees and other direct costs. For exam-
ple, if Buddhist institutions wish to reach out to lower-
class immigrants, they clearly need to make bilingual mate-
rials available, but they also need to develop means for
these immigrants to practice in ways appropriate to a two-
parent household with children. This contrasts with effec-
tive strategies for welcoming single-parent families on wel-
fare, three-quarters of whom are English speakers. Yet
both these groups include women who would find it dif-
ficult to attend retreats and become involved in sanghas
unless centers offer child care and other concrete relief
from their highly demanding workload, scheduling
requirements, and economic circumstances.

Buddhism has much to offer our society, including its
long practice of non—capitalist-derived social relations,
which historically have helped to relieve suffering and
address desires. Some of these relations, such as the mas-
ter-disciple relation and the ecclesiastical hierarchy, have
become well established in U.S. Buddhism. Other rela-
tions that are not easily supported by a capitalist eco-
nomic system have not taken root very effectively in this
country. Mendicant begging nuns or monks provide a
model for Buddhist teachings of impermanence. At the
same time, they undermine the fundamental capitalist
institution of private property and the assumption of a
nuclear family that pays for a residence and avoids the
experience of homelessness. Imagine the effects on class
relations if well-respected Buddhist leaders advocated a
law to make it possible for these wandering, property-
less, and homeless nuns and monks to take up occasion-
al residence in cemeteries and parks. What would it mean
for class relations if groups of people with Buddhist lay
ordination status took vows of poverty and lived simple
lives together, as was done in Japan, overcoming the
anomie and consumerism that can be so endemic in a
capitalist society? Further study of Buddhist history and
economic practices gives more information about these
traditions (see some suggested readings, below).

Ultimately, Buddhist organizations must face the eth-
ical and social consequences of adopting capitalist mar-
ket-price mechanisms as a means of funding their oper-
ating and capital expenses. By following the lead of the
U.S. economic system, Buddhist centers are implicitly
reproducing the pervasive—if often subtle—racist, sexist,
homophobic, and xenophobic nature of our society that
produces class differences. Attention to these exclusions

can deepen our mindfulness of the impact of Buddhism
in the U.S. socioeconomic system, and increase our
awareness of the ways in which we might follow or
diverge from the path laid out by U.S. class structure and
its unequal and sometimes savage effects. It is up to us as
individuals and institutional members to find new paths
for Buddhism which can help release more sentient
beings from the suffering that pervades our world. %

Suggested readings on Class, Gender, and Race:

® Maxine Baca Zinn and Bonnie Thornton Dill, Women of
Color in U.S. Society, Temple University Press, 1994.

e Esther Ngan-ling Chow, Doris Wilkinson, Maxine Baca
Zinn, Race, Class, and Gender: Common Bonds, Different
Voices, Sage Publications, 1996.

Suggested historical readings on Buddhism and Class:

e Martin Collcutt, Five Mountains: The Rinzai Zen Monastic
Institution in Medieval Japan, Harvard University Press, 1981.
e Jacques Gernet, translated by Franciscus Verellen, Buddhism
in Chinese Society: An Economic History from the Fifth to the
Tenth Centuries, 1995.

Joe Parker has practiced Buddhism in the Japanese and
Vietnamese Zen tradition since 1979. He teaches East Asian
Thought, and International and Intercultural Studies at Pitzer
College, one of the Claremont Colleges in Southern California.
He wishes to acknowledge Ouyporn Khuankaew for giving him
the iden for this article.
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Untouchables

INDIA’S BROKEN PEOPLE

The Untouchables Still Struggle for Survival

by Christopher S. Queen

Few people in the West seem to realize that the caste
system, India’s religiously based social hierarchy, is still
in place and still oppressing tens of millions of citizens.
According to Human Rights Watch, more than one-
sixth of India’s population, some 160 million people,
are still treated as Untouchables, or Dalits, which means
“broken people,” and denied access to economic and
educational opportunities. In a report on caste violence

against Untouchables, the humanitarian organization
found that

Dalits are discriminated against, denied access to land,
forced to work in degrading conditions, and routinely
abused or killed at the hands of the police and higher-
caste groups that enjoy the state’s protection. Dalit
women are frequent victims of sexual assault. In what
has been called India’s “hidden apartheid,” entire vil-
lages in many Indian states remain completely segre-
gated by caste. National legislation and constitutional
protections serve only to mask the social realities of
discrimination and violence faced by those living below
the “pollution line.”

The report says that most Untouchables live in
extreme poverty and are relegated to degrading jobs, such
as manual scavenging, removing human waste and animal
carcasses, street sweeping, leatherwork, and mining.

Forty million people, including 15 million children,

work as bonded laborers in slave-like conditions to pay
off debts. Many, earning as little as 50 cents a day, work

in mines or salt fields, while more than a million remove
feces manually from public toilets.

Dalit women face the double burden of caste and
gender. Thousands of girls are forced into prostitution
before reaching puberty, many as devadasis, “female ser-
vants of god,” serving village priests and other upper-
caste men. Unable to marry, they are eventually auc-
tioned off to urban brothels. Sexual violence against
women is used by landlords and the police to inflict
political “lessons” and crush dissent within the commu-
nity. Dalit women have been arrested and tortured in
custody as a means of punishing their male relatives who
are hiding from authorities.

Upper-caste militias enforce vigilante justice against
Untouchables in rural India. On the night of December
1, 1997, for example, the Renvir Sena, comprised of

landowners in the state of Bihar, killed 16 children, 27
women, and 18 men in the village of Laxmanpur-Bathe.
Five teenage girls were raped and mutilated before
being shot in the chest. The Untouchable villagers were

reportedly sympathetic to a party that had been
demanding more equitable land distribution-in the area.
The Prevention of Atrocities Act of 1989 prohibits

specific abuses against members of the “Scheduled

Castes and Tribes” (the government’s term for
Untouchables), including: forcing Dalits to drink or eat
inedible or noxious substances; dumping excreta, other

. waste, or carcasses in Dalit neighborhoods; stripping

Dalits naked and parading them with their faces or bod-

ies painted; fouling water supplies reserved for Dalits;

denying right of passage to Dalits on public sidewalks;
and exploiting Dalit women in the workplace.

In the United States, 35 homeless people were mur-
dered or assaulted in 1999, according to the National

. Homeless Civil Rights Organizing Project of the

National Coalition for the Homeless. By comparison, the
Government of India reports that between 1994 and
1996—the latest years for which statistics are available—

98,349 atrocities were registered with police under the

Prevention of Atrocities Act. Of these, 38,483 were for

offenses of the kind mentioned above. A further 1,660
. were for murder, 2,814 were for rape, and 13,671 were

for assault—criminal offenses covered elsewhere in the

law. “Given that Dalits are both reluctant and unable (for
. lack of police cooperation) to report crimes against

themselves, the actual number of abuses is presumably
much higher,” according to Human Rights Watch.

Class and Caste

The caste system in India goes back to ancient times.
In the Vedas, one of the world’s earliest literatures, soci-
ety is divided into four social-economic groups (later
called varnas, meaning “colors,” a possible reference to
racial differences): Brahmin (priest, teacher), Kshatriya
(ruler, warrior), Vaishya (trader), and Shudra (peasant,

E servant). While these early occupational groups may date

back a thousand years before the common era, the
notion of Untouchability did not crystallize until the sec-
ond century C.E. At that time, ancient ideas of religious
purity and pollution were formalized in a steep hierarchy,

with Brahmins at the top and Untouchables—people

even lower than the Shudras—at the bottom.

In Hindu society, most instances of purity and impuri-
ty are temporary or limited: women are considered pollut-
ed during menstruation, and should not cook food for the
family during this time. The left hand is polluted by its use
in cleaning the body. Birth and death entail greater pollu-

tion: the mother must be separated for a time after child-

birth, and corpses pollute those who touch them.
Alone in Hindu law, however, the people called
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“Untouchables” are permanently polluted. Because of
the unclean work they perform, they must be strictly,

and sometimes forcefully, separated from “touchables,”
that is, everyone else in the Indian class system.

Class is generally defined by sociologists as a group

that shares similar living standards, property, opportuni-
ties for employment, life experiences, and power to dis-
pose of goods or skills in a market economy. Class mobil-

ity—the opportunity to change one’s class status through
increasing or decreasing income, or through education,

association, or political circumstances—is taken for grant-
ed in most analyses of class. Marx exhorted the proletari-

an working classes of his time to revolution, promising

“You have nothing to lose but your chains!”

Caste, the social system found only in South Asia and

They believed that once the violence against
Untouchables and the very concept of Untouchability

. were outlawed in a new constitution, the Indian state

could be built on the inherent strengths of the caste sys-
tem—a social safety net for members of each caste and a
guarantee that all jobs in the society would have workers.

This kind of reasoning was repugnant to AmbedKkar,
who discovered upon his return to India that, despite
his historic academic accomplishments, he was unem-
ployable and unable to find housing. In the following

. years, as a writer, activist, and representative of the

Untouchables in the Round Table Conferences with the
British, Ambedkar demanded the abolition of the caste
system. When Brahmins blocked his campaigns for
access to drinking water and Hindu temple-entry,

the Hindu diaspora, is significantly
different from class. Caste members
may not intermarry, choose occupa-
tions other than those required of
their caste, or, in the case of the
Untouchables, associate with mem-
bers of other castes. Separate eating
utensils are provided for Untouch-
ables in restaurants that serve them

The very shadow of an
Untouchable is still thought
to poliute a caste Hindu in

many parts of India.

Ambedkar declared in 1935 that he
would find and convert to another
religion.

India won its independence from
Britain in 1947. Ambedkar was
appointed Law Minister and chair-
man of the constitution drafting
commission in Nehru’s first cabinet.
The Indian Constitution, finally out-

at all, while the very shadow of an Untouchable is still :
thought to pollute a caste Hindu in many parts of India. !

Gandhi and Ambedkar

It is well known that Mahatma Gandhi deplored
Untouchability and attempted to outlaw its practice in
the decades leading up to Indian independence. He
encouraged his followers, most of whom were upper-
caste Hindus, to help clean the toilets at his ashram, for :
example, and he advocated use of the term Harijans,
meaning “God’s Children,” to soften the stigma :

attached to outcastes in Indian society.

Gandhi was not the only leader in India to speak out
against Untouchability. More strident in his criticism of
the practice—and of the caste system itself—was Dr.
Bhimrao Ramji Ambedkar, born an Untouchable in :
1891 and educated in Bombay, New York, London, and :
Bonn, thanks to the financial and moral support of a lib-
eral Hindu prince. Ambedkar earned doctoral degrees !
from Columbia University and the London School of
Economics, as well as a law degree from Grey’s Inn in
London. He returned to India in 1923 determined to :
apply his academic training to the scourge of caste in his

native land.

In the years leading up to independence, Gandhi and :
Ambedkar came to disagree on solutions to the dilemma :
of caste. Gandhi was born into the Vaishya caste, tradi-
tionally merchants and bankers, and he knew that the
wealthy and influential supporters of his Congress Party :
were conservative Hindus, as he was. To them, caste was
a benign division of labor that was later corrupted by the :
development of moral hierarchy and Untouchability. :

lawing Untouchability but not the caste system—the
best that Ambedkar could do in the face of staunch
opposition by Congress Party leaders—was ratified in
1950. Deeply disillusioned, Ambedkar retired and
devoted the rest of his life to the question of religious
conversion. Six years later, and only weeks before his
death, Dr. Ambedkar embraced Buddhism as a religion
that respected “worth over birth” in its vision of a soci-
ety based on humanistic values such as liberty, equality,
and brotherhood. Millions of Untouchables have
become Buddhists since Ambedkar’s historic conver-
sion.

From Untouchable to Dalit

In the half-century since Indian independence, the
plight of the Untouchables has worsened. Despite gov-
ernment-sponsored scholarships and employment
opportunities for Untouchables (“affirmative action” in
American parlance), the social, economic, and political
conditions afflicting many Untouchable communities
such as the Mahars, Chamars, Bhangis, Doms, and
Mangs have only grown worse. As for the effectiveness
of the Atrocities Act, a sharp increase of reported vio-
lence has marked each decade since independence.

One explanation for the increased violence against
Untouchables has been their very outspokenness. A mili-
tant group of Untouchable leaders in Maharashtra state
took to calling themselves the Dalit Panthers, after the
Black Panthers in the U.S. The word “Dalit” (broken) had
been deliberately used by Ambedkar as a grim challenge to
those who “break and grind down” others, and Dalit
Panthers proclaimed their humanity in their political

TURNING WHEEL & SPRING 2000 37



Untouchables

speeches and their poetry.

But in spite of these parallels, “oppression of low-caste
Hindus should not be treated as a phenomenon compa-
rable with, say, racism directed to African Americans. That
racism stands as contradiction to the egalitarian principles
of American society, whereas the principle of hierarchy is
intrinsic to Hindu society” (Mendelsohn and Vicziany).

