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Get Vol 2 in this Series For Free

Interested in healing?

Get Vol 2 in Jarem’s award-winning series,

How to Die Smiling.



A More Healing Way:

Video Conversations on Facing Disease: featuring

Jon Kabat-Zinn, Patch Adams, Lucy Kalanithi, John

Paul Lederach and Toni Bernhard.

Hosted by Jarem Sawatsky ($200 value).

http://www.jaremsawatsky.com/healing/

More details can be found at the end of Healing

Justice.

Reading Guide for Healing Justice

A great guide for individuals and book clubs avail-

able at:

www.jaremsawatsky.com/healing-guide



Praise for Healing Justice

If we are to bring more peace to our planet,

we need to replace punishing those who’ve

caused harm with communications that foster

compassion and healing.  In this wise and

beautiful book, we bear witness to how this is

unfolding in highly diverse communities

across the globe.  Thank you, Jarem, for

sharing these invaluable illustrations of our

human potential.

-TARA BRACH, bestselling author of

Radical Acceptance

Healing Justice is essential reading for this

moment in history.  Through captivating real-



life stories, Jarem Sawatsky deftly shows us

that if we take the time to learn about our own

humanness, justice can be transformative.  In

this time of reconciliation, he demonstrates

how communities do not need to wait for

governments to create communities rooted in

healing, justice, truth and reconciliation

-SENATOR MURRAY SINCLAIR, former Chair

of the Truth & Reconciliation Commission of

Canada 2009-15

…reflections of a deeply curious human being

who wonders if there might be better ways for

all of us to behave towards each other.

- RUPERT ROSS, national bestselling author of 

Return to the Teachings

Jarem Sawatsky discovered in his brokenness

a Muse and Angel that guided his life work

and inspired this beautiful book. His central

insight is that healing justice are two words

joined together like two faces on one body.

You heal yourself and your world by means of

your illnesses and injustices. This is one of

those books you wish everyone would read

and keep and meditate on.



-THOMAS MOORE, New York Times

bestselling author of

Care for the Soul





Chapter 1 - Shatteredness and the
Unshatterable

The Unbroken

There is a brokenness

Out of which comes the unbroken,

A shatteredness out of which blooms the

unshatterable.

There is a sorrow

Beyond all grief which leads to joy

And a fragility

Out of which depth emerges strength.

There is a hollow space

Too vast for words

Through which we pass with each loss,

Out of whose darkness we are sanctified into being.
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There is a cry deeper than all sound

Whose serrated edges cut the heart

As we break open

To the place inside which is unbreakable

And whole, while learning to sing

(Rashani 1991)

WHAT IF JUSTICE is about becoming whole while

learning to sing? How do we nurture the conditions

where shatteredness might bloom into the unshatter-

able? What imagination and support are necessary to

sustain that journey into darkness, where we are sanc-

tified into being? How do we cultivate the ability to

hear the cry that is deeper than all sound and to see

the unbreakable in the broken? What if justice is

meant to lead to joy, to emerging strengthened out of

fragility, to finding our place in the song? What if

many of our basic assumptions about justice are

misguided? What if a more healing kind of justice is

possible? What if it already exists?

This poem so beautifully describes the transformation

that can happen when we lean into our suffering and

allow ourselves to break open. Only then can we find

the unbreakable and whole, while learning to sing.

When I was still teaching Peace and Conflict Trans-

formation Studies at the university, I used this poem

on the first day of classes to try to set the tone, direc-
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tion, and color of class. Each time, some students

were moved to tears because they too had experi-

enced this grief that leads to joy. Somehow, the poem

resonated with their true sense of themselves. I kept

sharing it because it also kept speaking to my

true self.

Brokenness, shatteredness, sorrow, and grief have

been my companions since I was young. But I have

also touched and tasted the joy and strength that

come from fragility. My whole life I have been

searching for a healing kind of justice.

In my childhood years, the brokenness came, mostly,

from the turbulence of home.

Will Mom and Dad be fighting? Will they still be

together? Will Mom rip open the locked door to the

guest room again to get to Dad? Will Dad quit his job

again before he has a new one? Often, I would fall

asleep with my head under the pillow, praying for it

to stop. Those were also the years of what my dad

called the banning and shunning from the church

community he helped start. During this time, I took

refuge in my friends and my school.

In my teen years, after my parents split, my turbu-

lence still came mostly from home and living with

my mom. The questions changed. Will Mom be

throwing up from her migraine? Will we need to go

to the food bank again? Will Mom be telling me what

HEALING JUSTICE
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an awful person I will become? Will she follow

through on the suicide threats? Will I find her? Will I

get Huntington’s Disease, the disease eating away at

my mom? Will I become my mom? In these years, I

took refuge still in friends and in my excellent inner-

city high school, where white people were the minor-

ity. The whole world was at that school. From early

on, my belonging went beyond race, religion, and

social class. But I also learned to take refuge in the

wilderness, in my canoe where I learned sitting medi-

tation, how to touch the earth, how to the listen to the

stillness. I read everything I could by Henri Nouwen,

Jean Vanier, and St. Francis of Assisi.

In my twenties, for some odd reason, I studied

conflict and peace in university. Those were the years

of falling in love, getting married, starting a family,

and starting work. While at graduate school in

Virginia, my love, Rhona, and I decided to start

having kids, and after a few months, she was preg-

nant with twins! We decided to go back home where

we would have more support to raise the kids. I lined

up work, teaching peace and conflict studies at a

university, and we returned home. In the two years

that followed – which we call the dark years – our

turbulence came from Rhona’s dark post-partum

depression combined with the sleep deprivation that

comes from babies who did not like to fall asleep.

Again, the questions changed. Will Rhona be
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depressed and unresponsive? What will I be heading

into at home? Will the ringing phone be my mom

telling me that I will be a bad parent? Will I get this

same disease? In those years, we took refuge in our

church community, our friends, and family. I read

everything I could by Thich Nhat Hanh, Margaret

Wheatley, and John Paul Lederach.

When our twin daughters turned three, life was so

much better. We felt like we could take on more

challenges! At the university, I was told that I would

lose my job if I did not get a doctorate. So, we relo-

cated to northern England for me to do doctoral

studies.

I could study anything. I chose to study healing

justice. During this time, our turbulence came from

the death of my mom from Huntington's Disease.

Rhona had another bout of depression, and as

students, we had almost no money. But the turbulence

also came from these ever-present questions: Will I

get the same disease as my mother? Will I become

like her?

Brené Brown eloquently describes how facing your

brokenness can shape you in significant ways.

“You find the courage to own the pain

and develop a level of empathy and

compassion for yourself and others that

HEALING JUSTICE
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allows you to spot hurt in the world in a

unique way.” (Braving the Wilderness)

This was my experience. There is a deep and

profound connection between those who have

suffered deeply. They feel this heart to heart connec-

tion between them. And sometimes, they unfold with

each other in ways they don’t feel able with others.

So, I started what would become a decade study of

Healing Justice. I knew about brokenness and shat-

teredness. My own bullshit detector was on high

because I needed to cut through the superficial and

the unwise to try to learn about healing that reaches

down to your deepest sense of who you are and how

you are going to be in this world. I felt like the well-

being of those closest to me depended on me learning

to live with this wisdom and love.

In my work and life, I kept hearing little hints that

such a healing wisdom and love might already exist. I

kept hearing stories from indigenous communities

about ‘people re-learning who they are,’ about ‘taking

offenders onto the land,’ about needing to ‘return to

their traditions’ as part of sustaining a ‘healing way

of justice.’ The more I listened, the more I learned

that this ‘alternative’ voice comes, not just from

indigenous communities, but also from engaged

Buddhists, fringe Christian communities, and other

communities.

JAREM SAWATSKY
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I set out to see if I could find concrete examples of

this healing justice being practiced in living commu-

nities. I wanted to see if I could show up in such a

community and touch and taste this healing justice.

What I was really curious about was, if one could

find healing justice, would it offer sufficient breadth

and depth to help address some of the dissatisfaction

I was feeling with more mainline Western approaches

to justice, conflict, and peace. Would it help me to

face my own brokenness with healing, wisdom,

and love?

For many individuals, communities, and states,

justice has come to reflect the same ugliness as injus-

tice: pain, loss of power, loss of identity, disorienta-

tion, loss of respect, becoming broken and, in the

extremes, killing other people. Being ‘brought to

justice’ is not something many seek in their lives.

Sometimes, it is the very seeking of justice that leads

to deep experiences of injustice.

But surely, there must be communities that model a

better kind of justice rooted in healing, wisdom, and

love. I set out to find them, learn from them, and

share their stories.

Looking back on this decade, I really can’t believe

this happened. I am filled with deep gratitude that so

many opened their doors and their hearts to me so

that I could learn from these communities. I only

HEALING JUSTICE

7



visited communities when they agreed to participate,

to host me, and to teach me first-hand about their

practices, and to keep giving me feedback on how to

share their story until they were satisfied.

My search for healing justice took me to:

Plum Village, a Buddhist monastery and

community in southern France and home to

Nobel Peace Prize-nominated author, Thich

Nhat Hanh;

Hollow Water, an Aboriginal community in

Canada who are leaders in Indigenous

healing;

The Iona Community, in the highlands of

Scotland at the birthplace of Benedictine and

Celtic Christianity;

The Sarvodaya Movement, in Sri Lanka,

where I toured some of the 10,000 villages

of Awakening Through Sharing with their

80-year-old leader Dr. A. T. Ariyaratne,

known as the Gandhi of Sri Lanka;

Oasis of Peace (Wahat al-Salam – Neve

Shalom), a peace village in Israel where

Jews and Palestinian Arabs who are citizens

of Israel live together as a model of what

their countries’ future could look like; and

Bougainville, in Papua New Guinea – the

site of the most violent conflict in the Pacific

JAREM SAWATSKY
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region since World War II, a conflict in 1988

– to a peace accord in 2001. This matrilineal

society experienced a profound breaking but

also was finding ways of healing unknown

to most other parts of the world.

For some reason, leaders from each of these commu-

nities agreed to accept my invitation to come to

Canada for a gathering on Healing Justice in July

2012. These communities so often fight to go

upstream, against the current of their surroundings. I

wanted to give them the opportunity to share with

like-minded but differently-located communities.

Who knows what might come from them sharing

their stories with each other? Somehow, the Canadian

government agreed to pay for the gathering, and these

folks all gathered at the small Mennonite University

where I worked.

Behind the scenes, Rhona and I were still dealing

with the turbulence of the disease that had ravaged

my mother. Halfway through this decade studying

healing justice, on October 27, 2010, I was given the

results of a genetic blood test that determined that I

did inherit Huntington’s Disease. I did not yet have

symptoms, but every nine months, I would go to my

neurologist to see if the symptoms had started and to

see if it was time to give up my career. Two years

after the gathering, I went on permanent long-term

HEALING JUSTICE
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disability because the disease was active and made it

too difficult to do the work I previously loved to do.

My research was unfinished. I had published an acad-

emic book with the stories of three of the communi-

ties: Hollow Water, the Iona Community, and Plum

Village. Academic books are great for career

advancement but not great for sharing stories and

wisdom with the public. For several years, I asked the

publisher for my rights back from this book so that I

could share these stories in a much more accessible

form, and in 2018, they agreed.

My health is not good enough to write the stories of

the last three communities I visited or to share about

the truly incredible experience of listening to the wise

sages from these communities engaging with each

other at the gathering.

From my broken hill, I want to share these stories

with you. They have equipped, inspired, and trained

me to enjoy the downward journey of life I am living

now. From these communities, I have learned to

touch the wisdom of the poem:

There is a brokenness

A shatteredness out of which blooms the

unshatterable.

There is a sorrow

Beyond all grief which leads to joy

JAREM SAWATSKY
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And a fragility

Out of which depth emerges strength.

More times than I can count, I have touched the

hollow space

Too vast for words

Through which we pass with each loss,

Out of whose darkness we are sanctified into being.

I have traveled the world - and made the longer

journey of traveling from my head into my heart -to

listen to the

cry deeper than all sound

Whose serrated edges cut the heart

As we break open

To the place inside which is unbreakable

And whole, while learning to sing

I feel spoiled. Sure, I have holes in my brain, and I

am unable to hold a job, but I feel spoiled. I have had

such an abundance of wise teachers and opportunities

to learn to walk in a healing way.

In my book, Dancing with Elephants, I share about

my own journey of stumbling -literally - my way into

healing. In the video series, A More Healing Way, -

available free to those on my email list

HEALING JUSTICE
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(http://www.jaremsawatsky.com/healing/) – I inter-

view 5 experts on their best advice for living in a

more healing way. In this book, I share with you three

of the stories of these brave, creative communities,

who are living out a healing justice day-to-day.

There is more to health than the absence of disease.

This is one of the key teachings of Deepak Chopra.

We need not just avoid the things that lead to ill-

health, but we need to cultivate the things that lead to

full health. In the same way, there is more to justice

than the absence of injustice.

These healing justice communities are taking

increased responsibility for their own well-being.

They work at personal and collective health and

foster a kind of resilience that leads their whole

communities to healing and love. For each commu-

nity, healing justice is rooted in learning their true

names, living in the present, reconnecting with the

earth, and returning to wholeness even in the midst of

the broken.

The search for healing justice in these pages may take

a reader to some uncomfortable places. Healing

justice does not neatly follow the logic, structure, or

purpose of criminal justice or social justice. The

search for healing justice brings the reader face to

face with communities and their more collective

imaginations. Moreover, these communities are faith

JAREM SAWATSKY
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or spirit-based communities of three different kinds.

Those who value a rationalist, secular, individualist

approach will likely find these stories most chal-

lenging.

These stories are not an independent, objective

analysis of healing justice (as if such a thing could

exist). It is my attempt to learn respectfully from

three communities that practice healing justice. This

is a very personal journey where the author is not

absent or invisible. While I am not a member of any

of these communities, I have cultivated friendships in

each. As a reader will soon learn, friendship, respect,

and personal journeys are very much a part of healing

justice.

I tried to write this with the daring courage of Brené

Brown, the blinking boldness of Malcolm Gladwell,

the disquieting poetry of Maya Angelou, and the deep

compassion of Thich Nhat Hanh, but my own voice

kept breaking through. As part of healing justice is

learning our true names, I hope you will forgive me

for using my own voice.

This book is about what happens when ordinary

communities confront injustice with healing, wisdom,

and love. Each chapter tells the story of a different

community. Some of these communities are famous –

like Thich Nhat Hanh’s home community - and some

are relatively unknown – like Canada’s Hollow Water

HEALING JUSTICE
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community. Each has faced deep trauma and injustice

but has found a way to respond with a kind of

wisdom and love called healing justice.

The Wisdom And Love Of Pelicans

Awakened from my slumber on some high rocks of

the shoreline of a wilderness island, at first, I heard a

noise so loud I thought maybe a plane was crashing.

As I got my bearings, I figured out there was no

plane, just pelicans. Hundreds and hundreds of peli-

cans invaded the quiet bay where I was resting. I was

in my late teens. The pelicans landed in the bay with

some military order – landing line upon line –

making as much noise as they could. Then they

started sweeping the bay side to side. I took me a

little while to figure out it was feeding time. They

were working as a team to scare the fish and unsettle

the waters, so they could eat. Just as it seemed to be

over, another large flock of pelicans arrived. They

had let the others eat first and had stay circling in the

air. When the first group was running low on fish, the

airborne pelicans started to land, scaring the fish back

into the bay. When this wave landed, it was their turn

to eat. This story seared into my mind. Pelicans love

to spend time alone or in small groups, but some-

times, we need community. Some healing practices,

like say eating, work better in a community. I

witnessed this same behavior in pelicans three times

JAREM SAWATSKY
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in my lifetime, so far. The second time was a year to

the day from the first. The third time was 24 years

later as I was writing this book for you.

There is a kind of wisdom that comes to those who

sit in silence and to those who stay present to the

miracle and mischief of creation.

If there is anything for humans to learn from the

fishing habits of the great white pelican, it will not be

found by trying to copy the pelicans’ habits. The

lesson is not that we should hunt in larger groups and

plan our hunting raids in multiple waves. I know this

is obvious as long as we are talking about pelicans.

But as we turn to the communities’ stories, some will

be tempted to learn only by copying their habits – or

worse yet – trying to force others to copy their habits.

This book is not written to foster habit copying.

Rather, it is written to dare the reader to be a better

lover! My university students would always giggle

when I told them this was the purpose of my

teachings.

Some stories blow open our minds and hearts, such

that we must radically re-think and re-feel what

HEALING JUSTICE
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seems possible in the here and now. To me, the

stories that follow belong in this group. I hope that,

by sharing stories of people and communities already

living a bold and wise love, you too will be dared to

become a better lover, wherever that takes you.

JAREM SAWATSKY
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Chapter 2 - Plum Village and the
Playground of Thich Nhat Hanh

Please Call Me by My True Names

Don't say that I will depart tomorrow

even today I am still arriving.

Look deeply: every second I am arriving

to be a bud on a Spring branch

to be a tiny bird, with still-fragile wings

learning to sing in my new nest

to be a caterpillar in the heart of a flower

to be a jewel hiding itself in a stone.

I still arrive, in order to laugh and to cry

to fear and to hope.

17



The rhythm of my heart is the birth and death

of all that is alive.

I am the mayfly metamorphosing

on the surface of the river.

And I am the bird

that swoops down to swallow the mayfly.

I am the frog swimming happily

in the clear water of a pond.

And I am the grass-snake

that silently feeds itself on the frog.

I am the child in Uganda, all skin and bones

my legs as thin as bamboo sticks.

And I am the arms merchant

selling deadly weapons to Uganda.

I am the twelve-year-old girl

refugee on a small boat

who throws herself into the ocean

after being raped by a sea pirate.

And I am the pirate

my heart not yet capable

of seeing and loving.

I am a member of the politburo

with plenty of power in my hands.

And I am the man who has to pay

JAREM SAWATSKY
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his ‘debt of blood’ to my people

dying slowly in a forced-labor camp.

My joy is like Spring, so warm

it makes flowers bloom all over the Earth.

My pain is like a river of tears

so vast it fills the four oceans.

Please call me by my true names

so I can hear all my cries and my laughter at once

so I can see that my joy and pain are one.

Please call me by my true names

so I can wake up

and so the door of my heart

can be left open

the door of compassion

(Hanh 1993).

IN RESPONSE to a rape by a sea pirate and the subse-

quent suicide of a twelve-year-old girl, Thich Nhat

Hanh, the founder and leader of the Buddhist

monastery Plum Village, became very angry and

went home to meditate on what would be a just or

right response. He had cultivated practices of looking

deeply at the true nature of things, of using his breath

to build the energy of mindfulness, of structuring life

so that every step, every look, taste, and action would

call him back to his true self, a self capable of deep
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suffering and deep joy. And so, with all these prac-

tices behind him, his anger transformed into compas-

sion, and he wrote this poem. One could read it as an

Engaged Buddhist response to ‘serious crime.’

The poem does not use the language of crime nor

even of justice. In fact, the language of justice is

almost entirely missing from the discourse of Thich

Nhat Hanh and Plum Village. David Loy, a Zen

Buddhist scholar, calls this approach healing justice.

Here, we can begin to see that healing justice has a

different place and focus in the life of the community

than most Western forms of justice. Healing justice is

about learning our true names, about seeing ourselves

in the web of interconnection and change, about culti-

vating compassion for and in all beings and even with

non-beings. Healing justice is about arriving home.

For some people, this language may seem too airy,

romantic, or even naive. But this way of healing

justice was born out of the suffering of the Vietnam

War as part of a renewal movement within

Buddhism. In 1959, when the Vietnam War started,

Thich Nhat Hanh was 33 years old, and his future

assistant, Sister Chan Khong, was 21. Through this

brutal war that killed an estimated 5.1 million Viet-

namese and over an additional 63,000 foreign troops,

these two Buddhists worked in the war zones and the

slums of Vietnam, searching for how to cultivate and

JAREM SAWATSKY
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manifest compassion, peace and what would later be

called, healing justice. They saw themselves as

working for the renewal of Buddhism, what they

called Engaged Buddhism.

Thich Nhat Hanh was later exiled from Vietnam

because of his stand for peace and for compassion for

all Vietnamese people, more specifically for his

refusal to take sides. In exile, with Sister Chan

Khong, he established Plum Village as a community-

based in the visions and practices formed in the fire

of suffering and war. Plum Village always had three

goals: to model a community based on the practices

of compassion and loving-kindness, to be a support

and advocate base for the plight of people in Viet-

nam, to be a teaching and practice center for those

who want to learn about Engaged Buddhism. Both

Sister Chan Khong and Thich Nhat Hanh are well-

known as key figures that helped to bring Buddhism

to the West.

I hoped that, if I could convince Plum Village to

participate in this project, they would offer a

profound example of what healing justice tastes like,

looks like, and sounds like. I offer four reasons for

their inclusion here. First, Buddhists are one of the

longest-enduring groups in human history – over

2,500 years. By comparison, the experiments of the

western criminal justice and penal justice are rela-

tively recent. Healing justice is used by communities
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that draw on long wisdom traditions. Perhaps, there is

something to learn about how to live together from a

community that has lasted so long. Second, Engaged

Buddhism featured strongly in my review of every-

thing written about healing justice. Being the home of

one of the leaders of the Engaged Buddhism move-

ment, Plum Village is potentially a strong example of

an embodiment of that movement. Third, the leader

of Plum Village is an internationally respected and

renowned Buddhist peacebuilder worthy of our

attention.

When Martin Luther King, Jr. nominated him for a

Nobel Peace Prize, King argued that conferring the

prize on him would ‘…remind all nations that men

of good will stand ready to lead warring elements

out of an abyss of hatred and destruction. It would

re-awaken men to the teaching of beauty and love

found in peace. It would help to revive hopes for a

new order of justice and harmony.’ King believed

that listening to the wisdom of Thich Nhat Hanh

could reawaken people to a different kind of justice.

If the exploration of healing justice is to be

compelling, we do well to explore what King saw

as so pregnant with possibilities. Fourth, in my

experience, the teaching and practices of Thich

Nhat Hanh and Plum Village have the ability to

transform the nature of one's imagination. As

healing justice is being explored as an alternative
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imagination, it is natural to turn to such a

community.

When the community decided I could come, they had

one condition: I first come for a visit to learn how to

eat, breath, and walk. No interviewing would be

allowed in this first visit. To me, this was a treat, not

a burden. I asked if Rhona and my 4-year-old twins

could also come. They said that was even better. So,

for the first visit, the whole family came. Our daugh-

ters still remember this time.

We spent time at Plum Village before Thich Nhat

Hanh’s massive stroke in Nov 2014. He is still recov-

ering and has not yet regained much speech. When

we were at Plum Village, Thay was around and gave

daily dharma talks.

At the outset, it is important to make a clarification

on language. I have noted that the language of justice

is almost absent from the vocabulary of Thich Nhat

Hanh and Plum Village, nor do they use the language

of healing justice. David Loy does use this language.

Loy points not to Plum Village but to Tibet as a

recent example of Buddhist healing justice worked

out in lay society. However, David Loy is part of the

movement of Engaged Buddhism, a movement cham-

pioned by and some people say started by Thich Nhat

Hanh. Engaged Buddhism brings together traditional

meditative practices with active non-violence. It is a
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way of being Buddhist that engages the large issues

of the contemporary world. So, if David Loy’s

perspective is correct, that an engaged Buddhist

perspective on justice is a kind of healing justice,

then by reasonable extension, we could name the

kind of justice practiced at Plum Village as healing

justice. But this is an extension rather than the

community’s own language.

When I asked them about this absence of the

language of justice, I was told that the language of

justice was perhaps seen as too abstract and too

loaded with connotations of judgement and punish-

ment - neither of which they believe has a place in a

more healing orientation. A monk told me that justice

often misses the point of ‘healing, healing not just of

the individual but the society which allows the condi-

tions to exist where people become criminals.’ They

used the language of healing, understanding, compas-

sion, transformation, and being peace. They have no

additional concept of justice, which is held in tension

with their kind of healing and peace. Transformation

and healing is the response. In fact, one nun told me

that their practice is healing. A monk, who was also a

medical doctor, explained this broad approach to

healing at Plum Village was different from what he

had learned in conventional medicine. Medicine

tended to focus on fighting disease, whereas Plum

Village is more focused on cultivating conditions for
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health. While Plum Villagers do not use the language

of healing justice, they do use the language of

healing to express a similar sentiment, and others

close to them describe their kind of practice as

healing justice.

As all their practices are healing, this story must look

broadly at their practices and visions to understand

their approach to healing justice. To do this

adequately, it is necessary to tell the story of Plum

Village without separating their vision from their

practices and from the dynamics that sustain that

vision and practice. For them the teaching is the prac-

tice; the practice is the teaching. The life of the

community, called Sangha, is the teaching, called

Dharma. Thich Nhat Hanh calls this intersecting

point ‘the living Dharma.’

Rather than separating what belongs together, we will

explore healing justice at Plum Village through the

themes that emerged from my looking at and

listening deeply to their life together.

Plum Village is a Buddhist monastery started by the

Unified Buddhist Church in 1982 to replace its prede-

cessor of Sweet Potatoes Community, begun in 1975.

The Unified Buddhist Church was founded by Plum

Village's spiritual leader, The Most Venerable Zen

Master Thich Nhat Hanh, affectionately known as

Thay, meaning teacher. Because I am trying to learn
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respectfully from Plum Village, I will frequently use

this term to refer to their leader.

Thay was born in central Vietnam in 1926. He joined

the monastery at age sixteen. During the Vietnam

War, he became known within the international

community for his peace work. He believed Buddhist

monks could not hide or meditate in the temples

when their people, who were suffering the devasta-

tion of war, needed them.

He initiated what he later called ‘Engaged

Buddhism', which developed the capacity for a

socially engaged spirituality. One of Thay's disciples

in the West describes engaged practice as having ‘the

potential to influence and transform certain habit

energies in our society (such as materialism, mili-

tarism, and intolerance) with insight, equanimity, and

compassion that are the fruits of sustained and whole-

hearted practice’ (Hanh and Lawlor 2002,).

Thay saw himself as working for the renewal of

Buddhism in Vietnam. He struggled against the

conservative hierarchy and tried to refocus the Pure

Land Buddhism tradition that had been popular in

Vietnam for 300 years. Thay is from the Zen tradi-

tion, which predates the Pure Land tradition in Viet-

nam. He does not see a contradiction between these

traditions. However, when the Pure Land tradition is

taken to extremes, it treats the Buddha as a god and
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focuses on the future where this world can be escaped

by entering the Pure Land. Thay's teaching is that the

Pure Land can be touched in the present moment,

right where you are. Quite often, he says he ‘walks

every day in the Pure Land.'

He teaches that the key to wellbeing is found in the

midst of ill-being; happiness is not something that

you need to wait for until the next life or until,

through many years of suffering, you have perfected

the art of meditation. For him, happiness, meditation,

and healing can happen in the present moment, with

each breath and each step. Moreover, he returned to

the origins of the Buddha, examining what the

Buddha actually said and did. From this, he is clear

that the Buddha is not a god and that within every

person, even the criminal and the enemy, there is a

Buddha nature that can be awakened and can bloom

when watered with compassion and understanding.

All these views lead him to an engaged nonviolent

action.