What Can We Do?

In the face of such great and long-standing suffering,
we cannot do much. But we can, and we must, attempt
to do something. A good place to start is to log onto the
National Campaign on Dalit Human Rights website
(www.dalits.org). There you may read more about the
history and conditions of Untouchables today, and take
part in a petition drive directed at Indian Government
officials and member states of the United Nations.

Among the objectives of the campaign are to pressure
the Indian Government to enforce its own laws, partic-
ularly Article 17 of the Constitution (outlawing
Untouchability) and the Prevention of Atrocities Act; to
recognize Untouchability as a “crime against humanity”
under the Universal Declaration of Human Rights; and
to appoint a Special Rapporteur (investigator) on the
practice of Untouchability in Asia.

The National Campaign on Dalit Human Rights may
also be contacted by e-mail <info@dalits.org>; conven-
tional mail: National Campaign on Dalit Human

Naropa Uni pahoe Aire;z’)

WW.naropa;t

R

Boulder, CO 80302 / (303

redited / BA, MA, MFA, MLA degrees

Rights, First Floor, Premier Residency, Plot No. 165, 1-
8-142 /B, 3rd Cross, Prenderghast Road, Secundarabad
500 003 India; Phone: +91-40-78 44 613; or Fax: +91-
40-78 96 871.

Another excellent website is that of the International
Campaign on Dalit Human Rights: www.dalitusa.org.
This campaign represents a global effort to erase
Untouchability through a wide range of lobbying and

2

petition drives.

Sources:

e Human Rights Watch, Broken People: Caste Violence Against
India’s “Untouchables”, www.hrw.org.

e Louis Dumont, Homo Hierarchicus: The Caste System and Its
Implications, University of Chicago Press, 1970.

e Oliver Mendelsohn and Marika Vicziany, The Untouchables:
Subordination, Poverty and the State in Modern India,
Cambridge University Press, 1998.

e M. N. Srinivas, Caste in Modern India and Other Essays,
Bombay, Asia Publishing House, 1970.

e Christopher Queen and Sallie King, Engaged Buddhism:
Buddbist Liberation Movements in Asin, SUNY Press, 1996

e Eleanor Zelliot, From Untouchable to Dalit: Essays on the
Ambedkar Movement, Delhi: Manohar, 1992.

Chris Queen teaches Buddhism at Harvard, where he is Dean of
Students for Continuing Education. He edited Engaged
Buddhism in the West, recently published by Wisdom Publications
(review forthcoming in the next Turning Wheel). He travels to
Indin vegularly, to study the new Buddhist movement there.
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Tassajara Fire

uring  September and

October 1999, forest fires
blazed throughout the Los |
Padres National Forest and
Ventana Wilderness, eventually
consuming more than 70,000
acres of forest. Protecting
Tassajara Zen Mountain Center,
which sits in the middle of the
wilderness, was one of the prima-
ry objectives of the National
Forestry Service effort. While
thousands of firefighters from all
over the country were at work
throughout the forest, 84 were
assigned to Tassajara, waiting,
poised and ready, while the forest
fires raged just over the ridge,
sending billows of smoke and
flame up into the sky. The fire-
fighters arrived expecting to
remain at Tassajara for weeks,
sealed in by fire. More than 75
Tassajara residents were evacuat-
ed, leaving a group of 26 volun-
teers, including the Tassajara fire
crew. As it turned out, the fire
never came close enough to dam-
age the monastery directly.

It would be hard to say which
of the three groups occupying
Tassajara lived more “monastical-
ly”: the core group of Tassajara
residents still following the
zendo schedule (although the
predawn wake-up bell was canceled in deference to the
firefighters, who slept in sleeping bags next to their
engines), the 53 professional firefighters, or the 32
prison inmates assigned to protect the fire line. We
shared many common approaches to life: the firefight-
ers’ deportment was mindfully calm yet focused, to
encourage calmness in others during a crisis; everyone
took care of tools and equipment as if the simplest item
were a precious resource; water, fire and natural forces
were studied carefully, with respect and awe; contact
with each other was courteous and respectful; everyone
had a schedule to abide by; and each crew had its own
particular uniform.

The inmate crews led a slightly more removed life,
out at the western end of Tassajara, sleeping outside like
the firefighters, but coming to the central dining room
for meals. The inmates received reduced sentences for
this work: each day out on a fire counts as two days
served. Eligible inmates are those serving time for sub-
stance abuse. Tassajara residents were allowed very little
direct contact with the inmates, and the inmates were

ON FIRE

by Setsuan Gaelyn Godwin

not allowed to come to the dis-
cussion on Buddhism that was
arranged at the request of the reg-
ular firefighters. However, there
was much more contact than the
captains officially approved of,
& and the inmates were allowed to
attend a 12-Step meeting as well
as to engage in short conversa-
tions when working with Tassajara
people. Some of the inmates
decided that Tassajara was a mar-
tial arts training camp and that
our Ino (the head of the medita-
tion hall), a bald, gentle, young
man in robes, was the most dan-
gerous of all.

As the firefighters relaxed, it
became clear they had been tread-
ing very cautiously around
Tassajara at the beginning because
their leaders had impressed upon
them that they were entering a
rarefied environment where medi-
tation, silence, religious rituals,
and who-knows-what are attend-
ed to. One of the most reassuring
features of Tassajara for them was
the bright yellow fire-stand pipes
along the paths throughout the
monastery. They told us that most
places try to hide or disguise their
fire protection equipment, and
the fact that we put our equip-
ment on display, and took good
care of it, pleased them.

As the urgency of the situation eased, and it looked
like the firefighters would be staying for quite a while,
we began to study each other. Firefighters tend to be
young, with a mandatory retirement age of 55. They are
a very hardy, buffed group of people, by and large. As
we became friends, we learned more about them. Most
start out essentially as apprentices, taking summer posi-
tions during or right after high school. Job openings are
few, and there is stiff competition for any full-time open-
ing. The usual course of training is to move from sum-
mer work to half-time work; there is strong incentive to
attend college for at least two years because, among
other reasons, “it looks good on your application.” The
more initiative they show during the years of half-time
work, the greater is the likelihood of being hired on as
a regular crew member. It is considered a very presti-
gious career; people look up to them as protectors, but
without the intimidation or fear associated with police
officers. Firefighters place a high premium on being per-
sonable, on working well with a team, on hard work,
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neatness, and respect for
seniors—all solid working
class values, and similar to
monastic values as well.

Whatever their family
backgrounds, firefighters
belong to a solid working-
class trade. Tassajara resi-
dents are drawn from a
broad class background—
one  current  resident
describes himself with pride
as a “third-generation con-
struction  worker”—but
most would define them-
selves as middle class. The divide between our groups
was perhaps best expressed by the question asked by one
firefighter, who had been committed to his vocation
since high school. Looking at many of the Tassajara res-
idents, in their thirties, without a career, without definite
plans, he asked, “Why are these people here?”

These conversations were reminiscent of a conversa-
tion that took place with a Japanese dignitary who visit-
ed Tassajara. From his point of view, coming from a cul-
ture with a strong work ethic and a deep sense of famil-
ial obligation, it was difficult to understand how so
many people could be free enough to spend years at
practice, without a career or a place in the family firm.
In our society, freedom to live like this is associated with
either a privileged background or with irresponsibility.
The firefighters saw that the Tassajara residents weren’t
irresponsible, so, they must be privileged. And they are
privileged: some by material comfort, but others by edu-
cation and an exposure to Buddhist teachings.

The normalization of our relations happened around
work. The firefighters couldn’t believe how competent
and nice everyone was, and how we included them in
our activities. The Tassajara residents were working
nonstop to feed the firefighters and to do ongoing
maintenance and repair projects as well. The firefighters
began to approach us: “Can we help?” Tall people in
blue uniforms appeared in the kitchen. The firefighters
and, more vocally, the inmates had thought we might be
a pretty effete group (I heard
other less polite terms) but
once they worked with us,
that notion disappeared. A
group of three Tassajara peo-
ple—slim, even slight, com-
pared to the firefighters—led
the two inmate crews up a
steep mountainside to cut
brush around the phone
transmitter. After that, there
was a new respect, and
good-natured joking. All the
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Fivefighters turned Zen prep cooks

n Ino, September

work projects that had to be
abandoned due to the fire
were started up again. We
worked together to finish
the urgent projects. Two
engine crews worked on
different wheelchair ramps.
One captain came into the
courtyard while everyone
was admiring the wheel-
chair ramp and said, “Wait
till you see our ramp,”
speaking of the one she and
her crew had finished near
the bathhouse.

One fire captain, who had friends and family mem-
bers in Los Angeles gangs as a youth and who feels lucky
to have evaded gang life, strained his back helping on a
big carpentry project. He walked slowly toward the
bathhouse for a soak, but stopped part way; he’d left his
bath kit in his engine and his towel somewhere else. The
two monks walking with him immediately went back,
one to get his kit, the other to get a towel. When they
returned, his eyes were moist with emotion and he
couldn’t speak. Later he said, “You people are so kind.”

The dining room was packed with firefighters for the
informal evening meeting to talk about Zen practice and
Tassajara. The questions were great: “How can I start a
meditation practice?” “It’s such a paradise here. Do you
people have any difficulty relating to people outside?” It
was an informative and humorous evening, and the Ino
offered to provide further information about meditation
in the zendo the next day if anyone was interested. The
next afternoon, as I walked through the garden, I saw
that the zendo shoe rack was full of large, heavy fire-
fighter boots. It was a cheery, and at the same time, a
deeply moving sight.

When the firefighters were finally called away, with
barely any warning, Tassajara residents lined the road to
wave farewell. Each engine crew drove out with all its
lights flashing and bells ringing. Several firefighters put
their hands in gassho. The final two buses carried the
inmate crews, who smiled and flashed “V” signs. It was
an emotional parade.

We had all grown closer
indeed, and because there
was a fire, there was danger.
As Buddha said, Everything
is on fire. It is a good situa-
tion to use to find out what
is really important. %

o
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Setsuan Gaelyn Godwin is a priest
with the San Francisco Zen Center
and 1s curvently living at Tassajara
Zen Mountain Monastery, where
she is head of maintenance.
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WTO

INTERSECTION POINT
Buddhist Activism at the WTO

by Diana Winston

As we made our descent into Seattle-Tacoma Airport,

the pilot’s voice came over the loudspeaker: “Thanks for

flying with us, folks. I’m taking an informal survey.
Who’s here to protest the WI'O?” The airplane crowd

went wild. “And who wishes the protesters would turn
around and go home?” A few assorted cheers, mostly :

coming from first class.
Having been an activist for most of my life before

becoming a Buddhist, and then denying my activist-self

during my early meditation years, I at last found an
internal synthesis in socially engaged Buddhism. Here I

could pull together the fragmented pieces of myself—

my seemingly rival passions,
and work for change from a
dharma basis, while meditat-
ing for the sake of all beings.
Over the years my life has
continued to swing in and
out of retreat, in and out of
action. My understanding of
how the dharma fits with
social action continues to
grow, and each new experi-
ence deepens my discoveries.

Last November, I found 3
myself engaged in my first |
political action since I
returned from retreat in
Burma in 1998. Some
friends and I decided we had
to go up to Seattle to protest
the World Trade Organi-
zation (WTO)—missing it would be like missing the
Civil Rights Movement (if we had been old enough to
have been there) or Stonewall 25, or something like
that. My time in Seattle led to much thinking and act-
ing in that site of intersection: Buddhist activism.

In Seattle
Through networking with the Seattle Buddhist Peace
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Fellowship chapter, friends in Seattle and I created a :

Buddhist activist or BPF affinity group. There were 30
or so people who wanted to attend the week of events
as Buddhists first and foremost, putting aside for the
time other geographical or political allegiances.
Because of the solidarity or kalyana mitta (spiritual

friendship) we created, we were able to deepen our |

understanding and practice of Buddhist activism.

i

Buddbists at the WI'O

Buddhist activism became our koan to study, work with,
and uncover. My own personal exploration was aug-
mented by every other person’s discovery. And the
process of creating a group was in itself an expression of
Buddhist social action.

We held our first affinity group meeting at a local
Buddhist center. Rick, the BPF Seattle Chapter coordi-
nator, and I designed the meeting to include head and
heart, contemplation and action. We had check-ins, sit-
ting, a discussion on a Buddhist response to globaliza-
tion, and a strategy segment to decide if and how to
come together as a group at the various events of the
week. Finally we planned to have a dinner after the
meeting for more discussion and socializing.

In the course of three hours,
we came to several agree-
ments. We would participate
in the Jubilee 2000 Interfaith
Service and March to end
third-world debt; attend and
support (without risking
arrest) the direct civil disobe-
dience action to shut down
the WTO; participate in the
labor-organized protest
march; and, throughout it all,
stay together as a coherent
unit devoted to bearing wit-
ness and being peace. We
ended the meeting with metta
(lovingkindness) practice for
all parties.

Over the week, the group
members  bonded and
explored communally what Buddhist activism was
about. We had slumber parties, and stayed up late talk-
ing about issues. We cooked together. We made posters
together, encapsulating our discussions on Buddhist
approaches to globalization in a few banner-worthy
sound bites: “Interbeing is based on diversity, not glob-
al monoculture,” “The end of suffering comes about
locally through global solidarity,” “Consumerism does
not equal happiness.”

We attended teach-ins on globalization and economics
together. We learned civil disobedience techniques togeth-
er. We performed puppet theater in the streets together. We
marched, protested, and strategized together. One rainy
night, a sopping wet 15 of us piled into Rick’s van. We
drove to the stadium for the “people’s gala” where we
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danced to the political BES=
hip-hop/funk  band Jhi
Spearhead. And during it
all, we spent hours infor-
mally discussing our paths
and lives and how our
love for the world and our
practices intersect. At the
end of the week we had
become hard and fast
friends. Addresses were
exchanged: “If you’re
ever in Texas...”

(Beginning) Tenets of
Buddhist Activism

During my time in
Seattle, I asked myself
the question: What dis-
tinguishes Buddhist
activism from any other
kind of activism—faith-
based or secular? What’s
so special about Buddhist activism? I offer these tenets,
which came out of my experience with the group in
Seattle, to encourage discussion.

1. Setting motivation

Since the starting point in dharma practice is the moti-
vation behind the action, our group continually worked
to clarify our motivation. We dedicated our actions to the
liberation of all beings. On the morning of the large
direct action, about 15 of us came together for sitting and
intention setting. After the sit, we went around the group
and spoke about our intentions for the day: “To be as pre-
sent as I can,” “To hold this all within the space of equa-
nimity,” “To benefit the countless suffering beings
around the planet whom we are representing.”

2. Interbeing—There is no us/them—We are all
implicated

The same structures of greed, hatred, and delusion
are in my mind as in the minds of the CEOs in the
WTO. What is globalization except internal, personal
tanha (compulsive desire) writ large and played out in
the world theater? Demonizing the other is demonizing
myself. If it weren’t for my own wants (a car, out-of-sea-
son produce, clothes made by someone in Vietnam
working for 50 cents a day), then corporations might
not be seeking to relax trade laws.

So, on the day of the direct action, I purposely put on

a shirt from the Gap, a gray tank top I bought last year

because I thought it looked nice on me. As I slid it over
my head I whispered a mantra to myself, “I am implicat-
ed, I am implicated.” On the day I am fighting so-called
injustice, can I see that it’s far more complicated than I
could ever untangle? Our lives are not simple. When I got

Some members of the Buddbist affinity group.
Back: Leslie Isanc, Deivdre Larson, Kate Savannah, and
the author. Front: Ruby Phillips and Mora Rogers.

angry because the protest
was supposed to be non-
violent, and the so-called
“anarchist” group cap-
tured the media’s atten-
tion by its Starbucks win-
dow-smashing  perfor-
mance, [ asked myself:
Why am I so angry at this
action? Am I upset by
their anger because I hate
my own internal anger?
We are all implicated.

3. Not Knowing—
Holding that we may
be completely wrong
We didn’t know what
effect our actions would
have. The organizers of
the civil disobedience did
not know that protesters
would shut down the

WTO. Some of us, myself included, wondered in advance

if shutting it down would be a good thing, anyway.

Wouldn’t dialogue be more useful? And what value could
- the protest really have? Could my presence as one of

100,000 opponents make the slightest difference? Many
questions swam through my head. It was only by the
practice of “not knowing” that I could avoid the extremes
of either disillusionment or kneejerk “I’'m right-ism.”
OK, I don’t know. I don’t have the answer to any of these
questions. My job isn’t to have the answer. My job is to

- be present with whatever is coming up.

4. Knowing equanimity without being attached to

results

As an organizer, my mindfulness practice, with its
hard-earned smattering of equanimity, came into play
around issues of control. I was continually aware of my

- desire for things to work smoothly. I didn’t want our

group to be late for the protest, I wanted a decision to
be made quickly, I wanted someone not to talk longer
than the allotted two minutes, I wanted the march to
start on time, I wanted our group member to come back
from the toilet faster, I wanted an end to the Third-

World debt, I wanted, I wanted, I wanted....

With each desire, if I wanted something to be different
than it was, the feeling of dukkba (unsatisfactoriness) auto-
matically followed. I watched my mind lean forward and
cling, and then, prompted by mindfulness, a bell would go
off. “You’re suffering.” Next I’d observe a battle in my
mind: “Let go, relax, you don’t have control, if it happens
it will happen.” “But what if the bus never comes!!?!”
Ultimately the need to let go of suffering would win out
over the clinging. I would relax the wanting and my stom-
ach muscles would release their clenching. And always at
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that point, of course, the bus would come.

I hold the wanting and the letting go simultaneously.
I think of the impossibility of the Bodhisattva Vow. I

am going to save all beings. Yeah, right. Am I taking on an :

impossible task by trying to end global inequity? Probably.

And yet T still act. I remind myself that my equanimity :
does not depend on what the CEO of any corporation
does. The insight of the Bodhisattva Vow is that if one of
us does not know our true nature, then all of us do not

know our nature. If one of us is impoverished, we all are.

5. Being Peace

The diversity of our affinity group and the limited

advance time together prevented us from reaching con-

sensus on strategy. Some wanted to risk arrest. Others

wanted to witness. Ideological differences within the

group (after all, our commonality was Buddhism, not a
political congruency) divided us between those who felt :

the slogan “1-2-3-4 meditate! 1-2-3-4 smash the state!”

perfectly reflected their brand of Buddhist activism, and
those who were appalled by it. The one point we could : while nothing happens. We are not going to change
agree on was “being peace.” In the face of police violence
and chaos on the street, we wanted to have a Buddhist

presence that said simply, in Thich Nhat Hanh’s words, “I

know you suffer, that is why I am here for you.”
So, on the day of the direct action, we roamed the

being present in the chaos was enough success for the
time being. Perhaps more radical actions will follow.

6. Mindfulness in Action
At the Direct Action Network space—where the civil

disobedience was organized—Rick and I attended a

strategy meeting for those planning to block the
Convention Center entrance. We were in a large ware-

house, surrounded by hundreds of activists, mostly
young people. There was a puppet-making workshop

and a jail solidarity training going on simultaneously.
The loudspeaker could barely be heard over the din.

About two-thirds of the way through the meeting,
when I was most annoyed and antsy from sitting on the

cold cement floor, a note from Rick landed in my lap:
“When I look over and notice you’re here, it makes me
more mindful.” My irritation dissolved.

On the morning of the direct action, as I drove to

pick up one of our group members, a pedestrian walked
out onto the street while I had the green light. Anger
welled up inside me. I remembered my practice: If

- you’re angry here, what are you going to be like in a few

This letting go didn’t mean not acting. It meant acting -
from the place of letting go, a very different experience
from acting out of full-on desire. When I see suffering
caused by unfair trade laws I still fight against them, but

hours when you’re standing in front of police outside
the WT'O meetings? Notice the anger, don’t repress it,
or act it out, let it arise and pass.

In the late afternoon we had moved away from the
labor march, curious to see how the blockaders were
holding up. We headed down the street into the down-
town area. All of the windows of Niketown and the Bank
of America had been smashed. Behind us we saw large
whitish clouds that could only be tear gas. The crowd was
shrill and excited, tense with expectancy and fear. Some of
our group wanted to leave the area, but the streets lead-
ing out of the downtown were blocked; the protesters sat
stalwart and unmoving in one direction of potential exit,
and the police, with their riot gear and Darth Vader gas
masks, stood poised to leap in another. A few of our
group members became frightened. So we stopped, gath-
ered together, and focused our collective mindfulness on
the tenor of the group. We comforted the frightened ones
and some chose to find their way to safety while others
stayed in the area to support the protesters.

7. Developing Patience
Sometimes activism is just standing around patiently

things immediately; in fact we may not live to see the
completion of our work. Instead we develop a “long-
enduring mind” for the benefit of all beings. As my
friend Kate said to me, “It’s not your job to finish the

work—it’s your job to 4o the work.” I pay close atten-
streets as a group, in solidarity under the BPF flag. We did :

metta practice for the police and the activists, we listened
compassionately to delegates who were trying to get past
blockades of protesters. And we tried to hold a stance of
peace in the midst of it all, including the violence. Were
we successful? Watching our own hearts and minds and

tion to my need for all problems (inner and outer) to be
solved immediately. The development of patience leads
to a more awakened mind in each moment.

Later

It is a few months later and my eyes still glow when I
think back to that week in Seattle. In this era of apathy
and despair, the entire experience was a turning point

. for many activists and peacemakers worldwide; for

Buddhist activists, it was a step towards the fusion of
theory and practice.

As T write now, I am remembering: Tuesday after-
noon in the labor march, our group is walking side by
side with the Dock Workers and the Queer Quakers.
Caitlin is singing an old spiritual. Sarah and Stefan are
holding the BPF banner, noticing their breathing. Dave
stands tall and peaceful. Ruby runs to each of us and
shouts, “Isn’t this great? We’re here for the benefit of so
many people!” Leslie stops to dance with a group of
drummers. Kate and I make up a chant, “We’re
Buddhists and we’re here now!” Our group and a few of
the surrounding marchers burst into laughter. In a dra-
matic moment, the sun breaks through the clouds, and
we wonder if the world will be different after this day. %

Diana Winston is the Associate Director of the Buddhist Peace
Fellowship and a regular contributor to Turning Wheel.
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Nonviolent Divect Action

DIALOGUE 1S NOT ENOUGH

On the Importance of Direct Action

by Matthew Williams

Engaged Buddhists in the U.S. need to take part in
more vigorous forms of dissent, such as protests and
nonviolent direct action. Many engaged Buddhists seem

content with gently engaging oppressors in dialogue to
try to get them to change their ways, believing that dis-

ruptive actions are violent in thought and spirit, even if

not physically; but I believe direct action is an essential
element of nonviolence.

Dialogue is simply not enough. The very dynamic of
an oppressive relationship is that the oppressor does not
listen to the oppressed—oppressors give orders, they do
not engage in dialogue. But through nonviolent direct

action, oppressors may be made to listen to (and act on)
the demands of the oppressed.
What went down in Seattle at the World Trade

Organization (WTO) meeting is a good illustration of

this. The rules of the WTO are written by corporate lob-

table and then out of the country—without physically
harming any of them. The British had far fewer com-
punctions about killing nonviolent Indian protesters.

Nonviolent direct action threatens the power and
privilege of the oppressors, yes, but these are things that
are not properly their own anyway; indeed, power and
privilege blind the oppressors to their interbeing with
those they oppress. Direct action is not incompatible
with compassion for the oppressor; I suspect it is actual-
ly easier for people to arouse compassion for their
oppressors when they are actively resisting oppression
than when they are simply letting themselves be ground
into the dust of despair.

Taking direct action does not exclude engaging in dia-
logue. In his “Letter from Birmingham Jail,” Martin
Luther King, Jr. explained the nature of nonviolent
direct action to white moderates who criticized him for
committing civil disobedience and not negotiating with
the city authorities. He explained that he had tried nego-

byists; First World governments
seek to force these rules on Third
World nations by blackmailing
them with loss of loans and foreign
aid if they don’t sign on. Everyone
else is shut out of the proceedings.

In the face of the massive
protests that the Clinton adminis-

The oppressor does not
listen to the oppressed—
oppressors give ovders, they
do not engage in dialogue.

tiating, “but the [white] political
leaders consistently refused to
engage in good faith negotiation.”
To continue to accept the injustice
of segregation was intolerable—it
would be to go along with institu-
tionalized violence, not to practice

tration knew were in the offing, they hand-picked a few :

moderate critics of the WTO to participate in consulta-
tive forums. But even those groups would—unlike big
business—have no say in the actual shape of the WTO.
It wasn’t until the nonviolent blockade by the protesters
scuttled the first day of the WTO’s meetings, complete-
ly disrupting the elite’s plans, that Clinton changed his
position to include the need for labor standards in the
WTQO?’s rules. It took nonviolent direct action on a mas-

sive scale for the elite to even begin taking into account :

basic ethical imperatives.

Early pacifist movements, such as the American abo-
litionist (anti-slavery) movement, relied almost exclu-
sively on dialogue and education; their methods gener-

ally failed them. Most abolitionists found themselves
supporting the Civil War as the lesser of two evils. It was

Mohandas Gandhi and the Indian independence move-

ment he led that first brought together the traditions of

nonviolence and direct action. They found a way to

force the British oppressors to respond to the oppressed

without threatening the persons of the oppressors them-
selves. Through a massive campaign of nonviolent civil

disobedience, the people of India made their country
ungovernable, forcing the British to the negotiating

nonviolence. King told the white
moderates, “You are right to call for negotiation. Indeed,
this is the purpose of direct action. Nonviolent direct
action seeks to create such a crisis and establish such cre-
ative tension that a community that has constantly
refused to negotiate is forced to confront the issue.”