In the 1960s, Thich Nhat Hanh started a relief organi-

zation, the School of Youth Social Service, to train

social workers in social change based on love,

commitment, and responsibility. Upon graduation,

these workers were sent to remote areas to serve the

poor. While the war raged around them, these

workers took on many tasks: cleaning up corpses,

developing pioneer villages as models for social
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change, establishing resettlement centers, and

creating educational programs for children and

adults. Thich Nhat Hanh and a number of other

monastics provided imagination and inspiration.

Others, like Sister Chan Khong, provided the prac-

tical creativity of how to be present in respectful

ways to those who were suffering, while cultivating

the conditions of more healthy living.

Thich Nhat Hanh also founded the Van Hanh

Buddhist University in Saigon and started a

publishing house and a peace activist magazine.

During the war, Thay refused to take sides, instead he

called for peace from all parties. This was too much

for the government, and in 1966, he was banned from

Vietnam by both the communist and non-communist

governments. He began an exile that lasted 39 years.

He went to France as part of a Buddhist delegation to

the Paris Peace Talks, talks that eventually resulted in

accords between North Vietnam and the United

States.

While in exile, Thich Nhat Hanh and Sister Chan

Khong decided to make France their home base as

they continued to develop their practice of Engaged

Buddhism. After the war, when people were fleeing

Vietnam by going out to sea in broken-down boats,

Thay and Sister Chan Khong hired boats to rescue the

boat people and advocated for them. Today, they

continue to help to raise awareness of wrongful
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arrests in Vietnam. They try to give voice in the West

to human rights abuses in Vietnam. Sister Chan

Khong developed a network of families from

Vietnam and Europe that would give monthly to the

support of poor people in Vietnam. Both Thay and

Sister Chan Khong visited many high-ranking politi-

cians to ask for their assistance in encouraging the

Vietnamese government to act with compassion.

During the war, they tried to confront and challenge

the US peace movement. That movement was so

focused on how destructive the US presence was in

Vietnam that they incorrectly assumed a victory of

the North would help bring peace.

It is essential to understand that the practices of Plum

Village were developed in the fire of war, grassroots

community development, and international politics. It

comes from those who picked up the bodies of

corpses and buried them while soldiers from both

sides were firing overhead. It comes from those who

have seen the suffering of war and crimes of all kinds

and believe the most fruitful social change comes

through compassion and love for all living beings.

One of the nuns at Plum Village, who used to be a

lawyer in the US, summed up the core of Plum

Village's practice in this way: ‘We do these practices

so that we can see what brings us health and happi-

ness and what doesn’t. We try to train ourselves to do

the things that bring health and happiness and to
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avoid the things that do not’. Knowing this back-

ground and this teaching, it is clear that the happiness

of which they speak is not the superficial happiness

so often sold as a commodity in the West. Rather, it is

a deep joy of facing the depth of suffering and still

being able to recognize the beauty of life, even in the

eyes of an enemy.

While in France, Thay and Sister Chan Khong started

a community to support their work. They called it

Sweet Potato Community. When the community put

on their first summer retreat in 1981, more people

came than could be accommodated, so the commu-

nity started to look for a new home. Plum Village

began in 1982.

Plum Village started as a Vietnamese community of

the followers of Thich Nhat Hanh. Over the decades,

the community has grown and changed in many

ways. Today, the community welcomes thousands of

visitors on retreat every year from all over the world.

When I was there, the community was comprised of

four hamlets: Upper Hamlet housing 48 monks, Sol

Ha Temple housing 14 monks, Lower Hamlet

housing 31 nuns, New Hamlet housing 35 nuns.

These hamlets also house the retreatants and resident

lay-practitioners that number as high as 650 people at

a time during the summer. Each hamlet is

autonomous spiritually, financially, and organization-

ally, although they all share the same purpose and
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teachings. The community has roots in Vietnam but

has had to grow to be appropriate for the environment

where it has been planted. The monks and nuns come

from a large variety of backgrounds: French, English,

Dutch, German, American, Russian, Italian, Spanish,

Vietnamese, Cambodian, Thai, and Canadian.

Within Buddhist traditions, the community blends

several traditions. Key sutras are drawn from original

Buddhism along with key principles of the Mahayana

tradition, and these are implemented through the Zen

tradition. Ordained practitioners at Plum Village

belong to the 44th generation of the Lin Chi School

and the 10th generation of the Liễu Quán Dharma

Line.

Thich Nhat Hanh has written over 100 books

covering a range of topics: guides of engaged

mindful practice, renewing the teaching of

Buddhism, concerning anger and Christian Buddhist

dialogue. Those interested in Thich Nhat Hanh

should read his autobiography Fragrant Palm

Leaves: Journals 1962-1966 and biography A Life-

time of Peace. Sister Chan Khong has written her

own story in Learning to Love: How I Learned and

Practiced Social Change in Vietnam.

Knowing their background is important, but it does

not give an indication of what it is like for me to walk

into Plum Village Community. One arrives at any of
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their hamlets by driving through the French hills and

vineyards found between Bordeaux and Bergerac.

The hamlets are old farms that have been renovated

for their purposes, but driving up, I was not at first

aware that one is on a farm. My first impression was

the absolute beauty and quiet of the place. Each of

the hamlets has been chosen and cultivated to be a

place of beauty. This natural beauty of the views, the

trees, and the hills is the first impression.

But it doesn't take long to realize there is something

different about this place. Some monks and nuns

appear with their shaved heads bare and some topped

with Vietnamese conical hats made of hand-woven

leaves that have the round rim and pointed top. They

wear brown or grey robes.

Watching them, it does not take long before they bow

to someone. The bow comes with hands pressed

together almost as in prayer. They explain that, when

you bow, you offer the lotus flower - your hands in

this position look like a lotus flower bud - to the other

person and recognize them as a Buddha-to-be. They

bow to say thank you, goodbye, and hello.

Most of the people at Plum Village walk slowly,

some very slowly, trying to enjoy each step and each

breath. In fact, the slow pace of this life is a theme of

the place. Some of them believe the pace of modern

life is one of the critical barriers to cultivating
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compassion. It is clear that the slow, enjoyable pace

is part of this place. Some of the people look very

serious, which I later learn is more concentration than

seriousness, but you can tell they are trying hard to

slow down and take each step with intentionality. But

it is never long between smiles and laughter. The

guests seem more serious than the monastics or at

least some of the monastics.

Going into buildings, it is clear that things are

designed simply, not extravagantly. Each hamlet has

a large kitchen and dining hall, an office, a few medi-

tation halls, at least two lotus ponds, a bookstore, a

large Vietnamese bell tower and, of course, accom-

modations for the monastics and the visitors. While

the buildings are modest, it is evident great care and

attention have gone into creating each place as a

home. It is also clear that Thay has a very important

role in this community. People speak of Thay and the

‘spirit of Thay.' If he walks by, people may bow out

of respect. People seem to enjoy and slow down just

being in his presence. I'm not used to seeing a person

held in such regard, and it creates a mixed response

within me. Plum Village is a monastery and retreat

center. It does not fit some of my associations with

monasteries as being more rigid, cold, or stiff. This is

a place of space, flexibility, suffering and joy, but the

emphasis is much more on joy.

Plum Village is not limited to France. Since 1994, in
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addition to life at Plum Village in France, the

community has established a presence in the United

States. The Maple Forest Monastery was founded in

1997 in Vermont, Green Mountain Dharma Center in

1998, also in Vermont, Deer Park Monastery in 2000

in California, and Blue Cliff Monastery in New York

in 2007. In addition to these communities, Plum

Village claims ‘more than eight hundred local

Sanghas have developed in this tradition.’ The

community is also still very engaged in Vietnam,

where they have two temples, 385 monastics, plus

hundreds of social workers and teachers who are paid

a modest salary from Plum Village. With the

assistance of the social workers and teachers in Viet-

nam, Plum Village supports many projects, like

building schools, wells, bridges, as well as supporting

flood victims in Vietnam. All these are funded, in

part, by the profits from retreats, the bookstores and

other donations given to Plum Village.

Why does this all exist? The members of Plum

Village see their community ‘as a Buddhist ‘labora-

tory’ where they experiment with new ‘medicines.’

When a medicine is proven effective in our labora-

tory, we offer it to the world.’ They see their life as a

microcosm of what the world could be, so we turn

now to their ways of living healing justice.
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Coming Home to the Present

Everyone walks on the earth, but there are

those who walk like slaves, with no

freedom at all. They are sucked in by the

future or by the past, and they are not

capable of dwelling in the here and now,

where life is available. If we get caught

up in our worries, our despair, our regrets

about the past, and our fears of the future

in our everyday lives, we are not free

people. We are not capable of establishing

ourselves in the here and now

(Hanh 2002a).

These encouragements to walk as free people, rather

than slaves, were given to inmates in the Maryland

Correctional Institution at Hagerstown USA on 16

October 1999. Thay suggested you could be free even

in prison because freedom doesn’t depend on your

external situation but rather on the ability to dwell

mindfully in the present moment. The first challenge

of healing and transformation then is to come home

to the present.

All of life at Plum Village is designed to remind the

practitioner to dwell mindfully in the present

moment. The practice of mindful breathing is the
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practice of following your breath in such a way that

mindful awareness is developed.

When Plum Village people practice mindful breath-

ing, they focus their attention away from the thinking

mind into the belly. The busy thinking mind is often

racing, dispersed, and caught in wrong perception.

They don’t fight the mind on this, for it is part of

them. And as they keep reminding me, in this prac-

tice, there is no violence.

The mind is acknowledged, and their focus moves to

watching and enjoying their breathing. They simply

recognize that attention is like a watering can - what-

ever you focus on will grow. So, they focus their

attention on dwelling happily in the present moment.

Mindful breathing is the practice of touching nirvana,

the Pure Land or the Kingdom of God, in the present

moment. As breathing is the primary rhythm of life, it

is here that they start cultivating mindfulness. As they

breathe in, they may say, ‘I know I am breathing in’;

as they breathe out, they may say, ‘I know I am

breathing out.’

Being aware of what you are doing as you are doing

it is a very simple practice, but it is not easy. When-

ever they feel emotions or thoughts that carry them

away from the present, they come back to the

breath. The monks and nuns I spoke with reported

that this is very healing. They claim breathing in and
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out like this just three times can be calming and

relaxing.

Thay teaches his disciples that the present moment is

the only moment. Within Plum Village, this does not

mean some kind of existential, ahistorical, or apolit-

ical way of being in the world. Rather, it is an insight

that the way to be fully engaged in life is to be fully

aware of the present moment.

The practice of mindfulness is not an escape into the

self, the spirit world, or some form of emptiness. It is

the practice of being here for the benefit of the whole

world. So, at Plum Village, they practice mindful

breathing, mindful walking, and mindful sitting. In

fact, they try to be mindful in everything they do.

Plum Village is full of the everyday habits practiced

elsewhere: waking up, getting dressed, going to the

bathroom, eating, drinking, greeting others,

responding to suffering, enjoying life. However, in

Plum Village, every act is like a holy, sacred act

where the fullness of life can be experienced in every

step of every day as one lives in the present moment.

Children are looked upon as persons who already

know something about being truly mindful. Children

of retreatants report they enjoy coming to Plum

Village because it changes the way their parents act;

they are more understanding, happier, more patient.

In fact, children seem to have a special place in the
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life of the community. When Thay gives a dharma

talk, he first addresses the children. Children are part

of the practice of the community. The schedule of the

summer retreat seems to work against children, as it

is modeled on a monastic life. The schedule demands

an early start: Wake up is at 5:30 AM, sitting medita-

tion at 6:00 AM and breakfast at 6:30 AM. With

activities that go well into the evening and long

periods of Noble Silence when the community is

encouraged to be silent, children, especially young

ones, sometimes have a difficult time. However,

community and friendship are cultivated among the

children. The community understands that children

cannot be quiet for long periods because they are

connected with the present moment. If they see a

frog, they will yell, ‘Frog!' Children are not

constantly hushed or pushed away. The noise of chil-

dren calls others to mindfulness.

Over the week that Rhona and the girls were with me

at Plum Village, we noticed our children changed.

They seemed to take the cues from people around

them and were quicker to move into silence. We

bought a mindfulness bell at Plum Village. When we

had returned home, often when the house was getting

noisy, one of the kids would go ring the bell. They

knew we all would be silent and remember the

miracle of life. Maybe it was just a power trip, but we

were delighted in this practice.

JAREM SAWATSKY

38



For Thay, the opposite of being truly mindful in the

present moment is forgetfulness. Forgetfulness is not

being aware of or present to what you are doing. Inat-

tention causes great suffering and prevents you from

being able to enjoy life truly. Mindfulness, which is

the basis of healing justice at Plum Village, is about

enjoying the present moment.

Healing justice at Plum Village is not focused on

righting a dispute in the past but is rather about

learning to enjoy life in the present. It is about

freeing people from being a slave to the preoccupa-

tion with past or future and about cultivating the

ability to be fully present such that they can see

things as they really are. Healing justice, then, is a

path to joy that comes through suffering. Healing

justice as arriving home in the present means it is

about learning to stop running, striving, or accom-

plishing. Perhaps Plum Village offers a glimpse of

how a ‘justice system' that is focused on coming

home to the present might look.

Coming Home to the Earth

We should give up our personal and

national interests, and think of the Earth

as our true home, a home for all of us. To

bring the spiritual dimension to your daily

HEALING JUSTICE

39



life, to your social, political and economic

life – that is your practice (Hanh 2002c).

The Earth plays a special role in the community of

Plum Village. The opening poem illustrates how

careful listening to the Earth, in its living and dying,

reveals something of the wisdom of compassion. In

fact, at Plum Village, they believe that, if you are

mindful, then when the wind blows through the trees,

you will hear the teachings. Buddhist scriptures typi-

cally speak of four communities: monks, nuns,

laymen, and laywomen. But at Plum Village, they

include non-humans – the trees, the water, air, birds –

as members of the community.

The teachings and life of Plum Village are full of awe

and respect for all of life, human and non-human.