King willingly admitted that nonviolent direct action
creates tension, but he pointed out that it is a creative
not a violent tension. Further, “we who engage in non-
violent direct action are not the creators of tension. We
merely bring to the surface the hidden tension that is
already alive,” so that steps can be taken towards a non-
violent resolution of it.

A parallel can be drawn with meditation: mindfulness
brings to the conscious mind internal conflicts that have
long been repressed; once we are conscious of them, we
can begin to creatively and constructively transform
them. Nonviolent direct action can be seen as a form of
social meditation, bringing social conflicts to light so
that healing can begin.

The dynamic of an oppressive institution has a force
of its own that is very difficult to resist from a position
of power within it. The executives of major corporations
often must pollute, use sweatshop labor, and bust
unions, if their company is to succeed in a market where
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their competitors do these things. Usually the only real-
ly honorable course for a person in a position of power

is to resign in protest.

Few in power make this decision though. Most don’t
realize they are trapped in a situation where their own
spiritual growth (as well as that of the oppressed) will
inevitably be stunted. I believe the oppressors as well as
the oppressed will benefit more if we struggle against the
exploitative social institutions within which they try to °
hide than if we let them remain there, only trying to coax

them out with kind words which they refuse to hear.

One of the concerns of the advocates of pure dialogue
is that the means they use to achieve change remain eth- :
ically pure, so that they do not end up acting in the same
manner as those whose behavior they wish to change. I
share this concern. The problem is that there is no puri-

the violence of oppression is almost always greater than
that of even violent resistance to it. If we who believe
strongly in nonviolence do not attempt to formulate a
realistic strategy of social change embracing nonviolent
direct action, we can hardly condemn the downtrodden
for resorting to other means. Martin Luther King, Jr.
referred to riots as “the voice of the voiceless.”

Concerns about the spirit of protests still remain,
however. Some protesters do have emotionally (if not
physically) violent intentions towards those they seek to
pressure. If the atmosphere at protests or direct actions
is loud and angry, this may alienate most passers-by
instead of persuading them to listen, and it may bring
out the worst in protesters. I have left at least one
protest because I found the atmosphere so ugly.

But who among us does not have violent thoughts,

ty in this world. When you boil water,
you kill micro-organisms. When you
walk, you crush insects.

In practice, the line between vio-
lence and nonviolence is not necessar-
ily a clear one. In Love in Action,

1 have left at least (meﬁ
~ protest becanse I found
the atmosphere so ugly.

especially in our violence-soaked soci-
ety? Just because I daydream about
smashing the windows of the local
Starbucks outlet after seeing one local
cafe too many driven out of business
by their dirty tactics, this doesn’t mean

Thich Nhat Hanh notes, “Some army generals conduct :
their operations in ways that avoid killing innocent peo-

ple; this is a kind of nonviolence.”

Is smashing windows violent? Certainly the “vio-
lence” against property committed by the “black bloc”
(who, please note, constitute a small minority even
among anarchists) in Seattle was trivial compared to the
violence of the rioting riot police, who had been smash-
ing people’s heads (rather than windows) for several
hours before the property destruction began, or the vio-
lence of the corporations targeted, who, in their turn,
wreak immense violence on individuals, communities, :
and the environment. My feeling is that property :
destruction, because of the violent atmosphere it can so
easily create, falls into a gray zone that pushes the limits :
of nonviolence. Therefore it ought to be saved for !
extreme circumstances (which the Seattle protests were
not), such as last-ditch efforts to save old-growth forests :
by sabotaging machinery (in such a way as to ensure :

that no other living beings come to harm either).

If we do not interfere with the actions of the oppres-
sors and merely counsel them to change, while they !
blithely ignore us, we are letting violence and oppression
continue; we are not perhaps as complicit as are those
who remain silent, but we are still complicit. If we :
choose to engage in armed struggle against the elite, we
will most likely end up no better than they are, perpetu-
ating the same atrocities we condemn. Nonviolent direct :
action seeks to walk the middle path that transforms soci-

ety with the least amount of suffering possible.

David Dellinger, a radical pacifist leader of the 60s,
made the point that if you can’t provide an oppressed :
group with a viable nonviolent method for seeking justice, :
you have no right to tell them not to resort to violence—

that I will 4o it. Violent thoughts do not automatically
lead to violent actions. Rather than condemning our-
selves or others for having violent thoughts, we should
try to transform these violent thoughts into creative
action, such as urging people to boycott Starbucks.
There are also ways to transform the spirit of protests
so that they are more positive. In my experience, most
protests that rely on marching and chanting slogans tap
into people’s perfectly justifiable anger and exacerbate it.
Other methods of protest can lead to the transformation
of negative emotions. Some engaged Buddhists hold
silent vigils or join together in seated meditation, as BPF
members have done at the gates of San Quentin Prison
at the time of an execution. Other occasions call for cel-
ebratory, life-affirming protests that build community,
attract passers-by, and attempt to embody the spirit of
the society we are working for. The carnivalesque
protests against the WTO held worldwide and in Seattle
on June 18 were a step in this direction. Having partici-
pated in several festive protests, I can say they work. Not
just other protesters but passers-by—even people
trapped in their cars—smile at you and enjoy themselves.
Some participants actually find it spiritually uplifting.
While I hope more engaged Buddhists (and people of
all spiritual stripes) choose to participate in nonviolent
direct action, I appreciate the emphasis some place on
dialogue. In the heat of organizing and protesting it can
be easy to forget the humanity of those whose actions we
oppose. We need both dialogue and confrontational, dis-
ruptive, nonviolent direct action to heal our society.

Matthew Williams lives in the Boston area, works against sanc-
tions on Iraq with Boston Mobilization for Survival, and prac-
tices in the tradition of Thich Nhat Hanh with the Old Path
Sangha.
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Book Review

Nonviolent Communication:

A Language of Compassion
by Marshall B. Rosenbery

Puddle Dancer Press, 1999, 164 pp., $15.95 paperback

Reviewed by Diana Lion

Who doesn’t enjoy a juicy bit of gossip from time to

time? Who hasn’t noticed painful difficulties arising
from unresolved conflicts in their sangha? Evidently

“right speech” has been a challenging practice since the

time of the Buddha. He regarded it as such a significant
issue that, of the ten “unskillful actions,” he named four :

aspects of communication explicitly: false, harsh, idle,

and divisive speech. He stressed the importance of
examining our intentions before speaking—and all other

actions. But many of us likely need more of a road map
than the Buddha’s injunction to use honest, kind, and
mindful speech.

Marshall Rosenberg’s Nonviolent Communication
serves as that map. Rosenberg, a deeply spiritual clinical
psychologist, walked away from a successful practice to
pursue a passion for exploring our use of language and
how it shapes our hearts and minds. Over the last 30
years he has traveled to 23 countries, refining his model
of “Nonviolent Communication,” also called
“Compassionate Communication.” Now he has com-

piled his ideas into an easy-to-read book that clearly

explains this communication model. Nonviolent
Communication is filled with stories of mediations
designed for many different kinds of groups: families,
corporations, cops and gangs, Rwandan village tribal
chiefs, Israelis and Palestinians.

hearts and the truth of radical interdependence. This is,
because that is. He developed this model out of grave
concerns about our tendencies to categorize and pathol-
ogize people with our thoughts and words. When we

put each other in boxes by calling people names—and :

he means any name: activist, savior, beginner, enemy,

jerk, anything that describes who or what we are instead

of seeing us as being an unfolding process, which is

actually closer to the truth—we may potentially plant

small seeds of violence. These can easily grow into
harmful actions and conflicts.

In NVC terms, the violence occurs because we have
stopped seeing the other person or ourselves as chang-

ing and changeable. In Buddhist terms, we are adding

to the solidity of the person’s identity. Obviously, this
model is a challenge. As we delve more deeply into the
habitual language patterns we use, we will not want to
discard evaluative ways of speaking. But this practice
acts like a laser, clarifying the habits of speech and mind
so that we are able to distinguish clearly between when
we are observing and when we are evaluating.

The Compassionate Communication model offers

- specific pointers about communicating our experience

as nakedly as possible, taking responsibility for our own
feelings and needs without subtly shifting the focus of
these onto someone else. This bare awareness in speak-
ing our observations, feelings, needs, and requests is a
deep (and difficult) practice. I have at times felt awk-

ward in finding new ways of communicating that don’t

sound like “Rosenberg-speak”! The book makes it clear,
however, that the fruits of this practice are greater pos-
sibilities for freedom, joy, and compassion. The author
describes how, in numerous conflicts, once “enemies”
have been able to hear each other’s deeply felt needs,
they are able to connect compassionately. At those
times, the tightly grasped needs of each party to the
conflict fall away and new solutions to previously
“impossible” impasses are discovered.

Like many aspects of meditation practice, Marshall’s
model is very simple—but not easy. Nonviolent
Communication outlines a four-step process of speaking
from the heart in a responsible fashion, and a parallel

process for listening. Rosenberg has divided the steps

into logically sequenced chapters, each containing rele-

: vant exercises.

In the section on empathy, Rosenberg gives a strik-
ing example of a woman who was able to immediately

. put to use what she had learned about this practice in an

NVC workshop. The woman worked the front desk in a
low-rent hotel. She was approached by a man who
needed a room desperately for that night, but none was
available. He reacted by holding her down on the floor
at knifepoint and threatening to kill her. She describes

how the NVC training she had learned earlier that day

allowed her to listen to the man empathetically, guess-

Rosenberg encourages us to stay in contact with our ing his feelings and needs rather than trying to fight him

off or jump to problem solving. In the end the man left
peacefully, and she had the experience of having gained
a deeper understanding of his desperation—which was
not so different from hers.

I have been teaching NVC for a couple of years,
mostly in prison settings. Frequently inmates tell me
tearfully after a workshop that, for example, they finally
have some tools to help them reconnect with their
estranged children after many years; or that, if they had
known this model before, they might not have returned
to prison repeatedly. Prisoners are not the only ones

who can benefit from these tools. If you, like me, have

experienced a lot of judgment of self and others in your
life and want to learn ways of more skillful speech, I
highly recommend this book, and I encourage you to
attend an NVC workshop if one is offered in your area.

Diana Lion practices vipassana, coordinates the BPF Prison pro-

. ject, and is a certified trainer of the Center for Nomviolent

Communication. She finds it easier to deal with conflict since she
has been practicing NVC.
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Success

by Norman Fischer
Singing Horse Press, 2000, 136 pp, $14.00 paperback

Available from Singing Horse Press, (215) 844-7678; or

through Small Press Distribution, (800) 869-7553.
Reviewed by Barbara Hirshkowitz

Imagine sitting down each day for a year and writing a : 3 ] :
: which this great country was laid. Hell,” he continues,

twenty-eight-line poem, and you have Swuccess, almost.

This collection, written during 1999 by Norman Fischer,

also includes the essay, “Do You Want to Make
Something Out of It? Zen Meditation and the Artistic

Impulse.” Fischer was co-Abbot of the San Francisco Zen

Center and has authored several other books of poetry.

This compact volume, full of love and wonder, is a

delight to have and hold. Savoring it slowly, bit by bit,
the reader is offered something fresh each time, like

looking at a multifaceted crystal, the perspective sliding

from moment to moment as the light changes imper-
ceptibly. Here’s just one day. Actually it’s a quite famous

day—Bloomsday, James Joyce’s birthday, and the day . : aE : :
- just to prison activists, his latest work has meaning for all

that unfolds in the course of Ulysses. I have a feeling the
poet is aware of this historic reverberation.

Saturday, 16 June

Language is power

Languish is powder

Lightly on the snow

The snow of power that gently falls

On them who speak up correctly

And with the proper inflection

Yet locked in the greed that is the heart

Is the ear that won’t listen to talk

That twists it always into spirals of hate

For it’s talk that’s not listening to talk

And hearts that are stone

You who live in the future

Watching us here malingering in the present
Know that we too are aware of the mess we’re in
Only unlike you we don’t have the perspective to laugh
Nor can we ever let our hair down

We think

If only we knew what you know

Better off singing

Than thumping on that thing

Only way to talk is to listen

To give everything up

Especially a place to be in

No one believes me when I say this

Take a few lines to think it over...

Now what will you do? <

Barbara Hirshkowitz lives in Philadelphia and is a publisher by
profession.

It’s a Meaningful Life—It Just Takes Practice

by Bo Lozoff
Viking/Arkana, 2000, 280 pp., $23.95 paperback

Reviewed by Judith McCullough

To the strains of “America the Beautiful,” the man’s
voice in the radio ad brightly intones an “Ode to
Competition,” describing it as “the foundation upon

competition is “the foundation for the whole human
race.” So, he asks, “What’s wrong with beating the next
guy? Standing up and screaming to the world, ‘I won,
I’m loaded, I’'m going to buy stuff?”