Thay often quotes a ninth-century meditation teacher

and founder of the Rinzai Zen School, Master Lin

Chi (also known as Master Linji), who said, ‘The

miracle is not walking on water but walking on the

Earth.’ Walking meditation is a way of walking

gently on the Earth to remember and experience this

respect. Walking meditation is a way of not doing

anything, except touching the Earth and touching the

wonders of life. It is a way of walking mindfully, so

one is aware of the miracle of life as one is taking

each step. Many of the people I spoke to claim it is

refreshing, transforming, and very healing. In
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walking meditation, when the disciples take a step,

they are taught to say, ‘I have arrived,' and then in the

next step they say, ‘I am home,' ‘in the here,' ‘in the

now.' The goal is to bring them back home to the

present moment. As Thay puts it, ‘If you miss the

present moment you miss your appointment with

life.' I was told time and again that this sort of thing

was their ‘main concrete practice.’ Sister Chan

Khong reports that, throughout her time as a social

worker and peace activist, this practice of walking

meditation nourished her and continually helped to

transform her anger. One nun told me that someone

had asked Thich Nhat Hanh what single practice one

should do to change one's life. He said walking medi-

tation. This meditation is the practice of slowing

down and experiencing life. They say, if you are not

able to do that with your walking, you will not be

able to do it in other ways. The practice of walking

meditation is to calm the busyness of your thought

and emotions and to replace that energy with the

nourishment of enjoying the miracle of walking on

the earth.

There seems to be something of an economic theory

behind this practice. At Plum Village, they claim we

in the West have been trained to nourish ourselves on

consumerism. The consumerist culture feeds our

greed and craving without ever satisfying it. More-

over, much violence is created by building a
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consumerist culture - the violence of wars for oil, the

violence of animal slaughter, the violence of child

and slave labor, the violence of structural readjust-

ment for debt. Thay teaches the American Dream of

owning your own car, house and other such symbols

is ecologically unsustainable. There are simply not

enough resources in the earth for the whole world to

use as much oil as the average American does. So,

non-violence as coming home to the Earth has to be

about letting go of the American Dream and

replacing it with a different kind of dream. Walking

meditation is one way of nourishing your spirit that is

not based on a violent economy but on listening to

and enjoying the earth.

At Plum Village, they have a practice called

Touching the Earth. They describe it in the following

terms:

The practice of Touching the Earth is to

return to the Earth, to our roots, to our

ancestors, and to recognize that we are

not alone but connected to a whole

stream of spiritual and blood ancestors.

We are their continuation and with them,

will continue into the future generations.

We touch the earth to let go of the idea

that we are separate and to remind us

that we are the Earth and part of Life
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(Monks and Nuns at Plum Village

2003).

The Earth serves as teacher, memory, connector, a

source of hope and healer. But the Earth is also us.

They do not make a distinction between humanity

and nature. One monk explained it to me like this:

There is not a boundary between me and

the world I am living in. If I don't respect

what is inside, or what could be called

inside, I will suffer. But if I don't respect

that which could be called outside, I will

suffer just as much. We are completely

dependent. I need my lungs as much as I

need the trees… My body is composed of

70% water. If I don't respect the water, if I

poison it or contaminate the land… I

poison myself. There is no difference

between the blood in my veins and the

water in the river. Today the water is in

the river; tomorrow it is in my blood…

You see when you have this

understanding you can bring more justice

because when we see in the correct way,

we will act in the right way with more

compassion and understanding.

The ‘more justice’ he refers to is about finding a life-
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style, not based on killing but on sustainability, on

understanding of and compassion for all beings. The

Earth plays a key role in this understanding. Healing

justice, then, is about coming home to the Earth.

Returning to True Self

Dear friends, you are nothing less than a

miracle. There may be times when you

feel that you are worthless. But you are

nothing less than a miracle (Hanh 2002a).

Again, speaking to the inmates at Maryland Correc-

tional Institute, Thay tells them how beautiful they

are. Transformation for them requires the journey

from seeing the self as isolated and worthless to

seeing the true self as beautiful, miraculous, and part

of the ever-changing cosmos. In an essay on building

Sanghas, Thich Nhat Hanh expresses the wisdom of

Plum Village.

Your heart can grow as big as the cosmos;

the growth of your heart is infinite. If

your heart is like a big river, you can

receive any amount of dirt. It will not

affect you, and you can transform the dirt

very easily… you don’t practice

suppressing your suffering; you practice
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in order for your heart to expand as big as

a river (Hanh 2002b).

The role of the community, even the role of the peni-

tentiary, should be to remind people of their true self.

Imagine a justice not focused on punishment or

vengeance but on revealing to all parties that they

are beautiful, miraculous, and fragile beings.

As the opening poem illustrates, it is when we learn

our true names that the door to the heart can be

left open.

In Plum Village, as in Buddhism more generally, the

true self is not an individual or a private matter. In

fact, they don’t believe the self really exists in any

independent state. One of the basic teachings of the

Buddha is the teaching of non-self. The self is

always dependent on many other relationships. If life

is more like a web of connection, then rediscovering

one's true self is rediscovering that we are part of

everything, and everything is part of us.

They use this lens of the non-self to examine any

phenomenon, including suffering. For example, a
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younger nun told me, when she first came to Plum

Village, she didn't really like herself and suffered

from much anger and confusion. At Plum Village,

she learned that her sufferings and her joys come, in

part, from those she is connected. She expressed this

wisdom of non-self: ‘Learning I am the continuation

of my parents, of this community, it is very beautiful.

But it is a daily practice; if I don't look at myself this

way, I forget and go back to the old way of seeing

myself.’ She reported that Thich Nhat Hanh says the

shortest teaching is ‘This is because that is.’ This is

the wisdom of nonself that is sometimes called inter-

being. I was told that, when we look closely at our

own suffering, we see that some of it comes from our

ancestors and some of it comes from the kinds of

toxins we ingest from our environments, like crav-

ings from mass media or violence from television.

When you see through the lens of this wisdom of

non-self, you must act with great responsibility

because what you do will be passed on to those to

whom you are connected.

The wisdom of non-self-connects with the Buddhist

wisdom of non-discrimination. It is the wisdom of

non-discrimination that makes peace possible. This

non-discrimination is about seeing the connection

between and within all things. Notions of low self-

esteem, high self-esteem, inferiority, superiority, or

even of equality are all seen as sickness or wrong-
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thinking, since they are based on the belief of an

independent self. It was the wisdoms of non-self and

non-discrimination that lay beneath Thay's ability to

see himself as the twelve-year-old girl who had been

raped, as well as the sea pirate that had raped her. In

this frame, all suffering and all joy are deeply

personal but not individual.

The true self is not the creation of some ideal type

that is free of suffering. As the opening poem illus-

trates, the true self can see that the pain and the joy

are one. This means, then, weaknesses in you and in

others are not excluded or hidden away; rather, such

conflicts become significant opportunities to learn

and to be transformed. The first teaching or noble

truth according to the Buddha is that there is suffer-

ing. One monk explained it to me this way:

The first act of justice is to acknowledge

your own suffering. It’s an act of justice

because this suffering has been denied

and ignored. We can call this an act of

justice that heals. It does not blame; it just

acknowledges what is true.

In the true self, you cannot do violence to yourself by

trying to fight or exclude negative feelings. There is

no violence in the practice of mindfulness. Similarly,

the true self cannot act violently toward the ‘other' for
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the other is also part of self. However, neither can the

true self simply be a passive bystander. As one nun

put it, ‘When I really accept who I am, it is easier to

love people I find difficult to love.’ Returning to the

true self is about learning to transform gently and

engage the world of which one is a part.

At Plum Village, every so often, a bell will ring, and

everyone will stop. The function of the bell is to

remind everyone to be still and know who he or

she is.

When we hear the bell, we come back to

ourselves and breathe, and at that point,

we improve the quality of the Sangha

energy. We know that our brother and

sister, wherever they are, will be

stopping, breathing, and coming back to

themselves. They will be generating the

energy of right mindfulness, the Sangha

energy (Hanh 2002b).

Buddhist approaches to peace are often characterized

as starting with inner peace. In the West, it is difficult

to understand this because inner peace is often

equated with notions of self and the individual.

Indeed, Plum Village works with the inner self to

engage peace in the world. Thay challenges correc-

tional officers, saying they should have a role in

JAREM SAWATSKY

48



reducing violence in the community, but cannot do so

unless they learn to handle the violence within them-

selves. When Plum Village people work with

exchanges between cultures and religions, they do so

from the premise that ‘the basic condition to have a

successful exchange between different cultures is for

each person to have his or her roots firmly estab-

lished.’ Having roots, or knowing who you are, is

what makes exchange possible. The community at

Plum Village is encouraged to talk every day to the

five-year-old child within them. They find this is a

very healing experience. So, we can see the focus on

inner peace. However, it is not correct that inner

peace ‘leads to' outer peace. Within the true self

exists both the inner and the outer. Inner peace is

outer peace, and outer peace is inner peace.

Plum Village is organized around the belief that, to

understand the true self, you need to be involved in a

healthy teacher-disciple relationship. Thay says it

was only later in his practice that he understood how

important this relationship was to do the type of

mindful transformation lived out in Plum Village.

Many of the monks and nuns said Thay was an inspi-

rational and sustaining force at Plum Village,

although some were quick to point out that they have

worked hard to make Plum Village not dependent on

his physical presence.

Healing justice at Plum Village is about learning who
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you are, how you are connected to the world. It is

learning to see the world through the lens of compas-

sionate mindfulness, rather than through the usual

lenses of blame/guilt, victim/offender, justice/injus-

tice, them/us. Such dualisms, according to Plum

Village, separate what cannot be separated. They

create barriers to finding the true self and nurturing

compassion.

Being Peace

Doing peace is not possible without being

peace. Recognizing the powers of anger

within you and transforming them;

getting in touch with the nourishing

things in you - that should be your daily

practice (Hanh 2003f).

Peace is a fundamental part of healing justice at Plum

Village. For them, peace is not some distant shore in

the future. It is not a static end for which we strive

with imperfect steps. Peace is not something that can

be used to rally the troops of war. There is no path to

peace. There can be no violent means to achieve this

peaceful way of being. Peace is a way of being. Two

of Thich Nhat Hanh’s more popular books, Peace is

Every Step and Being Peace, express these wisdoms

that lie at the heart of the life of Plum Village.
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The goal of their practice is ‘to transform the

suffering within ourselves and to find ways to help

others to do the same’ (Lawlor 2002). In Plum

Village, life is structured by The Five Mindfulness

Trainings. These are essentially guides on being

peace. The trainings describe the mindfulness of

transformation where each step is peace. As this is a

foundational document to their way of being peace, I

have quoted it here in full.

The First Mindfulness Training

Aware of the suffering caused by the

destruction of life, I am committed to

cultivating compassion and learning ways

to protect the lives of people, animals,

plants, and minerals. I am determined not

to kill, not to let others kill, and not to

support any act of killing in the world, in

my thinking, and in my way of life.

The Second Mindfulness Training

Aware of suffering caused by

exploitation, social injustice, stealing and

oppression, I am committed to cultivating

loving kindness and learning ways to

work for the well-being of people,

animals, plants, and minerals. I will

practice generosity by sharing my time,
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energy and material resources with those

who are in real need. I am determined not

to steal and not to possess anything that

should belong to others. I will respect the

property of others, but I will prevent

others from profiting from human

suffering or the suffering of other species

on Earth.

The Third Mindfulness Training

Aware of the suffering caused by sexual

misconduct, I am committed to

cultivating responsibility and learning

ways to protect the safety and integrity of

individuals, couples, families, and

society. I am determined not to engage in

sexual relations without love and a long-

term commitment. To preserve the

happiness of myself and others, I am

determined to respect my commitments

and the commitments of others. I will do

everything in my power to protect

children from sexual abuse and to prevent

couples and families from being broken

by sexual misconduct.

The Fourth Mindfulness Training

Aware of the suffering caused by

unmindful speech and the inability to
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listen to others, I am committed to

cultivating loving speech and deep

listening in order to bring joy and

happiness to others and relieve others of

their suffering. Knowing that words can

create happiness or suffering, I am

determined to speak truthfully, with

words that inspire self-confidence, joy,

and hope. I will not spread news that I do

not know to be certain and will not

criticize or condemn things of which I am

not sure. I will refrain from uttering

words that can cause division or discord,

or that can cause the family or the

community to break. I am determined to

make all efforts to reconcile and resolve

all conflicts, however small.

The Fifth Mindfulness Training

Aware of the suffering caused by

unmindful consumption, I am committed

to cultivating good health, both physical

and mental, for myself, my family and my

society by practicing mindful eating,

drinking and consuming. I will ingest

only items that preserve peace, well-

being, and joy in my body, in my

consciousness and in the collective body

and consciousness of my family and
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society. I am determined not to use

alcohol or any other intoxicant or to

ingest foods or other items that contain

toxins, such as certain TV programmes,

magazines, books, films, and

conversations. I am aware that to damage

my body or my consciousness with these

poisons is to betray my ancestors, my

parents, my society, and future

generations. I will work to transform

violence, fear, anger, and confusion in

myself and in society by practicing a diet

for myself and for society. I understand

that a proper diet is crucial for self-

transformation and for the transformation

of society (Hanh 2007).

As will become evident in a later section on

responding to harm, Plum Village strives to use these

practices of being peace at every stage of responding

to harms and sufferings.

Part of being peace is cultivating ‘right thinking.'

‘Without right thinking, we will cultivate suffering.

Right thinking is reflecting the situation as it is

without misperception, to be loving, to be compas-

sionate, to be free' (Hanh 2003g). Right thinking is a

way of seeing the world – through the lens of the

non-self, of non-discrimination, and the wisdom of
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impermanence. Impermanence is the wisdom that

nothing is static and that everything is flowing and

changing. Wrong thinking is all the thinking that goes

against this wisdom. For example, ‘wrong thinking'

urges you to blame the other for all difficulties.

Wrong thinking is seeing conflict through the lens of

the static labels of victim and offender. Such labels

strip people of their ability to be peace with

each step.

Justice in this context is not separate from healing or

transformation. Healing justice is a way of being that

is characterized by compassion, understanding, and

joy. If one were to evaluate this justice, rather than

measuring satisfaction or mere compliance with

agreements, one would need to see if the justice

experience helped all parties to be peace. Justice as

being peace is different from both justice as punish-

ment and justice as repairing harm.

Cultivating Environments of Healing

The quality of happiness of a human

being depends on the quality of the seeds

they have stored in their consciousness.

We should arrange our life in such a way

that the wholesome seeds can be watered

every day and prevent the negative seeds
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from being watered. This is a very crucial

practice. I don’t think our society can get

out of the situation of despair without this

kind of practice (Hanh 2003f).

One of the central insights of Plum Village is that the

environments we live in have the potential to

strengthen within us the seeds of violence and anger

and the seeds of mindfulness and compassion. Only

superficial and temporary healing happens when we

treat the symptoms but leave the underlying roots of

the problem untouched. Thay offers the following

example:

Suppose a person drinks something that

gives them diarrhea, the first thing is to

get them to stop drinking the things that

will worsen the situation. It is the same

with the seed. If you want to help heal a

person, you have to help bring them out

of the environment where they ingest the

toxins of violence and fear (Hanh 2003f).

To tell someone to stop acting violently but to do

nothing to prevent that anger from being fed is

neither wise nor does it lead to healing. The environ-

ments we live in often hold the roots where we feed

the seeds of anger and violence many times a day.

You cannot meaningfully work at healing without
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changing the environment. Thay teaches, if a child

gets into trouble at school for fighting, rather than

blaming the child, the parent should recognize that

the child's actions are a result of the environment that

the parent has helped to create. The parent, even at

great cost, should change the environment for the

sake of the child. In the same way, Plum Village is

critical of some of the Western ideas of organizing

life such that the seeds of violence and craving are

fed every day through media, capitalism, globalism,

and some religious views.

The organizing principles behind the structure of

Plum Village life reflect this need for cultivating or

arranging an environment where the seeds of

compassion are watered, and the seeds of violence

are not watered. As Thay puts it: ‘If you put yourself

in such an environment, the transformation will

happen without much effort' (Hanh 2002b). In fact,

many of his teachings focus on choosing the right

environments. He often begins with the call ‘organize

your life in such a way that…' The idea is that we

should organize life in ways that feed compassion but

not violence. At Plum Village, a number of the

monastics said the schedule of life at Plum Village

helped them to feed and sustain their compassion.

The schedule changes slightly according to hamlet

but follows this basic pattern:
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05:30 Wake-up bell

06:00 Sitting meditation

07:30 Breakfast

08:30 Dharma talk

11:30 Outdoor walking meditation

13:00 Lunch

14:00 Personal Time

15:00 Work Meditation

16:30 Mindfulness Trainings Presentations or

Q and A or Tea meditation or Touching of

the Earth

18:15 Dinner

20:00 Orientation or Dharma practice discus-

sions or festival celebrations or Beginning

Anew

21:30 Sitting meditation

22:15 Bedtime

The schedule is an attempt to support the cultivation

of mindfulness, awareness, healing, and trans-

formation.

Cultivating such an environment requires creating

space for getting in touch with the positive elements.

Mindful breathing, smiling, resting, walking, and

working are ways Plum Village tries to nurture such

an environment. Such work requires a community,

for it is in seeing a community dealing compassion-

ately with the world that we also learn to be compas-

JAREM SAWATSKY

58



sionate and to let go of individualism, wrong

perceptions, and past harms. Cultivating healing

environments then is about transforming the social,

political and economic structures of life.

Pebble Meditation is a way Plum Village has tried to

remind themselves and to teach others of the kind of

environment they are cultivating. Thay, a monk who

owns nothing, keeps four pebbles in his pocket. The

pebbles are for pebble meditation, initially designed

for children. In pebble meditation, each pebble

symbolizes some aspect of life and identity. A pebble

is picked up and held. One pebble symbolizes the

flower. When the meditator holds it, she remembers

the many ways she is like a flower. She breathes in

and thinks, ‘I see myself as a flower,' and then

breathes out and thinks, ‘I feel fresh,' After several

breaths, she takes the next stone. This one symbolizes

a mountain. She breathes in, ‘I see myself as a moun-

tain,' breathes out, ‘I feel solid.' The next pebble

symbolizes still water. Breathing in, she thinks, ‘I feel

like still water,' breathing out, ‘I reflect things as they

truly are.' After several breaths, she takes the last

pebble, which symbolizes space, breathes in, ‘I see

myself as space,' breath out, ‘I feel free' (Hanh

2003g). In this way, children and adults are taught

about their true identity and the conditions needed in

a healthy environment: beauty-freshness, solidity,

true reflection, and freedom.
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At Plum Village, they believe the seeds of anger and

the seeds of compassion are in everyone. But they

believe the seeds cannot turn on and off by them-

selves. The seeds respond to the environment. So, the

healing justice that goes to the roots of understanding

seeks to avoid environments that turn on the seeds of

anger while cultivating environments that feed the

seeds of compassion.

In their experience, what works in one environment is

not necessarily what works in another environment.

When we bring plants from Vietnam and

plant them in the West, they do not grow

the way they would in Vietnam. When we

grow mustard greens in France, they grow

thorns. That would never happen in

Vietnam. We have to know how to adapt

to our surroundings, and we have to know

how to absorb the beautiful things of

culture (Hanh 2003c).

Plum Village has tried to bring Buddhism to the West

but has insisted it should not look like the Vietnamese

Buddhism. It should be authentically rooted in its

own environment. In this way, they argue that the

ways of ‘being peace' or healing justice cannot be

based on exporting Vietnamese practices into foreign

environments.
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However, healing justice in this context should be

less focused on episodes of harm and more focused

on cultivating the environments that lead to beauty,

solidity, true reflection and freedom.

Mindful Consumption – Eating Loving-kindness

The Buddha said that nothing can survive

without food. “Our joy cannot survive

without food; neither can our sorrow and

despair.” (Hanh 2002a).

Mindful consumption is directly related to healing

justice as cultivating right environments. Plum

Village Community believes it is our consumption

that feeds the various seeds within us. Buddhist

psychology teaches there are many seeds within us,

such as the seeds of violence, fear, hatred, and

despair, as well as the seeds of compassion, forgive-

ness, and understanding. The ones that grow are the

ones that are fed. We feed these seeds by what we

consume. As one nun put it, ‘We are what we

consume.’ We consume by the way we eat, by what

we see, touch, feel and think.

Take eating. Thay's book on anger begins by saying

that, if you want to understand your anger, you need

to think about what you are eating, in this case, liter-
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ally eating. He argues that our methods of food

production are very violent to animals, to the forests,

and to the water. By the time these elements come to

our plate, they are full of the toxins of anger and

violence. That is what we are eating. By such eating,

we bring a lot of toxins into our body, and we feed

the seeds of violence and anger within. By such

eating, we have caused a lot of suffering both around

us and within us.

At Plum Village, eating is a daily act of communal

celebration and meditation. Following the mindful-

ness training of non-killing, the food is vegetarian

and is prepared slowly and happily, most of the time.

At the beginning of each meal, they say The Five

Contemplations.

This food is the gift of the Earth, the sky,

numerous living beings and much

hard work.

May we eat with mindfulness and

gratitude so as to be worthy to receive

this food.

May we recognize and transform

unwholesome mental formations,

especially our greed.

May we take only food that nourishes us

and keeps us healthy.
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We accept this food so that we may

nurture our sisterhood and brotherhood,

build our Sangha, and nourish our ideal

of serving living beings (Hanh and Monks

and Nuns at Plum Village 2007).

They consume in such a way that they feed the seeds

of compassion, not the seeds of violence. For them,

this means eating slowly and enjoying each bite.

Most meals happen in silence, or at least the first half

of the meal is in silence to encourage mindful eating.

Consuming is part of the practice of healing justice.

However, consuming is much more than eating. It

includes everything we look at, feel, think about,

smell, or touch. One example of a way of consuming

is watching television. At Plum Village, they believe

that much consumption of television feeds the seeds

of violence. In this understanding, healing justice is

about understanding the habits of consumptions that

lead to violence, hatred, despair, and fear, and

replacing them with habits of consumptions that lead

to joy, compassion, and deeper understanding.

Anyone can practice this kind of healing justice

because it is not outside the habits of daily life.
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Growing Roots

Alone we are vulnerable, but with

brothers and sisters to work with, we can

support each other. We cannot go to the

ocean as a drop of water – we would

evaporate before reaching our destination.

But if we become a river, if we go as a

Sangha, we are sure to arrive at the ocean.

Taking refuge in a Sangha will allow the

Sangha to carry us, to transport us, and

we will suffer less (Hanh 2002c).

Thay is very clear it is community – the Sangha - that

sustains Plum Village but also the rest of the world.

Thay goes so far as to say that Sangha-building is the

most important practice of our century. He sees it as

the basic need of all people. Sometimes, he likens the

Sangha to the soil and the person to the seed. The

seed needs the soil to grow into a beautiful flower.

The Sangha is the place that develops the collective

energy of mindfulness. This collective energy can

embrace fears and sorrow, to offer healing, transfor-

mation, and nourishment. It is the task of the Sangha

to create the kind of space and embrace that which

gives its members the opportunity to transform. A

Sangha should be a community of such mindfulness
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that just being in their presence is healing. All of my

interviewees highlighted this as an important

sustaining theme in their practice. They spoke of

being nourished and inspired by the Sangha. Some of

them said the other members of the community were

like mirrors, reflecting back to them their true nature,

helping them to see more deeply their paths of trans-

formation.

The Sangha is that community that reflects ‘the

elements of the Buddha: the elements of loving-kind-

ness, compassion, understanding, and non-discrimi-

nation' (Hanh 2002c). Put differently: ‘The essence of

a Sangha is awareness, understanding, acceptance,

harmony, and love. When you do not see these in a

community, it is not a true Sangha, and you should

have the courage to say so' (Hanh 2002b).

The Sangha is a collection of dissimilar people with

different needs but functioning together like an

organism or a body where each person is needed, and

there is no judgment between them When one

member suffers, all suffer. When one-member experi-

ences joy, all experience joy. When one member

suffers, others, who do not have the same problems,

can come and help. At Plum Village, they believe the

eyes and wisdom of the Sangha are clearer than the

eyes and wisdom of the individual members. The

Sangha is there to offer wisdom, perspective, and

insight to those who are in the midst of the disorien-
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tation of suffering. This happens, in part, by creating

safe places for people to look deeply into the nature

of their suffering.

The most authentic form of Sangha is created where

people live together day in and day out under the

same roof and with the same economic resources.

There they must learn to live together and to make

decisions together. This is what Plum Village is. It is

a Buddhist monastery, a Sangha, where the perma-

nent members live in very close proximity, where

together they learn to transform sufferings and

enjoy life.

Plum Village people recognize there are many kinds

of Sanghas beyond the particular geographic Sangha.

After each meal, the monastics are taught to say a

Gatha or poem acknowledging some of these other

roots. They express gratitude for their parents, teach-

ers, friends, and all living beings. Having witnessed

the violence associated with the Christianization of

Vietnam, Thay does not encourage people to leave

their original spiritual tradition. Since he teaches that

the Buddha is not a god, he encourages people to

keep and to honor their original roots and to take up

secondary roots with Buddhism. Honoring their orig-

inal roots means examining what is the good that has

been passed down in that tradition but also the

suffering that has been passed down. In the case of
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parents, I was told how this important practice of

nourishing healthy roots can lead to great healing.

All the suffering of the past generations of our ances-

tors is written in all our cells. By acknowledging it,

recognizing it, we can bring healing and justice not

only for us but also for the past generations and for

the next generations because this suffering will not be

transmitted anymore, but your happiness and well-

being will be transmitted instead.

Part of growing roots and living as a Sangha is to

examine your original roots for the suffering and

goodness passed down to you. It is possible to

nourish the goodness and to transform the suffering

into happiness.

At Plum Village, they believe that, even international

political relations should and can operate on the basis

of being a Sangha. Thay calls on the UN to transform

into a true Sangha. By this, he is speaking not of

conversion to Buddhism but about the way countries

and leaders relate to each other. There are ways of

embracing places of suffering with the compassion of

the Sangha such that space can be created for healing

and transformation of relationships.

If the Sangha is the soil and each member is a seed,

then the Sangha is the place where one learns to

grow roots.
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The practice is, therefore, to grow some

roots. The Sangha is not a place to hide in

order to avoid responsibilities. The

Sangha is a place to practice for the

transformation and healing of self and

society… In order for us to develop some

roots, we need the kind of environment

that can help us become rooted

(Hanh 2002b).

Healing justice is about growing roots, finding

belonging, learning to respond with compassion to

the inevitable conflicts that arise, and being embraced

by the support of a community.

Seeing the Enemy as Brother or Sister

Communicate with the people you want

to serve, the people who may be criminal.

You have to look upon them with the eyes

of compassion. They have a lot of

suffering, anger and craving and fear in

them and they are to be helped. There are

many ways that are nonviolent, gentle,

and peaceful to help. We have many

better weapons than the gun: mindfulness,

gentleness, a smile, compassion

(Hanh 2003g).
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This was Thay's advice to correctional officers. See

the ‘other' not as other or as an enemy but as a

brother or sister. When we ‘other' or distance people,

we create the conditions for violence. When we see

through the eyes of compassion, we see that we are

already connected as brothers and sisters. What is left

is to figure out a way to respond as such.