Plenty, says Bo Lozoff in It’s & Meaningful Life. A
veteran of more than three decades of prison activism
and spiritual practice, with this book Lozoff has created
a guidebook for the spiritual, socially engaged life. In his
previous books, including We’re All Doing Time, Lozoff
focused primarily on the thousands of prisoners he has
worked with over the years—and the millions he has
not. But just as his earlier books spoke to all of us, not

those who seek to live in a more spiritual and service-
oriented way. It’s & Meaningful Life is filled with wis-
dom and practical tips useful for anyone along the path.

The book is divided into two parts: “The Inner
Journey of Communion: Creating a Personal Spiritual
Practice” and “The Outer Path Toward Community:
Practicing Service.” It is replete with quotes from sages
of all traditions, as well as many personal anecdotes and
lessons learned. In each chapter, the principles and wise
admonitions are followed by a section on “Practice,”
with specific, practical suggestions for spiritual and com-
munity efforts. These could be used to good effect by
couples, families, sanghas, or other community groups.

Lozoff draws from Hindu, Christian, Buddhist, and
Jewish traditions. There is much talk of God and expres-
sions of certainty—“Nothing befalls us without some pur-
pose” (p. 72)—that might be off-putting for some read-
ers. But such language is well worth getting past in order
to get to the good stuff, such as a critique of the bumper-
sticker approach to life, in which “self-esteem,” being
right, and personal success are the only things that matter.

. What really matters, Lozoff says, is striving for excellence,

living simply and with integrity, and behaving decently:
“There is no spiritual practice more profound than being
kind.” (p. 107) “Human life is very deep,” he concludes,
“and our dominant modern lifestyle is not.” (p. 137)
With tools for each step of the path, It’s a
Meaningful Life invites us into the deep end. %

Judith McCullough coordinates the prison corvespondence for

BPF’s Prison Project and leads meditation/writing groups for
women prisoners. A freelance editor, she co-edits Touching
BASE, the newsletter of BPF’s Buddhbist Alliance for Social
Engagement program.
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Book Reviews

BOOKS IN BRIEF '

Doing Time:
25 Years of Prison Writing

Edited by Bell Gale Chevigny
Arcade, 1999, 349 pp., $27.95 clothbound

This anthology features unforgettable stories and poems

by winners of the coveted PEN Prison Literature

Awards, given to “writers behind bars...to help them
stay alive and sane, preserve their dignity and retain their :

humanity.” BPF member Jarvis Masters is among the 51

authors represented here, whose powerful voices speak
for the 2 million men and women now behind bars in
the United States. The introductory essays by editor
Bell Chevigny are a brilliant tour of America’s lockups
. Ajahn Chah, Dipa Ma, and Sayadaw U Pandita.

and the courage and humanity of those trapped inside
them. Chevigny’s incredible efforts to track down the
authors took her from prison to prison, to family mem-

bers outside, and sometimes to graveyards. The moving :

toreword by Sister Helen Prejean invites us to “Step
Inside. You’ll never be the same.” This is a book to
return to again and again.

—Melody Ermachild

Off the Map:

An Explovation Deep into Imperialism,
the Global Ecomomy, and Other Earthly

Whereabouts

by Chellis Glendinning
Shambhala, 1999, 182 pp., $21.95 clothbound

This book charts a vast terrain, from the sixteenth-cen-

tury roots of European colonialism to the present-day

struggles of native Indian-Hispanic New Mexicans to and Alzak Amlani’s “From India to Africa to Buddha:

- Weaving a Path Home.” Another thoughtful and useful

retain and preserve their sovereignty and land-based cul-
ture. Within the narrative framework of a horseback ride

through their disputed lands—a journey which takes her
literally off the map—Glendinning, an ecopsychologist :
and land-rights activist, attempts to trace the links

between the legacy of the Western “imperial mind,”
mirrored in the disturbing events of her own childhood,

and the destruction of indigenous cultures and ways of
being. This blending of personal, political, and cultural

history owes much stylistically to the work of Susan

& Pm in Recovery from Western Civilization.

—Marianne Dresser

Voices of Insight
Edited by Sharon Salzbery

~ Shambhala, 1999, 281 pp., $23.95 clothbound

Subtitled “Teachers of Buddhism in the West Share

Their Wisdom, Stories, and Experiences of Insight
. Meditation,” this anthology offers a solid introduction

to the Western vipassana community, anchored by the
Insight Meditation Society (IMS) and Insight
Meditation West (IMW). Well-known IMS founders
and teachers are represented, including Joseph
Goldstein, Jack Kornfield, Sylvia Boorstein, and Sharon
Salzberg, who also edited the volume and provides a
brief introduction to each of its three sections: “The
Buddha and the Lineage of Teachers,” “The Dharma
and Understanding Practice,” and “The Sangha and
Practice in Daily Life.” Especially interesting are con-
tributors’ descriptions of their life-changing encounters
with such accomplished Asian Buddhist masters as

—Marianne Dresser

Queer Dharma: Voices of Gay
Buddhists, Volume 2

Edited by Winston Leyland
Gay Sunshine Press, 2000, 222 pp., $16.95 paperback

This sequel to the groundbreaking 1998 anthology

Queer Dharma focuses on the integration of spiritual
practice with sexuality and relationships. Contributors
explore an intriguing array of themes—including
Michael J. Sweet’s historical essay, “Pining Away for the
Sight of the Handsome Cobra King: Ananda as Gay

Ancestor and Role Model,” the personal recollections of

“The Bad Buddhist and the Good Gay Heart” by Mark

. Marion, “Presence Makes the Heart Grow Fonder: Gay

Relationship as Spiritual Practice” by James Thornton,

effort from editor Leyland, who nearly singlehandedly is
creating a significant body of gay Buddhist literature.
—Mavianne Dresser

CORRECTION

Phelps Feeley writes from Nepal, where she recently
attended the Sakyadhita International Conference of
Buddhist Women: “In my review of Buddbist Women

- Across Cultures: Realizations [in the Winter 2000 issue],
Griffin, to whom the book is in part dedicated. An
ambitious and courageous effort from the author of
Waking Up in the Nuclear Age and My Name is Chellis

I reported that the articles were from the first confer-
ence held in 1987 in Bodh Gaya, India. In fact, the
papers in the book were chosen from the several confer-
ences since then. I regret the oversight and apologize
for any inconvenience or offense.” —»Marianne Dresser
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What You Can Do

Class

Class is one of the less visible dimensions of our soci-
ety. Often, we focus on gender and race as places of sep-
aration and oppression (and indeed they are), but the
effects of class are more insidious and woven into the fab-
ric of our lives. Becoming aware of the ways that class
affects us as individuals and as communities is the first
step toward overcoming classism and economic injustice.

I. Increase Your Awareness

Notice how class permeates your own life, neighbor-
hood, work, and sangha. As you encounter people of a
class different than your own, ask yourself:
® What assumptions do I make about people in a differ-
ent economic class than me?
e What are my family secrets around class?
e What is the relationship between fear and class?
e Where does my security lie?
e What feelings of discomfort do I have when interact-
ing with people who have more money than me? With
people who have less?
e How does my social class limit my Buddhist practice?
My enlightenment?
* How can we find a way to talk about class issues with
other Buddhist practitioners?

II. Begin a Dialogue

economic classes. Work with the above questions, and
put taboo topics on the table for discussion: how much
money we make, how much we save, how much we
spend, how much we owe. For guidelines, see Jennifer
Ladd’s article, pg. 12.

Look around your sangha and notice who’s not there.
What barriers might people encounter that make it diffi-
cult for them to practice with the community? Contact a
center near you that serves primarily white Buddhists and
a center that serves primarily Asian Buddhists. Learn
about fee policies for retreats and teachings. Within your
own sangha, discuss how fee policies and other factors
impact Buddhists of different economic means. Imagine
how alternative policies would open practice up to work-
ing-class and poor people.

III. Practice Alternatives to Capitalism

Look at a dollar bill—it simply represents an agree-
ment for exchange. Consider alternative exchange sys-
tems that cultivate a more equitable society, and partici-
pate in them. Two examples are:
o Ithaca Hours, Box 6578, Ithaca, NY 14851, ph:
607 /272-4330, email:< hours@lightlink.com>,
website: www.lightlink.com /hours/ithacahours.
e BREAD (Berkeley Region Exchange and

. Development), P.O. Box 3973, Berkeley, CA 94703,
. 510/704-5247, email: <bkbread@pacbell.net>, web:
- www.breadhours.org.

. For a comprehensive list of local and alternative
- exchange economies around the U.S., see the Ithaca
. Hours website. To learn more about how to set up a
- local currency system in your area, order the Hometown
- Money Starter Kit from Ithaca Hours.

IV. Take Action Toward Economic Equality

. & United for a Fair Economy is a nonpartisan organiza-
. tion that focuses on the dangers of the growing income,
. wage, and wealth inequality in the United States and
. coordinates action to reduce the gap. To order research
. reports, find out how to hold “The Growing Divide”
- workshops in your community, and get more informa-
. tion about UFE, see their informative website at
. www.ufenet.org, or contact: 37 Temple Place, 2nd
- Floor, Boston, MA 02111, ph: 617,/423-2148.

. =& Contact your Congressional Representative telling
. him or her to support and co-sponsor the Income
. Equity Act (H.R. 740), legislation that would limit the
- ability of corporations to take tax deductions on astro-
. nomically high executive salaries.

i o= If you are economically privileged, think of ways that
. your money can be used as leverage to work toward a
. more economically just society. Invest in companies and
. programs that put money back into local community
- banks or loan programs for lower income people. One
i example: Self Help Association for a Regional Economy
Start a group made up of people from a variety of (SHARE), an innovative micro-lending program to help
. individuals start small businesses. For more information,
. contact the E. F. Schumacher Society, 140 Jug End Road,
. Great Barrington, MA 01230. 413/528-1737, Fax
© 413/528-4472, email: <efssociety@aol.com>.

. & For general information on socially responsible
investing, see the website of the Social Investment Forum
. www.socialinvest.org, or contact SFI at 1612 K Street
- NW, Suite 650, Washington, DC 20006, ph: 202 /872-
5319, email: <info@socialinvest.org>.

Suggested Readings
. (Also see Joe Parker’s list on pg. 35.)

Capital: A Critique of Political Economy, by Karl Marx,

Penguin Classics, 1992 edition.
. Bridging the Class Divide, by Linda Stout, Beacon, 1996.

Savage Inequalities, by Jonathan Kozol, Crown, 1991.
Women, Race, and Class, by Angela Davis, Random

House, 1983.

Tuaking Back Our Lives, by Schwartz and Stoddard,

Berrett-Koehler, 2000

Our Mutual Friend, by Charles Dickens <
—Maunia Duerr
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Director’s Report

DIRECTOR’S REPORT

In January, the executive committee of the
International Network of Engaged Buddhists (INEB)
came together for five days in Chiang Mai, Thailand.
Five of us on the EC— Ouyporn Khuankaew from Siam,
Ven. Sumanalankar from Bangladesh, Hkun Okker from
Burma, Jill Jameson from Australia, and myself—were
joined by facilitator extraordinaire Arthur Del Vecchio,
and INEB Executive Secretary Panadda Kosakarn. Ajahn
Sulak Sivaraksa, co-founder of INEB, also participated in
the last part of our meeting and contributed to our
review of INEB’s vision, principles, and strategies.

We all worked very hard, guided with great patience
by Arthur. (The model for nonprofit conferences these
days seems to be to go some place distant and beautiful,

limited resources, changes in staff, and longstanding
unclarity about its mission, INEB was in a very fragile
state. And yet we all recognized the need for an inter-
national organization bringing together socially
engaged Buddhists from north, south, east, and west.
By the time we finished, the walls were papered with
charts and diagrams, and we had renewed our commit-
ment to keep INEB vital and growing.
We identified INEB’s three main programs as:

® training for grassroots groups living in oppressive and were getting a good education, despite the lack of reliable

conflict situations in Asia
e face-to-face forums for networking, sharing our sto-
ries, victories, struggles and celebrations
e information exchange involving different media
These programs are spelled out in greater detail on the
INEB website: <www.bpf.org/ineb.html>.

Though I was still jet-lagged and worn down by five
long days of meetings, there was no gap between activ-
ities. After lunch on the last day of EC meetings, Hal

Nathan, from our BPF affiliate Burma People’s Relief
Group here in the Bay Area, arrived with van and driver

and we were off for five days on the Burma border. We
were joined by my musician friend Henry Kaiser, who
also serves on the board of the Henry J. Kaiser Family

Foundation, which, through BPF, has been supporting plan to practice zazen, hang out at home with my kids,

. write, study, and record some music. The idea is refresh-

medical work on the Burma border for the last five
years. We were also fortunate to have along Pippa
Curwen, director of the Burma Relief Centre in Chiang
Mai. Pippa is a priceless connection for us in the con-
fusing tangle of politics and priorities along the border.

In the far north of Thailand we visited with unrec-
ognized refugees from Burma’s Shan state. Their lives
are precarious, but they are grateful for the refuge from

armed hostilities in Burma, and for agricultural work in

Thailand—picking fruit or onions, applying toxic pesti-
cides for a dollar a day.
In the south, in and around the Thai town of Mae Sot,

. our activities piv-
© Mae Tao Clinic

health). We spent

‘ staff,
offer

who travel inside
. Burma at great
¢ personal risk for
. up to six months
sit indoors, and talk!) We were aware that because of !

oted around Dr.
Cynthia Maung’s

(see TW’s Winter
’08 issue on

time with clinic
Western
doctors and nurs-
es who come to
medical
training, and
backpack medics

at a time. Dr. 7 :

Cynthia arranged D Conthia
for us to visit two refugee camps for mainly Karen people.
Umphien, on a barren, windy hilltop, a long three hours
south of Mae Sot, is home to 20,000 refugees. Inside
Burma, 4,000 people live at Mae La Po Hta, just across
the Moie River, north of Mae Sot. The Burmese army has

ringed Mae La Po Hta with landmines, so people cannot
. return to their villages. In each camp, school-age chil-

dren, who comprise nearly ten percent of the population,

food and water, electricity, medicine, and books. And yet

their faces shine just like our children’s faces. Their gifts

and capacities are the same as children everywhere. Being
there on the Burma border drives me to help these chil-
dren and my own find a life of peace and safety.

Bearing witness brings forth a vow to act and sup-
port. I will remember and speak of Burma, and return

- with whatever gifts we can assemble.

Writing this column is my last BPF activity for the next
two months. A year ago the board generously offered me
a sabbatical, and it has taken an awfully long time to clear
the decks so that I can actually accept their offer. For the
next two months, which will doubtless go by quickly, I

ment as I enter my tenth year at BPE. Meanwhile Tova
Green and Diana Winston are taking care of business for
me. I am grateful for their support.

—Alan Senanke

Let one not take upon oneself
the burden of riches...
Let one not desire great possessions,
even for one’s family...
—Metta Sutta
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BPF Reports

BPF ACTIVIST NEWS

Chapter and Activist News

Welcome to new contact people: Gus Adams in
Missoula, MT, Jim Mills in Idaho, and Algernon
D’Ammassa replacing Rebecca Capolungo-Hartman in
Rhode Island.

Tonen O’Connor writes from Milwaukee, WI:
“During the fall, the members of the Milwaukee
Chapter collected food donations at their various sang-
has for Hope House, a shelter for battered women. On
January 1, a Buddhist Ecumenical Celebration for Peace
for the New Year, sponsored by BPF, took place at the
Shambhala Meditation Center and was well attended by
people from different Buddhist traditions who gathered
for meditation and the sharing of readings. Donations
were collected for the Chapter’s Prison Ministry.

“BPF members Tonen O’Connor and Abhaya Karuna
are now working with inmates in six Wisconsin state pris-

ons, with actual practice groups established in two of

them...The BPF Chapter is also working on the creation
of a small brochure on the basics of Buddhism to be dis-
tributed statewide to prison chaplains.”

In Philadelphia, PA, Barbara Hirshkowitz has been
using her organizing skills with Books Through Bars. She
notes, “In addition to the regular work of sending books
to prisoners, a small group of us is organizing a prisoners’
art show. I’'m also in charge of the library project. After
years of asking, we are finally getting a reputation...We’ve
also linked up with the local county system and are help-
ing to set up libraries in residential areas of the prisons
and to train volunteers to collect the needed books.”

Ric Dunworth, the Vermont contact person, works
with prisoners at a maximum security facility over the
border in New York State.

Lee Lewis, coordinator of the Twin Cities, MN
Chapter, writes, “Just this week I attended the first
meeting of Buddhist leaders in the Twin Cities, an effort
to get dialogue and energy going among various
Buddhist communities. It gave me the opportunity to
present BPF’s purposes and aims to many folks who
didn’t know of it.”

The Honolulu, HI Chapter meets monthly “with a
Buddhist discussion group in a lovely tree house, for a
vegetarian potluck and a program,” says coordinator
Karma Lekshe Tsomo. Recent programs included slides
of her trip to Tibet, the video Women in Buddhism: Unity
and Diversity, and the video Living and Dying in
Buddbist Cultures. The chapter also helped organize the
performances of Gangchenpa, a Tibetan performing
group. Lekshe organized the February Sakyadhita
(International Buddhist Women’s) Conference in Nepal,
“an amazing gathering—international, intercultural,
interactive, grassroots, socially engaged to the max.” %

—Tova Green, Chapter Coordinator

BASE News

Happy Birthday, BASE! BASE is now five years old!
After many committee meetings, decisions were recent-

. ly made that shape the near future of BASE. The heart of
. BASE is in the integration of social change work, Buddhist
. study, training, and practice. Keeping these principles,
. we’ll be expanding the forms of BASE. We will maintain
. the ongoing BASE programs in California, deepen com-
. munity ties among current and former participants, seed
. new groups in different parts of the country, and share
. what we’ve learned in BASE with a wider community.

Home BASE is starting as you read this. Nine people

. are meeting in San Francisco to practice and discuss
. issues of homelessness, while working in service or
. activist organizations for the homeless. Participants
. range in age from 22 to 59, and are volunteering in a
. range of programs, including a homeless garden in
. Santa Cruz, a tutoring program for homeless children,
. and transitional housing for homeless youth. Educators’
. BASE continues with a group of eight sharing the expe-

rience of bringing the dharma to their teaching.
Many BASE alumni are local to the Bay Area. We con-

. tinue to hold quarterly retreats and publish the newslet-
. ter Touching BASE to build our BASE community. We
. also attend political events, social gatherings, and occa-
. sional BPF workshops. Through a BASE email dialogue,
. we discuss issues of socially engaged Buddhism and noti-
. fy each other of important activist and Buddhist news.

Over the years, BASE programs have been located pri-

. marily in the Bay Area, with a few exceptions in Boston,
. Tennessee, and Arcata, California. This year we are work-
. ing to expand BASE nationally. We are interested in
. working with your chapter, sangha, or group of friends
. to help create a BASE group anywhere in the country.

It is not difficult to form a BASE group. All you need

i is a core group of people who are willing to work or vol-
. unteer in social service or social change jobs and to meet
. weekly for six months or longer, to practice, study, and
. learn from each other. We’ve found it to be a wonderful,
. inspirational support for our work as socially engaged
© Buddhists. Please contact Diana for help and/or more
. information, including the BASE Handbook.

Finally, we have realized that BASE has mostly bene-

. fited a small community of people who had the time to
. participate in a six-month program. We would like to
. share what we’ve learned with people who can’t give six
. months to BASE by holding workshops on socially
¢ engaged Buddhism. We are also planning a shorter pro-
. gram of 6-8 weeks that follows the BASE model.
¢ Within the year we will hold a one-day workshop on
. socially engaged Buddhism, which can be repeated in
. various parts of the country.

These are our initial plans, and we’re open to your

ideas. Feel free to call (510-655-6169) or email Diana
- at dwinston@bpf.org. ¢

—Diana Winston, BASE Coordinator
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Notices

ANNOUNCEMENTS & CILASSIFIEDS

BPF VOLUNTEERS NEEDED,
WANTED, LOVED. In particular, we
need help organizing our library of
books and tapes—Come have a biblio-
blast! Also, Turning Wheel can use your
help. Call the office: 510,/655-6169.

POSITION OPEN: Executive Secretary
for the International Network of Engaged
Buddhists (INEB). Job duties include
facilitation of internal communication with
INEB members, fundraising, and informa-
tion dissemination. Need to be willing to
live in Chiang Mai, Thailand. Send CV,
plus cover letter describing why you are
drawn to work with INEB, to Ouyporn
Kahunkaew: <ouypornk@hotmail.com>
or to the INEB Secretariat: <ineb@
loxinfo.co.th> by April 15, 2000.

CALL FOR PAPERS The Journal of
Buddbist Ethics is accepting proposals
and manuscripts for its April 2000
online conference: “Socially Engaged
Buddhism.” Contact Charles S. Prebish,
Pennsylvania State University, Religious
Studies Program, 108 Weaver Building,
University Park, PA 16802. 814 /865-
1121, fax: 814 /863-7840,
http://jbe.la.psu.edu.

CONFLICT TRANSFORMATION
Across Cultures (CONTACT) is
designed to strengthen and support the
community building and conflict inter-
vention efforts of peacebuilders from
the U.S. and around the world. For
information about our June 2000
Summer Institute in Vermont and our
Graduate Certificate in Conflict
Transformation, contact the Center for
Social Policy and Institutional
Development, School for International
Training, Kipling Road, P.O. Box 676,
Brattleboro, VT 05302-0676 USA; Tel
802,/258-3339, Fax 802/ 258-3248,
Email: <cspid@sit.edu>,
www.sit.edu/conflict.

THE UNTRAINING is designed to
help you “untrain” the subtle program-
ming of white liberal racism. Put your
meditative awareness to work for all
beings. Ongoing groups: 510,/235-6134.

SANGHA FOR BUDDHISTS OF
COLOR meets monthly in the San
Francisco Bay Area, for meditation, dhar-
ma talks, and mutual support. For infor-
mation, or to be placed on their email list,
contact Lauren Leslie: 415,/642-7202 or
email: <bebuddha@hotmail.com>.

32

DIVERSITY AND SOCIAL CHANGE
SANGHA A sangha for those interested
in blending mindfulness practice in the
tradition of Thich Nhat Hanh with
social change work meets weekly in
Oakland. Contact Rosa at 510,/534-6302.

HEALING RACISM IN OUR
SANGHAS How can we make our
Western sanghas truly welcoming to
people of all ethnic and racial groups?
This question is the focus of monthly
gatherings for Buddhist practitioners of
color and of European American origin,
at Empty Gate Zen Center, 2200 Parker
St. in Berkeley, on the first Friday
evening of each month from 7:00-9:30
rM. Info: 510,/464-3012.

PRISON SANGHA Zen group in
Ohio needs books, tapes, robes, incense,
candles, malas. Please send to: Lotus
Prison Sangha, c¢/o Ven. Shih Ying-Fa,
Cloudwater Zendo, 21562 Lorain Rd.,
Fairview Park, OH 44126.

GAY BUDDHIST FELLOWSHIP
Sittings, speakers, and discussions every
Thursday evening and every other
Sunday morning in San Francisco.
Classes, workshops, retreats, monthly
potluck dinners, and work in Buddhist
AIDS projects. Newsletter, with informa-
tion and articles on topics of concern to
gay Buddhists, available on request. (See
inside back cover for address.)

PRISON DHARMA NETWORK
(PDN) needs your donations of dollars
and used Dharma books to continue
making the Dharma available to prison-
ers. If you are interested in forming local
or regional chapters to facilitate contem-
plative prison ministry, contact: PDN,
P.O. Box 4623, Boulder, CO 80306-
4623, 303,/544-5952, <pdn@indra.com>.

TIBETAN NUNS at the Geden
Choeling nunnery in Dharamsala, India
have been suffering health consequences
from poor nutrition. Financial support is
needed to continue a project that has
improved their diet. A gift of $30 will
provide a month’s worth of food for
three nuns. Checks may be made payable
to the Tibetan Nuns Project and mailed
to Tibetan Nuns Project, 2288 Fulton
St. #312, Berkeley, CA 94704. For more
information, call 510,/647-3423.
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HOMELESS AND HOUSED people
meet weekly in Berkeley, CA, for medi-
tation and discussion. Volunteers from
Berkeley Zen Center and East Bay
Insight Meditation facilitate sessions ori-
ented toward stress reduction. Tea and
cookies. Mondays, 7:30-9 M, off the
courtyard on the west side of Dana
between Durant and Channing. For
more info, call 510,/548-0551.

HELP HOMELESS WOMEN AND
CHILDREN by donating needed per-
sonal care items—toothbrushes, tooth-
paste, soap, shampoo, hairbrushes,
combs, and hand lotion—to the
Women’s Daytime Drop-in Center in
Berkeley. Volunteers are also needed to
work with the women and children. For
more information call 510,/548-6933.

NEW DALAI LAMA CD, recorded
during His Holiness’ 1994 visit to
Hawai’i, features excerpts from his talks
and traditional Tibetan and Hawai’ian
chants and music. Proceeds to benefit
Sakyadhita. To order: 808 /944-6294,
fax: 808 ,/533-2513, <tsomo@hawaii.edu>.

BUDDHIST ARTIST/WRITER, cur-
rently incarcerated, seeks others who pur-
sue creative work as part of their spiritual
path to form a circle of correspondence for
mutual support and exploration. Please
write to Oline Elliott, AHCC, P.O. Box
2139 TA-47, Airway Heights, WA 99001.

FOR SALE: Twenty-acre organic farm
in northern New Mexico. Contact Paul
Michel, <ojitopaul@yahoo.com>. Web
site: www.geocities.com/rainforest/
jungle /9202.