Thay's response to the conflict between Pakistan and

India is precisely along these lines. He said, ‘…The

United Nations should tell Pakistan and India that

they are friends, they are brothers. They see each

other as enemies when really they are already

brothers and sisters' (Hanh 2002c). Another example

is Thich Nhat Hanh's 2007 visit to Vietnam, which

marked his second visit after almost 40 years of exile.

During that visit, he, together with Plum Village,

hosted three requiem masses to work at healing the

wounds of the Vietnam War. The ceremonies were to

ask for healing for all those who had suffered during

the war.

Some wanted them to focus only on the Vietnamese

or only on the Northerners or only on the Southern-

ers. However, Plum Village's way is to recognize that

all of these are brothers and sisters already.

All were acknowledged together, something that has

not happened in any official forum in the 32 years

since the end of the Vietnam War.
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In this way, Plum Village tries to nurture the under-

standing that leads to compassion. They are

convinced that the seeds of compassion, as well as

the seeds of violence, are in everyone. Even the one

whom we think is most evil has the seeds of good-

ness within. The task, then, is to help transform

people by the practices of loving-kindness and

compassion, so that seeds of goodness will grow.

In Vietnam, during the war, some people threw

grenades into the offices of the School of Youth and

Social Service (SYSS), killing two workers. Sister

Chan Khong had to write a eulogy. She chose to

address directly those who had killed her friends.

We cannot hate you, you who have

thrown grenades and killed our friends,

because we know that men are not our

enemies. Our only enemies are the

misunderstanding, hatred, jealousy, and

ignorance that lead to such acts of

violence. Please allow us to remove all

misunderstanding so we can work

together for the happiness of the

Vietnamese people. Our only aim is to

help remove ignorance and illiteracy from

the country of Vietnam. Social change

must start in our hearts with the will to

transform our own egotism, greed, and
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lust into understanding, love,

commitment and shared responsibility for

the poverty and injustice in our country

(Cao 1993).

Here, it is possible to see how a victim of crime can

address the perpetrators of that crime with compas-

sion. By rejecting the need for human enemies, she

can invite all on the path of social transformation.

When speaking to correction officers, Thay outlines

what he sees as the tasks of corrections officers

concerning offenders:

Criminals are good people. Water the good

seeds in them. Help them to get in touch

with the positive elements of life.

Help prisoners to transform by practicing

loving-kindness, compassion.

…make their life much more comfortable

and joyful. Transform the prison into a place

to learn and understand.

Inmates in prison are there to be helped, not

to be punished.

See the criminal out of compassion – see

them as someone you are trying to help. If

you see them as your enemy, you are not

doing right thinking.
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Again, these quotations illustrate the basic insight

that the criminals are good people who need loving

help to become more joyful. A nun explained to me

how her ideas of criminals had changed through the

practice.

Before I began practicing, I really saw a

criminal as evil, and I didn't have

understanding for the criminal. I had lots

of understanding for the victim but not for

the criminal. I couldn't put myself in their

shoes. I couldn't understand how a person

becomes like this. Through the practice, I

really see that I am just as capable of

doing it… I am just the same as they are.

I can see the conditions that created that.

It's innocent in a way. I don't want to

punish. I think they shouldn't continue

down this path, but I don’t need to

punish.

She also said that prisons should be more like retreat

centers, so that those who have harmed others can

rediscover who they are and how powerfully they are

connected to everything else.

In these stories, healing justice is about learning to

see that you and those you see as enemies are both

subject to suffering and in need of compassion.
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Healing justice is about developing the eyes and

hands of compassion so that all beings may be happy,

free and living in wellbeing. In the view of Plum

Village, this is not only a worthy ideal or private faith

position. It is a practice that can bring about massive

changes both in the inner self and in the social and

economic systems of our times.

Blooming of Compassion

Once a practitioner can begin to

understand the roots of suffering not only

in himself or herself but in the parent or

child, compassion blooms for perhaps the

first time, and skillful means to achieve

reconciliation present themselves (Lawlor

2002).

In facing the roots of suffering in ourselves and in

others, compassion can bloom. Plum Village believes

those who have behaved without compassion will not

learn compassion from blame, punishment, and

violence. They will only learn to touch the world

with compassion when they have learned to be

compassionate with themselves. Here, we return to

our starting point, coming home to the present. Plum

Village is a place where many experience coming

home to the present. They believe the survival of the
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planet depends on such compassion and loving-

kindness.

They believe that compassion, rather than violence, is

the best means of self-protection. Compassion has a

way of facing suffering that can be disarming and

transformative. Nearly all the people I talked to spoke

of coming with personal sufferings and, over time,

developing compassion for themselves and all living

beings.

In the context of Plum Village, healing justice does

not seek some balancing of the scales of pain or

merely the repair of harm. It seeks the blooming of

compassion, the deep transformation of societies and

persons that happens when sufferings are responded

to with the eyes of compassion.

Engaging Disputes:  Bathing in Mindfulness

Give your anger a bath of mindfulness;

you will get relief, your anger will lose

some of its power (Hanh 2003f).

It should be clear that Plum Village's view of healing

justice is not aimed at responding to harms or

disputes. Their primary focus is elsewhere. Their

focus is not to wait until there are great experiences

of suffering, but to move upstream to create the
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conditions that lead to joy rather than craving or

suffering. Therefore, Plum Village tends not to deal

with the kinds of conflicts dealt with in the criminal

justice system. You could say their goal is to structure

life in such a way that criminal justice systems are

not needed. However, it is important to understand

how that perspective relates to harms and disputes.

Plum Village is clear that each person in the commu-

nity carries within them the seeds of violence.

Working at their own sufferings and living so close

together in such a multi-cultural community, harms

between people do happen. So how then does Plum

Village respond to harms? Give them a bath! Harms

need to be cared for, gently held like a baby,

acknowledged and soaked in the waters of mindful-

ness of the community. Plum Village has a number of

practices of engaging disputes or sufferings. All of

them are forms of surrounding harm with mindful-

ness such that it might heal.

One basic feature of their response to harm is that

they need to look deeply at the suffering to locate the

causes and roots. Referring to the opening poem and

the sea pirate who raped the refugee girl, one monk

explained how justice involves such a search to trans-

form the root causes. He said, ‘Justice is to work in

such a way as to change the conditions where the sea

pirate was born, to work with the people there to

change the living conditions so that they don’t help to
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create a sea pirate.’ Such a view comes from the

belief that we manifest the suffering that has been

given to us through our parents and relations, through

our consuming, and through the socio-economic

structures that feed our cravings but not our true

identity.

When someone acts out, it is the task of the commu-

nity to help the person and the broader community to

understand what the causes are – in persons, in

community, and in structures of society - that led to

this behavior and then to work at transforming the

causes. Sorting through this suffering is aided by

meditation. I was told the story of a farmer dumping

out a bag of mixed seeds and quickly sorting the

seeds without any trouble because the farmer had

learned how to recognize and differentiate the seeds.

The practices of meditation develop the concentra-

tion, awareness, and understanding that help the

community to sort through the seeds of suffering to

see what is really there and what is in need of being

transformed.

The second feature of their way of responding to

harm is their assumption that this suffering has a

reasonable explanation, which likely has some collec-

tive dimensions. Therefore, blame and focusing

solely on the individual has no place within their

approach. One monk explained this aversion to

blame. ‘When we blame or punish a person, we iden-
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tify them with their sufferings, and we water the

seeds of suffering within them.’ Another nun

explained their purpose in confronting suffering is ‘to

reflect love to the other rather than reflecting

violence, blame. If the other acts this way because

she hasn’t experienced love, she needs to have that

reflected to her.’ The focus is on understanding and

helping the person to identify, not with blame, but

with their true identity.

The third feature of this approach is the focus on

helping to nourish that which is positive within the

person suffering. To help someone to face and trans-

form the suffering inside of them, much attention

must go to building that person in positive ways.

Their practices of responding to harm have a lot to do

with building people up.

It is important to note that those I interviewed saw

the criminal justice system as quite misguided. It

focuses on symptoms, rather than root causes, indi-

vidual blame, rather than transforming persons and

society, and it makes people identify with their

violent acts, rather than identify with a more holistic

view of themselves and life. Because incarceration is

connected to blame, inflicting harm, and putting

someone into an environment that will surely water

the seeds of violence, it seems entirely unhelpful to

those at Plum Village. They focus on helping the

person and the community to understand the nature
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of the suffering and the nature of their goodness, so

they can work to transform the root causes of

suffering in persons and society, into joy.

One of the practices of the community that works at

these precepts is called Beginning Anew. The

community uses the practice every week or two,

depending on the hamlet. Individuals also use it

whenever they need it. The practice is to listen deeply

and to look deeply and honestly at oneself and to

create a new beginning in oneself and in one’s rela-

tionships. Plum Village describes it as a four-part

process:

1) Flower watering - This is a chance to

share our appreciation for the other

person. We may mention specific

instances of when the other person said or

did something that we had admired. This

is an opportunity to shine light on the

other’s strengths and contributions to the

Sangha and to encourage the growth of

his or her positive qualities.

2) Sharing regrets - We may mention

any unskillfulness in our actions, speech

or thoughts for which we have not yet had

an opportunity to apologize.

3) Expressing a hurt - We may share

JAREM SAWATSKY

78



how we felt hurt by an interaction with

another practitioner, due to his or her

actions, speech or thoughts. (To express a

hurt, we should first water the other

person’s flower by sharing two positive

qualities that we have truly observed in

him or her. Expressing a hurt is often

performed one-on-one with another

practitioner rather than in the group

setting. You may ask for a third party that

you both trust and respect to be present, if

desired.)

4) Sharing a long-term difficulty and

asking for support - At times we each

have difficulties, and pain arises from our

past that surfaces in the present. When we

share an issue that we are dealing with we

can let the people around us understand

us better and offer the support that we

really need (Monks and Nuns at Plum

Village 2003).

Confronting is not avoided, but it is done gently. In

the circle, when one member speaks, everyone else

has to listen until that member is fully done speaking.

The only limitation on this is that the speaker must

use loving speech. If the speaker begins to attack or

become aggressive, he is invited to stop and take care
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of his anger and to continue the process at another

point. They believe this kind of care-filled confronta-

tion can weaken the suffering in the other, even as

they are being confronted. Further, confrontation at

Plum Village is not an individual matter. If one is

hurting, the whole community is hurting and can

come and help. If one is caught in wrong desires or

harmful actions, rather than blame, the whole

community is asked to reflect on whether or not they

too are caught in wrong desires. Knowing that

harmful actions don’t come out of nowhere, they ask

the community to reflect on how they failed to create

the conditions for happy living. Even as part of the

community is suffering from harm, the rest of the

community is asked to cultivate a spirit of loving

kindness. When one member suffers, it is important

to be surrounded by a compassionate community in

which not everyone has the same problem.

Another practice, called Shining the Light, also

reflects this double role of community as a caregiver

and as co-responsible. The practice of Shining the

Light is the practice of inviting people to shine light

on your practice, your way of being. First, you ask a

friend to shine light on you and then that person

suggests five or so others to ask. This is not a practice

of blaming or punishing. It is a practice of reflecting

the good qualities and the weaknesses. However, the

person doing the reflecting is also to ask themselves,
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‘How have I contributed to this person's weakness

and this person's happiness'? This practice aims to

transform the actions of both the asker and the asked.

It is done annually over several months during the

Winter Retreat as each hamlet brings together all its

monks or nuns to shine the light on each monastic.

So, a nun might sit in a circle with 35 other nuns and

hear each of them speak of her strengths and weak-

nesses they had observed over the past year. Monks

and nuns reported this practice helped them to feel

built up and, at the same time, supported to work at

transforming the suffering still inside of them.

Responding to harm is about finding ways to reduce

suffering, to transform anger, to regain freedom, to

increase compassion, and to transform the wider

environment, so that these steps are sustained through

time. Those who harm others are not blamed,

punished, and sentenced to incarceration in unhealthy

communities where everyone suffers from similar

problems. Rather, those who harm are invited to give

their anger a bath. They are invited to participate in

looking deeply at the situation to learn more about

how this came about and what inner and outer

changes are needed. They are challenged to feed,

every day, the seeds of compassion so that each

person can return to one’s true self. If they are

sentenced, it is to a community of diverse people,

who will help to care for their anger and their
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compassion and will examine themselves for how

they contributed to this person’s suffering.

What happens when someone just doesn’t want to

work at things or seems unable to work things out? I

was told this does happen. In such cases, they try to

follow the same pattern.

We don’t blame them or force them to

change. You can’t change them, but you

can change the conditions around them.

You can ask, what are the conditions that

support their living in suffering? You can

also water all the positives within that

person to help get them to a place where

they want to transform their suffering.

The focus is still on not blaming but rather cultivating

supportive conditions that water the seeds of compas-

sion within. Another nun told me that, in such cases,

they also practice ‘unilateral beginning anew,’ where

only one party to the harm works at healing and

transforming even if the other is not yet ready to

work at their part.

Plum Village responds to harm by bathing the harmer

and the harmed in the mindfulness of the community.

This ‘bathing’ creates the space to understand deeply

the suffering that is present, to show love to people

who sometimes respond in unloving ways, and to
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transform the root causes of the suffering of the

community and persons involved.

Barriers to Healing Justice

What would Plum Village suggest are some of the

key barriers to this kind of healing justice? I will

draw out five themes.

First, individualism. Individualism, they say, lies at

the root of our culture and civilization and is seen as

the cause of much suffering in the past century. The

fruits of individualism are loneliness, the feeling of

being cut off, alienation, division, the disintegration

of the family, and the disintegration of society.

Further, they see the high mobility associated with

individualism as leaving many young people ‘without

roots… They wander around, not quite human

beings’ (Hanh 2002b).