WORKPLACE CHAPLAINCY
Engaged Buddhists wanted to explore new
career arena. Affirm social justice and pro-
vide emotional /interfaith spiritual care in
the workplace without proselytizing.
North American Workplace Chaplaincy
Conference, Houston, TX, April 9-12,
2000. Contact: National Institute of
Business & Industrial Chaplains, 7100
Regency Square, Suite 210, Houston, TX
77036. (713) 266-2456 or <info@work-
lifeministry.com>.

THE CONCH-US TIMES, the
Journal of the Dead Buddhists of
America, for those appreciating both
Grateful Dead and Buddhist cultures:
$8 /yr. Payable to: Ken Sun-Downer,
Box 769, Idyllwild, CA 92549.



Gratitude

HELPING TURN THE WHEEL

BPF gratefully acknowledges contributions above membership veceived between October 1 & December 31, 1999:

Kate Abbe « Sheridan Adams < Janet Aguilera < Robert Aitken % David Albertson +* Peter Albrecht < Concetta Alfano % George
Allen # Joni Anderson #* Bart Anderson #* Patrik Andersson « Chris Angell % Sean Applegate % Bettina Aptheker % Patti Archer
% Peggy Arent % Lourdes Arguelles % Jane Ariel % Diane Ariel < Anne Ashmore-Hudson % Mary Ashworth < David Aus % Ikuko
Bacon « Clarice Bailey < Jeff Baker < Susan Baldwin % John Ballaam « Michael Balmuth < Janet Baltz < B. J. Banchich % Joan
Barbour % Frank Barone % Susan Barr < Elsic Bartelt < Kelly Bastian % Louise Baum #* Tim Bean < Karen Beardsley-Umezawa
A. C. Beaverson % Mark Beck % Russel Bennett % Kathryn Berger % Denise Bergez % John Bermon < Simon Billenness < Julie
Bisbee % Richard Bisson % Ian Black < Margaret Blutreich « Martha Boesing %+ Steven Boggs +* Allan Bomhard % Dianne Boons
% Sylvia Boorstein « Arthur Borden % David Bordinat < David Borglum < David Borland * J. Tay Bosley ** Paul Boumbulian
Kathleen Bourke % Sally Bowden < Lisa Bowen % Robert Bowers < Bill Boykin & Marg Starbuck #* Kristina Brandabur < David
Brandmark #* Richard Brandon % Alberto Breccia % Martha Breed % Sarah & John Brehmer < Ronald Bremer < Virginia Brennan
% J. Brick < Marilyn Brite % Anne Brown # Cheryl Brown % David Brown < Anthony Bruck < Abner Burnett % Regina Bussing
% William Bynum + Mark Caldwell % Joseph Cameron < Rhonda Campbell % Stephen Canner ** Ralph Cantor < Charlott Carlson
< Mary Frances Carney %+ Shari Carpenter < E. B. Carskadon < Barbara Casey % Edward Celnicker % Albert Celoza % Beatrice
Chaney % Ben Chappelle % Jannette Chasteen % Beth Chorpenning #* Blaise Cirelli % Dorothea Clarke % Pearl Cleage % David
Cloar % Doug Codiga % Gerald Cohen #* Joanne Cohen < Mark Cohen % Sharon Colby % David Cole «* Christine Cole %+ Prentiss
Cole # Kelly Cole « Kevin Coleman % William Collins < Thomas Comstock % Karen Connelly % Helen Cooluris % Paul Cooper
+ Georgiann Cooper % Jean Corigliano « Teresa Cox % Kay Nyne Coyote % Edward Cranswick % Ellen Crozat Cassilly < Robert
Csandl « Margaret Cunningham + Chad Curtis % Fred Dallmayr % Celine Daly < Marcella Davis % Richard Davis % Susan Day
F. K. Day % Ann Debaldo < Margaret Dellenbaugh % Thomas Denhart < John Denvir & Maxine Auerbach < Teresa Descilo <
Kathleen Dickey % Lavinia Dimond % Leslie Dodd < Nancy Donald % Rosemary Donnell ¥ Anne Dorsey % Brenda Dixon-
Gottschild % David Draheim # Suzanne Ducaarne # Paul Duckworth < Al Dugan % Vicki Duszynski % Nancy Edwards < Van
Eimeren < Laurie Eiserloh # Judith Elliott % Barbara Engle < Leonard Erickson < N. J. Errante % Johanna Ettl % Janet Ewing %
Don Fangmeyer % Linda Farthing < Jeffrey Faude % Joel Feigin % Scott Feree % Genny Ferrell % William Fickling <+ Gabriel Fields
% Carol Fields % Mark Finn < Shelley & Molina Fischer % J. R. Fisher < Amaryllia Fletcher % Inez Flores < John Fogarty %
Norman Fojtasek % William Frackelton + John Freese % Bernard Friedman % Ann Marie Fuller < Stephen Furey % Jim Gallas <
Brian Ganin # William Gardner < Joan Gattuso % Renee Gensburger « Jerry Gerhardt < William Gilbert < Elizabeth Gillespie %
Junetta Gillespie % Mary Gilliland < Robert Gipson < Sheila Girton % Roselyn Gitt % Christine Glendening < Carlton Godbold <
Peter Goldfarb < Hal Gonzales % Barbara Goodman < Narayan Grady < Lee Grafton % Marc Graham < Joan Granger % Lynn &
Scott Grannan < Ann Greenwater % David Grierson < Nellie Grose % Matthew Grund % Chad Gusler < Susan Gwynne % Paul
Haaland < Robert Haas % Carol Habercross « Lisa Halleck < Robert Hame % Ronald Hansen < Marcia Hansen % David & Janet
Hanson < Ken Hardin < Jim Hare % Louis Hargus % Francine Harrington % Heidi Harris % William Harrison % Chris Harrison
+ Joan Hartzell < Jim Haslander % John Hawes % Michael Hawkins % Lynn Hays % Barry Heath % Robert Heaton <+ Christopher
Heininger < Shirley Helvey < Ray Hendrickson < David Henehan % Beatrice Herzmark % Jan Herzog % Steve Hester #* Virginia
Hickey < Keith Higginbotham < Donna Hildreth % Laura Hill < Daniel Hill < Patricia Hinkley < Paula Hirschboeck % David
Hobbs % Cindy Hoffiman < Robert & Lynne Hoffmann < Dennis Hohman ¢ Tom Hohnhaus < William Holcomb < Grace Holt
% Cyrus Hopkins % James Hopper % Roger Hopper % Jeanette Hotchkiss % John Huddleston < Elizabeth Hudman < Betsey
Huffman < Jeffery Hughes % William Hulley < Russel Humphries < Sara Hunsaker % Kenneth Igarashi < Kenneth Inada <
Leavenworth Jackson # Keith Jackson « Gregory Jaeger < Sheilah James < Sally Janin % Jean Jarvis < Christopher Jay « Judith
Jennings < Elizabeth Jennings < Gretchen Jennings < Gwyneth Jensen % Stephen Jensrochow < Randal Johnson < Michelle
Johnson-Weider < Phyllis Jolly 4 Robert Jonas % Dorothea Joos % Elwyn Jordan % Bruce Juba % Cynthia Jurs < H. Kaimmer &
C. Musselwhite < C. P. Kamath < Lola Kantor & Scott Ferree < Lucy Kaplan % Philip Kapleau < John Karevoll < Stanley Katz <
Donald Katz < Yukako Kawata < Theodore Keiser % Concetta Kenney % Patrick Kenrick % Richard Kent < Mary Anne Keough
Michael Keown # Eileen Kiera % Michael Kieran < Alexandra Kilpatrick % Greg Kimura < Brian King % Charles King < Terry
Kinzel < Sabrina Kirby < Jan Kirby < Wilfred Kittler <+ Chris & Brad Klafehn # Kim Klein < John Kneip < Bob Knott % Sarah
Kolodny # John & Vivian Koos % Christin Kostoff < Susan Kowalczyk < Kenneth Kraft 4 Paula Kristovich < Sylvia Ladha < Donna
Larson # Allyson Larson % Pam Lasa + Katharine Lawrence % Sharon Leahy % Su Lee % Mark Leech % Ed Lehner % Mary Leitgeb
« Bart Leonard # Robert Leschack % Greg Lesson % David Lester % Lynn Levin % John Levy % Ellen Lichtig % Sharon Lieberman
% Keith Linford % Al Lingo % Janet Lipner % Mark Lippman % Mary Lochr % Libbi Logue % Kit Long % Philip Loprinzi <
Charlotte Lowrey % Kathy Lubar < Micheline Lublin % Luke Lundemo % Lin Lungta < Terry Lyon < Mary Allen Macneil % Mary
Ann Mahan % Joseph Maizlish < Alan Makinen #* Sheila Malone % C. T. Mansfield < Howard Margolis % Pam Marraccini %
Michele Martin % Victoria Martinez % William Masuda < Peter Matthiessen % Rebecca Mayeno % Susan McConnell % Michael
McDonnell < Annie & John McElderry < Neon McEvoy % Megan McKenna % Roberta McMorrow # Carole Meredith % Catherine
Merschel % Anne Metrick % Jeffrey Metz % Gaia Mika « Arthur Milholland, M.D. < Greg Millay < David Mills # Marion Minewski
% Iris Mink % Renee Missel % Mordecai Mitnick « Frank Modell % Richard Modiano < John Montgomery % Betsy Moon
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Elizabeth Moore % John Mooter % Cindy Morninglight < William Morrissey % Larry Morrow < Stuart Moulder % Jane Mounce
% Roger Mueller < Vivian Mullican % Dodie Murphy % R. Lynn Nadeau < Mary Beth Nakade % Wendy Nakao < Margaret Neidorf
+ Nancy Newton % Quynh Tu Nguyen < Thuy Nguyen < Judith Niatopsky % Thomas Nishikawa < Joseph Nolan % Tracy Norris
+ Judy North < Marion O'Connell < Michael O'Keefe % Myriam Oliven #* Sandra Oriel % Gilbert Ott % Frank Overton % Charles
Ozaki < J. A. Page < Kathryn Pagliuso % Rebecca Parfitt < Eric Parker < Lon Parsons % Cherilyn Parsons < Beth Patterson <
Guenther Paulsen % Ewing Peeler 4 Douglas Pengilly < Pamela Perry < Sandi Peters % Joe Pham # James Pham < Huong Phan
« Brook Phinney % Bob Picket % Judy Plemons % Richard Plzak < Melvin Pohl < Marc Poirier < Martin Pokorny < Vivian Pon
% Gerrard Pope + Pam Porcaro Ross % Susan Primm-Thel 4 Mark Pringle < Nancy Pringle < Susan Polk % Michael Quam <
Cynthia Quick % Alby Quinlan < Margaret Rader 4* Grace Radin + Lillian Raker % Todd Rambo < Judy Ramsey < Scott Randby
% Carol Ranzel-Wallace % John Raphaelidis < Lynda Rappaport-Feinster % Cynthia Read % Satish Reddy % Mark Redmond <
Gloria Reed % Susan Reed % Mary Rein < Jose Reissig % Michael Reshetnik % Elaine Retholtz 4 Herman Rettman « David Rhode
+ Daniel Rhodes < Deborah Rhodus «* Sarah Richardson +* Jeffrey Richig % Barbara Richmond <+ Stuart Richter < John Riecker
% Rebecca Riehm <+ Dr. Hadas Rin +* Chris Ritter % Sterling Robbins «* Diane Robbins 4 Russell Roberts < Celeste Robins % Joe
Robrecht % Michael Roche % Leslie Rogarth < Roni Rogers % Susan Rosin < Richard Rowley # Virginia Rubel % Nancy Rudolph
+ Catherine Rule % Charles Rundgren «* Deborah Russell 4 W. J. Ryan < Christopher Rzonca % Ellen Sabine < Phoebe Sandstedt
% Susan Mary Sanford % Suzanne Satterly % Martha Sattinger ** Jack Schaeffer % Paula Schank < Dolores Scheelen < Horacio
Scheimberg % Sozan Peter Schellin % Serge Scherbatskoy < Danny Schulte < Kurt Schultz < Frances Schwabenland « Victoria Scott
% Joyce Sebert % Prudence See % Julie Sgarzi %+ Patrick Shank < Richard Shankman + Judith Sharp < Patsy Sharp % Suzanne Shealy
+% Kim Shelton % Tazuko Shibusawa #* Saurin Shine < William Shonbrun %+ Ellen Sidor < Robert Silvers < Ruben Silvestre 4 Larry
Simon < Maggie Simpson #* Patricia Skala % M. Slick % Geraldine Sligar % Janet Smith < William Smith < Michael Smith
Frederick Solomon % Suzy Spradlin < Armida Stickney ** Eril & Lynne Stietzel % Roberta Stiler < Pamela Stones % Sandra Stouder
+ Steve Stricker % J. Bradley Stroup +* Steven Stucky « John Stutter % George Suhorsky % Garrett Sullivan % Ellen Sullivan % Josey
& Mark Summer % Susan Suntree < Elaine Swenson % Lucetta Swift % Thomas Tabatowski % Daniel Tam < Walter Tamao <
Barbara Tandy % Denise Taylor % Paul Tenorio % Jerry Thomas % John Thompson % Robin Thompson % Al Thompson % C. J.
Thomsom < Jo Thornton-Curtz < Margit Hermes Tomkins «* Michael Tracy <+ Cassidy Trager % Michael Travis % Ed Treuting %
Alexander Tribe < Gus Trikonis % Jean Troxel «* Kristin Tubman < Matthew Tunner % Stephanie Ulmer < Charles Unger < Jan
Unger « Taitetsu Unno % Jeff Urbach < Mark Uttech < Yen Van % Micke Van Hoek « Tom Vincent % Raghu Vollala < Richard
Von Sturmer < Leigh Vorhies % Frank Vuotto « Thomas Wajnert % Nancy Wallace < Jim Wallace <+ Anne Warren < Joy Watson
% Sandra Weinberg < Carolyn Weinheimer % Mel Weitsman % Rebecca Wethington < Ronald Wheeler < Donna White < William
White < Elizabeth Wilkens % Paula Williams < Janney Wilson «* Madeline Wing < Terry Wissler % Anne Wolf < Eleanor Wolff
Adrianne Wollaston # Jessie Wood <+ Mary Wright < Kathleen Yosko % Joseph Zaragoza < Randall Ziglar < Don Zinmon #
Matthew Zwerling % Lilian Zwyns % Bank Of America % Cambridge Insight Meditation Center % Johnson Hemphill Family <
Shambhala Of Milwaukee % Texas Country Hill Chapter < 3 Com Corporation #* Thanks!

For donations above and beyond the call of fundraising:

William Anderson % John Ankele <+ Jane Baraz < Hathaway Barry < Mark Bauer < Ann Bell < Leslic Bennis % Robert Berry <
David Borglum +* Susan Brandon < Michael Brennan % Karen Burkhardt < Mark Caldwell % Richard Campoamor #* Laura Chasin
% Elizabeth Cheatham + Robert Chender #* Elaine Chilton # Larry Christensen % John Cohn # Catherine Cole % Lee
Copenhagen * Anne Corcos % Grant Couch # Martha De Barros % Donna Denman « Danna Denning % Lavinia Dimond +
Susanne Dowouis % Martin Duffy 4 Galen Eversole % Mary Fabri < Carolyn Ferris < Norman Fischer < Suzanne Fischer % Andrew
Fitts % Donn Fry < Rhoda Gilman % Tova Green % Jonathan Gustin % Patricia Haas < Marilyn Handel % Kenneth Haring % Alice
Hayes % Cliff Heegel % Barry Hershey < Gus Hindenlang < Harrison Hoblitzelle < Nancy Hotchkiss % Richard Hunt % Pamela
Jackson +* K. Janney % Anne Jennings < Phillip Johnson < Edwin Joseph % Lucy Kaplan < Susan Kaplow < John Karevoll < Jill
Kelly 4 Tom Kershaw «* Richard Kinane < Charles Klein % Kenneth Kraft ¢ Murali Krishnaswamy < Frederick Lancaster % Jeffrey
Lee « Joanne Lehman % Charlotte Linde % Toinette Lippe % Kathy Liu % Jennifer Lloyd < Peggeth Loeb % David Loy % Diana
Lynch % Martin Macaulay < Barry Magid < Michael Maile < Alan Margolis %* Michael May * James McCaldin % William McCarty
% Bonney McDowell % Hanna Meara % Pamela Meidell < Anne Mize < Phillip Moffit < Joanne Molyneaux < Hal Nathan < Ulla
Neuburger % Pamela Nicholls < Robert Nimz % Johanna Operschall 4 Mary Orr % James Pelkey % Carol Perkins < Fred Pfeil <
Christopher Piel + Steve Pomerantz < Mark Porter % Judith Ragir < Jessie Ragsdale % Susan Ray * Tina Render * Jean Reyes %
Michael Ridner « Thomas Riihimaki % Matthew Riley «* Kathleen Rogers % David Ross-Smith % Sharon Salzberg < William
Santistevan % Nancy Schaub < Maylie Scott 4 Gail Seneca % Jim Sheehan +* Joel Siegal < Sue Skees % Wynelle Snow % Terry Stein
% Judith Stronach < Beverly Tangri «* Iven Taub, Esquire < Cornelius Vandenoever <+ Judith White < Anthony Willard < Daniel
Winheld <% Len Wolff 4 David & Etsuko Wright % Debra Wuensch % Eva Yarmo ¢ Patricia Yenawine % Rachael Young <
Anonymous +* Berkeley Zen Center % The Carl George Bjorkman Foundation < The Gabilan Foundation < The Public Welfare
Foundation % San Francisco Zen Center # The Swig Foundation < Thanks!

Thanks to all our event and office volunteers, with special thanks to Kate Abbe, Melody Ermachild Chavis, Cathy Cockrell, Bo and Sita
Lozoff; Judith McCullough, Joel Siegel, Sangha X, and Tor Taylor.
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Chapters

BPF CHAPT

CHAPTERS

EAsT Bay, CA
Sandy Hunter
510,/540-5296

GREEN GULCH, CA

Lee Lipp, 1601 Shoreline
Hway, Sausalito, CA 94965
415/383-3134

Los ANGELES, CA
Andrew Rasmussen

1166 N. Canyon Trail
Topanga, CA 90290-3604
310/455-3578

SACRAMENTO, CA
Steve Walker

3550 Watt Ave. #2
Sacramento, CA 95821
916,/481-0424

SAN DieGgo, CA

Ava Torre-Bueno
POB 33110,

San Diego, CA 92163
619/266-2442

SAN Francisco, CA

Paul Haller, S.F. Zen Center
300 Page St., S.F., CA 94102
415/863-3136

SoNoMA County, CA
Peter Berry
707 /565-7050

TAssAJARA, CA

Peter Carpentieri

38171 Tassajara Road
Carmel Valley, CA 93924
408,/659-2229

COLORADO

Ven. Danan Henry
3101 W. 31st Ave.
Denver, CO 80211
303,/405-1500

Honovuru, HI

Karma Lekshe Tsomo
400 Hobron Lane #2615
Honolulu, HI 96815
808 ,/944-6294

PRAIRIE BUDDHA, IL
Karuna Maduva

201 Forest Knoll Dr.
Palatine, I 60074
847/934-1711

TwiNn Crties, MN

Lee Lewis, 1493 Lincoln Ave.
St. Paul, MN 55105
612/699-1330

NEw YOrk, NY

Val DuBasky

463 West Street #G111
New York, NY 10014
212/691-2543

TRIANGLE AREA, NC

Hans Henning, 558 East Rd.
Pittsboro, NC 27312
919,/542-6060

TexAs HiLL COUNTRY
Travis Donoho

5412 Meg Brauer Way
Austin, TX 78749-2178
512/899-2537

SEATTLE, WA

Rick Harlan, 911 29th St. So.
Seattle, WA 98144-3123
206,/324-4153

SPOKANE, WA
Merry Armstrong,
POB 31124,
Spokane, WA 99223
509,/455-3987

MILWAUKEE, WI
Tonen O’Connor
2825 N. Stowell Ave.
Milwaukee, WI 53211
414/963-0526

CONTACTS

Arcata, CA

Mark Pringle, POB 2085
Trinidad, CA 95570

707 /677-0429

Mip S.F. PENINSULA, CA
Lance Miller

181 Second Ave., Suite 450
San Mateo, CA 94401
650/340-9698

NEevapaA City, CA
Daniel Flanigan

16874 Jackass Flats Rd.
Nevada City, CA 95959
916,/292-1801

IpAHO

Jim Mills, 311 N. Placer
Idaho Falls, ID 83402
208,/522-0378

CENTRAL ILLINOIS

John P. Martone

325 W. Tyler, Apt. B
Charleston, IL. 61920-1865
217/345-3915

CHICAGO, IL

Dave Reszak

9125 Mango Ave.
Morton Grove, 1L 60053
847 /966-1475

MONTANA

"Gus Adams, 975 1/2 4th St.

Missoula, MT 59802-5710
406,/258-2807

NEW JERSEY (CENTRAL)
Dodie Murphy

2 Windingbrook Road
Bordontown, NJ 08501
609-291-1412

SANTA FE, NM

Ann Dasburg

50C LaBarbaria Trail
Santa Fe, NM 87505
505,/982-8179

ERS & AFFILIATES

ITHACA, NY

Joshua Moses

431 East Seneca St. #1
Ithaca, NY 14850

607 /645-0026

NEW YORK CAPITAL AREA
Michael Fallarino

POB 178

Stuyvesant Falls, NY 12174
518,/799-2118

GREENSBORO, NC

Daniel Rhodes, 6 Branch Ct.
Greensboro, NC 27408
336,/274-7907

NORTHERN OHIO

Matt Wascovich, POB 6592
Cleveland, OH 44101
216/556-2847

YELLOW SPRINGS, OH
Eric Lang

743 W. Sparrow Rd.
Springfield, OH 45502
937/327-9491

EUGENE, OR

Patrick Ejo McMullen

POB 744, Eugene, OR 97440
541/302-9242

PoORTLAND, OR

Bob Ryan

1845 Southeast Ladd Ave.
Portland, OR 97214
503,/234-7713

PHILADELPHIA, PA
Barbara Hirshkowitz
4709 Windsor
Philadelphia, PA 19143
215/724-8131

RHODE IsLAND, S.E. MA
Algernon D’Ammassa

P.O. Box 23101
Providence, RI 02903
401,/831-0974

HoustoNn, TX
Wallace Craft
11260 FM 1488
Conroe, TX 77384
409/321-2444

VERMONT

Richard Dunworth
45 Pleasant St. Ext.
Ludlow, VT 05149
802/228-2476

YAakima, WA
Douglas C. Ray

261 Rowberry Way
Topenish, WA 98948
509,/865-6045

AFFILIATES

AUSTRALIA (MELBOURNE)
Jill Jameson, 50 Daveys Lane
Hoddles Creek, VIC 3139
61-3-596-74-372
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BPF AUSTRALIA (SYDNEY)
Gillian Coote

31 Bonnefin St.

Hunters Hill, NSW 2110

BUDDHIST SOCIAL ACTION
NETWORK OF B.C.

Valerie Goodale

#24-710 West 15th St.
North Vancouver, B.C.
Canada V7M3K6

NETWORK OF ENGAGED
BUDDHISTS

Ken Jones, Plas Plwca,
Cwmrheidol, Aberystwyth,
Wales, U.K. SY23 3NB
01970,/880 603

INTERNATIONAL NETWORK OF
ENGAGED BUDDHISTS

POB 19

Mahadthai Post Office
Bangkok, 10206, Siam

tel /fax: 662-433-7169

INEB JAPAN

Suzuki Ryowa,81 Honyashiki
Minowa Anjo, Aichi 446,
Japan, 81-566-76-2486

BPF BANGLADESH

Brother Jarlath D’Souza

St. Joseph’s School

Hsad Gate, Mohammedpur
Dhaka, 1207 Bangladesh

BPF LADAKH

Ven. Bhikkhu Sanghasena
¢/0 Mahabodhi Centre
POB 22, Leh, Ladakh
194101 Himalaya, India

BURMA PEOPLE’S RELIEF
¢/o Hal Nathan,

P.O. Box 1018

Inverness, CA 94937
415/669-1954

KARUNA CENTER
Paula Green

49 Richardson Rd.
Leverett, MA 01054
413/367-9520

BuppHIST AIDS PROJECT
555 John Muir Drive #803
San Francisco, CA 94132
415/522-7473

GAY BUDDHIST FELLOWSHIP
2236 Market St. #9

San Francisco, CA 94114
415,/974-9878

LESBIAN BUDDHIST SANGHA
Carol Osmer-Newhouse
510,/222-7787

PRISON DHARMA NETWORK
POB 4623
Boulder, CO 80306-4623
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LECTURE AND WORKSHOP SERIES TO BENEFIT SAN FRANCISCO ZEN CENTER

at Millennium's Edge

Stephen Batchelor ar 21,22 Maxine Hong Kingston mar 19, 20
Sylvia Boorstein junes, 4 Robert Aitken juiy 28,29 Richard Baker auG 18, 20
David Whyte serr. 22,23 Joan Halifax ocr. 13, 14

415-863-3133 OR WWW.SFZC.

Lama Surya Das mar 18, 19

Jerry Brown nov. 10

ﬁuddhist Peace Fellowship
P.O. Box 4650
Berkeley, CA 94704 USA

Address Correction Requested
Forwarding & Return Postage
Guaranteed

Non-Profit \

Organization
U.S. Postage
Paid
Permit No. 413
Berkeley, CA
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