Second, The Five Cravings. According to Buddhist

teachings, The Five Cravings are the cravings for

wealth, sex, fame and power, food and drink, and

sleep. The hunger for these things leads to wrong

thinking. However, modern society has the pursuit of

these cravings as the basis of its understandings of

freedom, liberty, and happiness. Much of the West’s

economic system is structured to search after these

cravings. Consumerism, escapism, and speed are

some ways we feed these cravings while, at the same
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time, getting farther and farther away from the beauty

and suffering inside ourselves and our world. In

Buddhist experience, these cravings can never be

satisfied and always lead to distorted perceptions.

These distortions lead to forgetfulness. When we

forget the best ways of living, we fall into the five

cravings and are liable to drown there. Such an envi-

ronment stops people from practicing right mind-

fulness.

Third, reliance on fear and violence. In too many

societies, violence is seen as a tool through which

one can build safety and suppress unwanted violence.

However, Thay sees violence as the inability to look

with compassion. It cannot create safety because it

does nothing to make the other feel safe. It cannot be

used as a tool to suppress unwanted violence because

violence cannot be suppressed. They also believe that

seeking after cravings create all kinds of violence in

the world. Fear for security and for protecting that

which has been acquired through craving also

increases violence. Violence, however it is used,

feeds the seeds of violence, despair, and hatred.

Feeding those seeds acts as a barrier to being peace.

Fourth, habit-energy. Habit-energy is the old

patterns, patterns of rushing, patterns of responding

out of violence or fear, patterns of judging. Habit-

energy pulls us back to the old ways of doing things.

These ways can be transformed through acknowl-
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edging them and speaking to them. But without

engaging the old patterns or habit-energy, it is not

possible to create the response of mindful living.

Fifth, wrong perception/wrong thinking. It is

wrong thinking that ‘makes you hateful, angry,

suffering in self, and makes others suffer’ (Hanh

2003g). Wrong thinking is thinking that distorts real-

ity. It is the thinking that flows from not following

the wisdoms of non-self, non-discrimination, and

impermanence. Guilt and blame are two examples of

wrong perception that perpetuate violence.

Final Words

Plum Village offers the story of a community whose

approach to healing justice was born out of their

experience of the worst kinds of crime and violence

and the structural injustices of intra-national and

international political self-interest. Drawing on a

2500-year tradition of Buddhism, their understanding

of healing justice is rooted in compassion, under-

standing, and loving-kindness at every step of the

process.

For them, healing justice is about learning to look

deeply into the nature of suffering to find the path to

well-being. The well-being of which they speak is not

so much focused on responding to injustice or

repairing harm. Rather, it is about learning one's true
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names, or as the opening poem puts it, ‘to see that my

joy and pain are one… so I can wake up and so the

door of my heart can be left open, the door of

compassion.'

At Plum Village, they believe that such compas-

sionate transformation is available to all beings and

that all beings on our planets are now dependent on

humans rediscovering such ways as the basis for our

ecological, sociological, and economical ways

of being.
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Chapter 3- Hollow Water Community
and The Holistic Circle Healing

THE SUN PEAKS over the horizon, and a thick fog

clings about five feet above the ground. As I drive the

two hours north of Winnipeg towards Hollow Water,

I enter through gates of golden aspens and ever-

greens. It's an early October morning, and the fall of

2006 is in full color. I know that I come at a time of a

change of seasons, not just for the land, but also for

the community of Hollow Water that I am going

to meet.

Hollow Water commonly refers to the four neigh-

boring communities of Manigotagan, Ahbaming,

Seymourville, and Hollow Water First Nation in

central Manitoba, Canada. Hollow Water First Nation

is an Anishinabe or Ojibway community. The other
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three communities are Métis communities. Together,

the four communities total about one thousand

people.

In significant parts of the restorative justice move-

ment, Hollow Water has become almost a mythic

story, a story of inspiration to many. Today, Hollow

Water is seen as ‘the most mature and well-accepted

of any healing program in Canada.’

This particular story has grabbed attention for many

reasons. First, Hollow Water faced a depth of harm

and destruction, which startled human sensibility and

disturbed the stereotypes of friendly Canadian living.

In the 1980s, the community was reported to have an

alcohol abuse rate of nearly 100%, unemployment

over 70%, and there was a severe shortage of appro-

priate housing. As they started to work at community

healing, they discovered that alcohol abuse and

unemployment covered other abuses hidden in the

dark corners of Hollow Water, particularly sexual

violence. The community had chronic sexual abuse

problems going back three generations, and esti-

mates were that 66%-80% of the population had

been victims of sexual abuse and 35-50% of the

population had been victimizers. These harms

covered the whole range of sexual abuse. Not just

men had victimized others but so had women, chil-

dren, Elders, parents, and extended family members.

All of the victimizers had previously been victims.
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During this time, the community rated its own

community health at 0 (having no health or wellness)

on a scale of 0-10. Hollow Water was a broken

community.

But international attention and inspiration do not

come from brokenness alone. In the 1980s, Hollow

Water and the surrounding communities initiated a

healing movement to respond to this brokenness. As

sexual abuse lay at the root of many problems, not

least of which was harmful to children, sexual abuse

would, in the beginning, become the focus of a

healing movement. Over time, the community devel-

oped a new partnership with the Western systems of

justice and social service based on the needs of the

community, a partnership called Community

Holistic Circle Healing or CHCH.

Hollow Water rejected incarceration as the primary

mode of dealing with sexual abuse and sought to

keep victims and victimizers in the community and to

support them on a healing path. To do this, they

began the long road of returning to some of the tradi-

tional teachings and ceremonies. They also developed

a 13-step process and protocol for responding to

sexual abuse disclosures. Eventually, researchers,

government officials, and other Aboriginal communi-

ties started to notice what was happening. In 2001,

after several positive studies, the government

commissioned an economic analysis of Hollow Water
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that showed, in their practice of working at sexual

abuse through healing forms of justice, only two out

of 107 victimizers were found to have re-offended, a

reoffending rate more than six times lower than the

national average rate for sexual abusing. The

economic analysis also concluded that, for every two

dollars the provincial and federal governments spent

on this local healing practice, they received at least

$6.21-$15.90 worth of services.

I was driving toward a legend. When I decided to

learn about healing justice from communities, I

expected that I would need to visit Hollow Water.

This was confirmed when I read everything written

about healing justice. Aboriginal communities of

Canada were featured as among the leaders of this

movement. Rupert Ross and the journal produced by

the Native Law Centre of Canada at the University

of Saskatchewan, Justice as Healing, were presented

as two significant catalysts in the Aboriginal healing

justice movement. Both sources used Hollow Water

as one of their key examples of justice as healing. I

had to go to Hollow Water.

Not having had previous contact with the community,

I reached out to them and explained my motivation

for wanting to come learn from them. The CHCH

workers, Board, and Elders work by consensus, and

so my request had to be approved by a wide circle of

community members. They did not bother much with

JAREM SAWATSKY

90



my CV or academic background. They wanted to

know why I wanted to learn, what I would do with

the information, and if they would have space to tell

their own story. Most of all, I think they wanted to

get a sense of who I was and to see if they could trust

me. Indigenous people have hard-earned reasons not

to trust white Christians from universities. But I knew

that, if they did not trust me, I would not learn what I

needed to learn. Eventually, I got word that I

could come.

As I drove into the community, I came with some

fear and trembling. I knew I would be walking next

to those whose ability to find healing in the midst of

brokenness had inspired people from around the

world. I knew I would be walking next to victims of

sexual abuse and next to their victimizers. I was

going into a culture for which I had deep respect, but

which was very different from my own. Would it be

possible for me to learn the touch and taste of healing

justice?

What I discovered when I arrived in Hollow Water

was quite different from what I had read in the books

and studies. The Community Holistic Circle Healing

organization and the healing momentum in the

community were at a low point. In some ways, the

healing movement had been declining over eight

years. Just as I arrived, CHCH staff together with

representatives of the community were beginning to
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examine what had happened and to re-envision what

could happen with healing at Hollow Water. In my

interviews, hardly anyone mentioned the 13-step

process that had inspired the world. As I listened to

workers and community members, many of whom

had twenty years of experience in the ups and downs

of healing, I learned the story and practices of Hollow

Water were not confined to sexual abuse or processes

to decrease reoffending. Even while some vital

outward signs of health were in decline, a much

broader and deeper vision of healing justice was

emerging. This vision was not based on naïve

idealism but was rooted in the experience of a twenty-

year path of working at and, sometimes, failing at,

holistic healing across the whole community.

Phase 1:  We Had Everything We Needed To Live

And Be Connected To Creator (Creation-1860s)

At the time of contact, we had our own

structures, healing, and language. We had

everything that we needed to live and be

connected to Creator.

Elder at Hollow Water

So begins the story of Hollow Water in 1984 when a
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group started to meet to talk about what they could

do to support healing in their community. That group

used whatever they could find that might help,

turning first to healing in themselves and finding

support from Western therapy models. However, they

eventually discovered that healing, for them, meant

recovering a traditional path. This meant trying to

learn what life was like before the abuse took hold

and before colonialism disrupted life in Hollow

Water. To understand what Hollow Water is up to

now, we must go back to the beginning, to Creator

and to creation.

Their memories of those pre-colonial times are

sketchy. Colonialism actively interrupted handing

down of traditions. Hollow Water is working to bring

back their traditions by engaging Elders from inside

and outside of their community to come and help

them learn their traditions again. They also sponsored

learning projects, like a research project into the clan

structure, to recover whatever they can about how life

had once been organized.

Their goal is not to return to some golden age of

perfection. Several people told me they do not think

life was perfect before colonialism. People have

always harmed others, but before colonialism, there

were ways of structuring life that made harm less

likely, and there were ways to heal from conflicts as
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they arose. They want to recover this structuring

of life.

One Elder put it this way:

Some time ago we didn't need to have

jails, police, mental institutions... all the

things that are currently out there that we

have to go to for help. We didn't have

those things before. We didn't need them.

We have to get back to that way of living,

that way of being again so that we don't

need those systems.

Those at CHCH seem to believe healing is about a

community returning to their former way of living

in which justice and social service systems were no

longer needed.

The language of justice does not seem to figure

strongly at Hollow Water. They speak of holistic

community healing and sometimes wellness. They

talk about respect and truthfulness and other virtues. I

asked one Elder about this lack of focus on justice,

and he said the whole traditional system working

together is justice. Another said their way of healing

is their way of justice. What is clear is that they do

not have some prior concept of justice as punishment

or justice as anything that is later balanced against or

held in tension with other virtues. To understand what
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healing justice is at Hollow Water, it is necessary to

understand their pre-colonial vision and practices.

As best as I can understand the traditional vision of

healing justice, that teaching includes a few key

dynamics:

Embodying the Seven Sacred Teachings and

‘Living a Good Life;’

Recognizing you are the land; and

Interconnecting and balancing.

Embodying the Seven Sacred Teachings and

Living a Good Life

Hollow Water is significant because it is rooted in the

Anishinabe way of being. As Burma Bushie, one of

the original leaders of CHCH, says, ‘The Spirit piece

is at the very core.’ The Seven Sacred Teachings

were given by Creator and handed down through the

generations by the Elders. These teachings form the

seedbed for healing in Hollow Water. The Seven

Sacred Teachings of the Anishinabe include: courage;

spiritual knowledge; respect for others, the earth, and

for oneself; honesty; humility; love and truth. An

Elder told me they form the basis, not just of how to

relate to each other, but also to Creator, to the land,

and to social structures.

These teachings are the law of the Anishinabe. They
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are not primarily prohibitions against certain behav-

iors. They are teachings about how to attain what

they called p'mad'ziwin, translated Living the

Good Life. Hallowell, an American anthropologist,

describes p'mad'ziwin as ‘…life in the fullest sense,

life in the sense of health, longevity, and well-being,

not only for oneself but for one's family. The goal of

living was a good life, and the Good Life involved

p'mad'ziwin'. Living the Good Life is expressed by

the community in a related concept called w'dae-

b'awaewe, ‘the truth as we know it.’ Couture claims

these two concepts are Hollow Water’s guiding core

energy. My time listening at Hollow Water confirms

this sense. When asked how to explain healing in

Hollow Water to outsiders, one CHCH worker said,

‘Healing is living.’ Numerous respondents said

healing was about learning to be Anishinabe.

Recognizing You Are the Land

Creation, meaning the land, the animals, and all the

many interdependent relationships within it, is central

to understanding the Anishinabe approach to life and

healing. This theme surfaced in every person who

shared their stories with me. For them, healing justice

is not possible without the right kind of relationship

with creation. They are clear that humans do not live

above creation. They are creation. Some even

suggested that trying to live above or be stronger than
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something else is the root of abuse. For them, change

toward healing comes from staying close to creation.

They realize they are dependent on it. One Elder gave

me this explanation:

Once you recognize that as a human

being you are the air, the water, the

plant life and the animal life, and we

take this in to sustain your physical

nature, once you can see that,

understand that, recognize that, I think

you are on a good road of learning and

becoming complete and being on a

healing way.

Other research on the Anishinabe supports this

primary role of creation within the Hollow Water

approach to healing. In describing the Anishinabe

worldview, Sivell-Ferri says they see creation as

Creator's gift of beauty and mystery in which humans

are the last and most dependent of all creatures.

Many of the Anishinabe practices of healing, such as

sweat lodge ceremonies, smudging ceremonies and

prayers, come out of these teachings of the connec-

tions within creation.
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Cultivating Interconnection and W holeness

Healing justice flows out of this understanding of

creation and of living the Good Life; therefore, it

follows the laws of interconnectedness and whole-

ness. For those at Hollow Water, healing is about

learning how you are connected to yourself, your

family, your extended family, your community, your

Elders, strangers, and the land. All of these are from

Creator and as a person at Hollow Water quipped,

‘Creator don’t make no junk.’ Their way of justice

works on the imagination of connection. Western

methods, like incarceration, work on the imagination

of disconnection. For those at Hollow Water, prisons

only remove people from what they need to heal –

the land, the community, the Good Life. Their focus

on connection is a double focus. On one hand, abuse

can be understood as painful experiences passed

down through the generations; therefore, to heal it is

important to understand the kinds of abuse present in

your family tree. On the other hand, interconnection

is about learning about good and healthy connection.

It is about learning to see the gift and beauty of each

person and how each is needed by all the rest.

Healing expands positive interconnections and

creates a holistic community, which has members

who know who they are, and which is compassion-

ately connected to all of creation.
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Recovering Pre-Colonial Practices

As I understand the traditional vision of healing at

Hollow Water, it is embedded in the traditional prac-

tices that structured day-to-day life, in particular in

the lodges, ceremonies, and the clan system.

Ceremony structured the life and imagination of the

Anishinabe in pre-colonial times. One elder told me

there was a song for everything, from the daily task

of cutting down trees to the special gatherings of a

particular ceremony. All of life was ceremony. When

asked if these songs were part of justice practices, the

Elder immediately agreed. ‘Creator is the one who

gave us everything. So anytime we use anything on

the land we have to acknowledge Creator for the gift.'

Acknowledging Creator seems to be a significant

function of much of the ceremony. When I went out

with several women of Hollow Water to pick medi-

cine from the river, there were ceremonies an Elder

had to perform before we set out and prayers given

through tobacco offerings as we picked. They do not

see these prayers as magic but as acknowledging

Creator. They seem to believe that, when we stop

acknowledging Creator, negative things start to

happen and healing decreases.

Similarly, there are multiple lodges set up in different

places for ceremony and for teaching the people the

best ways to survive together. These are The Sweat
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Lodge, The Moon lodge, and The Midewin Lodge

to name a few. These lodges, in their very structure

and organization, teach about how to live a full life of

respect. The Elders are responsible for explaining to

people when they are ready, the meanings of the

lodges.

One story that I was told regarding The Moon Lodge

was that, traditionally, women were held in great

respect because they were the only ones who could

carry life within them. When women live in the bush

in close quarters, their menstrual cycles (called their

Moon Time) tend to get synchronized. So, when their

Moon Time was coming, the women would go to the

Moon Lodge. This was a place off in the bush where

they would live apart from the men. There would be

ceremonies done at these lodges to give thanks to

Grandmother Moon and to Creator for the gifts of

life. When the moon time was over, the women

would return. Some would be pregnant, others not.

The men believed the ceremony made them pregnant.

Accordingly, the women were held in sacred esteem.

When science taught them that the sperm, not the

ceremony, made the women pregnant, women

became more like objects. Creator was not needed.

Respect and sacred esteem vanished. Women and

children were abused. Of course, there were many

other factors involved in the rise of abuse, but those

at Hollow Water have learned through the worst kind
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of experience that not acknowledging Creator for the

gift of life has dire and often unintended conse-

quences. The ceremonies and lodges teach them how

to live a life of respect and acknowledgment for all

the sacred gifts of Creator.

Before colonization, the Anishinabe relied on the

clan system as a way of organizing life, so each

person was cared for and had clear responsibilities to

care for others. I was told multiple times that, when

you are assigned a clan, the clan represents a respon-

sibility to yourself, to the community, and to the

world. Families are not necessarily all in the same

clan, so the clan system has a cross-stitching effect of

connecting various sections of the community with a

responsibility to work together for the benefit of the

whole. An Elder explained the purpose of the clan

system to me.

In the clan system, each specific clan has

a responsibility. Each person has a clan

and each family has a kinship base,

gender and family roots. You all know

what that responsibility is. Along with

knowing your clan and your

responsibility you are also taught the

Good Life. That's a lodge we don't have a

home for yet - the Mindowin lodge. In

that lodge, you are given teaching on the
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good life, how to live the good life, and

how you are connected to the rivers, to

the wind, and to all elements. All that is

explained in the making of the lodge. And

everything in the lodge is significant for

living the good life. If you follow that

way and if you follow the clan

responsibility, you learn the teaching of

the law. Those are the basis of what keeps

you centered and grounded in your

walking… That means everything that

you do is vital in living the good life, not

just responding to abuse… You grew up,

and you knew exactly what to expect if

you didn't follow. If you harmed someone

it was not only harming him, but yourself

and your whole clan… If you hurt

someone from another clan, your whole

clan is responsible.

In this first phase of pre-colonial contact, Hollow

Water Community had visions and practices of tradi-

tional law, which led to but also embodied the

Good Life.
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Phase 2: ‘We Lost Everything Over The Last

130-140 Years’  (1860s-Continuing)

The ceremonies which were always there

and always used for well-being were put

aside by an external system that saw that

this is what maintains these people. Our

people were seen as being in the way of

progress. As long as we maintained that

the land is sacred, the resources of

Mother Earth are sacred, that they need to

be protected and used sustainably and

responsibly, we were seen as being in the

way. And that was the main idea of

colonialization – a breakdown of a system

that protected the people and the source

of life… so that capitalism could gain

momentum.

That is how one Elder explained colonialism to me.

Many others also have come to see that the forces of

colonialization and assimilation lay behind the extra-

ordinarily high rates of abuse.

The many systems that were supposed to be helping

the community - the justice system, social service

system, education system, and the churches - were

actually failing them. The arrival of these systems
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caused far-reaching loss of cultural values. Here are

some of these losses:

language in which is embedded the sacred

teachings and the imagination of how to

survive together

connection to land, which taught them about

Creator and about how to structure life

together

traditional ceremonies and ways of healing

and cleansing

transfer of parenting and survival skills

(which was broken by the residential school

system)

relationships between Elders and youth

respected place traditionally given to women

traditional governance traditions as the

Indian Act forcibly sidelined traditional

leadership for new short-term elected

leadership

worldview and relationship with Creator

knowledge of how to respond to conflicts, as

justice and social services and churches tried

to take control of community problems

economic well-being

traditional employment

sense of identity

awareness of the sacredness of life.
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These losses of the sacredness of life found expres-

sion in a most unsacred way - sexual abuse of women

and children, the very symbols of sacred life. The

sexual abuse epidemic in Hollow Water began with

colonialism. Colonialism destroyed the social order

and traditional mechanisms that taught a practice of a

life based on sacred respect. Other effects of these

losses were family violence, alcoholism, oppression

of each other, and internalized violence.

In the 130 years of the second phase, the Hollow

Water community lost everything through the

attempts of assimilation and attempts at helping that

come from various parts of the Western communities.

Phase 3:  Hitting Bottom And Initiating Healing

(1984-1993)

In 1984, a group later named the Resource Team

started to meet to see how they could support

community healing. The group consisted of about 24

people, mostly women, and included representatives

of many of the service sectors of the community:

Native Drug and Alcohol Program, Welfare Adminis-

trator, Child and Family Services Director, commu-

nity volunteers, Catholic and Mennonite church

representatives, chief and council, mayors, school

representatives. The group was open to anyone and

met every two weeks. Their focus was to create a
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healthy community. Significantly, the initial focus

was not sexual abuse. They looked at alcohol abuse

and many issues to do with their youth. They could

see complex problems in the young people, and they

tried to find ways to intervene and support.

They quickly learned the first step was to work at

healing for themselves. Most of the members were

alcoholics. They knew they had to be on a healing

journey if they were to assist in the community heal-

ing. A core group went to the New Direction

Training at the Alkali Lake Community. Eventu-

ally, this group and others in the community started to

understand that part of the roots of their alcoholism

and the problems the young people were experi-

encing was rooted in sexual abuse. They hosted a

community workshop entitled ‘Nutrition and Health.'

At this workshop, a survey revealed that nine out of

ten people in attendance had been sexually abused or

had abused others or both. The group started to see

the attention to sexual abuse as the necessary begin-

ning to reclaiming community ownership of their

problems and the broader issues of community

health.

Around this time, a young girl disclosed that an uncle

had molested her. The uncle went to jail, and the girl

began a long road of drinking and drugs. Many

wondered how this kind of justice served the girl, the

uncle, or the community. The community decided
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they could no longer sit by and watch what the

system was doing to their community. However, they

needed help.

In 1989, they organized a two-year training course on

sexual abuse and recruited people from each of the

surrounding communities. Some of CHCH current

workers are still from the first group of twelve who

took this training. They learned about the signs and

symptoms of sexual abuse, and for many of them,

this training opened up secrets of violence they had

hidden from even their own awareness. Supported by

the Resource Group, these people began to take many

initiatives to spark healing in the community.

A lot of sexual abuse would happen at drinking

parties, so when those working at healing heard of

such a party going on, they would start to march in

the streets of the community and carry signs

saying, ‘No more abuse.’ They wanted to state

publicly that this kind of abuse was happening and

was unacceptable.

To try to break through the silence and taboos

against talking about sexual abuse, they got

twenty-four people who were ready to share their

own stories. They mapped out the community and set

out in twos or threes to speak to everyone to share

their story of abuse that had happened in this commu-

nity. They did this over seven days. Their stories
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opened the floodgates. Many disclosures followed,

especially among the youth. This was an exciting but

very fragile time. Victims were often blamed, and

some tried to commit suicide. Many of the victim-

izers were in power positions in the community. The

Resource Team had to figure out what to do with

disclosures, how to confront victimizers, how to

relate to the Western systems of justice and social

services, and how to keep the community in the

driver’s seat of a holistic community healing

movement.

The Resource Team recognized the justice system

was failing them on many fronts. When victims did

disclose, charges were often dropped because, when

the police came to investigate, no one would talk to

them due to a lack of trust. When victimizers were

sent to prison, they often came back more violent and

less responsible. When the victims, often children,

did go to court, the justice system seemed to re-

victimize them. The Resource Team saw it as their

job to protect the victims and the community, espe-

cially the children, from the justice system. So, they

made a new partnership with the justice system based

on the needs of the community. One of the leaders of

this new model called the partnership at this initial

stage, the ‘combination of the law and the will of the

community.’
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Inherent in the Hollow Water model is the

combined power of the law and the will

of the community confronting abusers

with the hard choice of following a

healing path or facing serious

consequences… (Bushie 1999, p. 12).

This partnership, named the Community Holistic

Circle Healing or CHCH, developed a 13-step

Healing Process to confront abuse within the

community and a protocol with the various arms of

the justice and social service systems for how this

would happen.

13-Step Healing Process

In each case, the team as a whole works through the

13-step process. They believe this helps to work at

wholeness and to resist the fragmented and compart-

mentalized approach so prevalent in Western

methods.

1. Disclosing - The CHCH process receives disclo-

sures and, unlike most restorative justice initiatives,

the workers investigate and work with offenders,

even as they deny responsibility. At the disclosure

stage, the goal is to start to attend to the needs of the

victim. In two cases, the victimizer disclosed abuses

they committed without a victim coming forward. If
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the victim is a child, the police are informed immedi-

ately. An intervention team consisting of representa-

tives from the justice system, the child protection

service, the community mental health service, and the

community conducts an initial investigation. They try

to determine what took place. Generally, CHCH

workers do their own police work as they have devel-

oped a better trust relationship with the community

than the police have. They use their own relationships

with, and knowledge of, the people involved to aid in

the healing process.

2. Establishing Safety for the Victim – This is done

by caringly recording their story. Generally, victim's

stories are believed. If the victim is a child and the

victimizer is a direct family member, the child is

usually taken out of the home and placed in another

home within the community. This home would be a

home in which the family has been trained in issues

of victimization and healing. The CHCH team tries to

work toward healing at every step of the process.

Providing support for a victim is critical to creating

the conditions to break the patterns of unhealthy rela-

tionships and to develop or strengthen healthy ones.

Victims always get a worker assigned whether or not

they want to work at things. This is done so the

victims know they still have someone they can call.

3. Confronting the Victimizer – The first step is for

the whole CHCH team to meet and plan the interven-
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tion and the confrontation of the offender.

Confronting can be a long process, and the victimizer

is expected to deny the offense and to use what power

he or she has to control or manipulate the situation.

Often, people who have previously been victimizers

have the greatest potential to confront victimizers and

call them to account on their denial issues. Even

when victimizers admit guilt, they are not fully

believed, since, in the beginning, they often only

admit to small parts to avoid jail. Ultimately, the

CHCH team want to make sure victimizers are

serious about doing the hard work of the healing jour-

ney. The initial confrontation may take place in the

person's house, a community place, a church, or

sometimes out on the land where you can ‘let nature

do its work.' Again, the goal is to make victimizers

feel safe enough to acknowledge their responsibility.

The initial confrontation can take several minutes or

several hours. The goal is to get the victimizers to

recognize their problems. They are encouraged to

admit the charges as this initiates the healing journey.

Pleading guilty means that children do not need to

take the stand if a case were to go to court and

protects the victim from the harm of having to testify.

Victimizers are given four days to decide whether to

go with CHCH down the healing path or to go

through the Western court system. When someone

confesses, they are taken to the Royal Canadian

Mounted Police (RCMP) to give a full voluntary
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statement about the incident and about any other

abusive behavior. The RCMP charge the person just

on the initially disclosed abuse and then, after having

been seen by the magistrate, the person is released

back to CHCH custody.

4. Supporting the Victimizers' Spouse or Parent

– When the victimizer is confronted, the CHCH

team fans out to those most connected to the harm.

Their goal is to give everyone the same informa-

tion, to begin to break the patterns of silence and

manipulation, and to offer as much support as

possible to those involved. The spouse naturally

finds such disclosures very difficult. Some partici-

pate, consciously or not, in supporting systems of

denial. Some need the care of the community as

they learn such disturbing information about their

spouse.

5. Supporting the Family and Community – The

goal of healing is to strengthen the family and the

community. The families of the victim and the

victimizer are often dealing with multiple layers of

harm, involving both more victims and more victim-

izers. Hence, dealing with abuse can trigger all kinds

of other trauma. The team makes sure each family

member has someone they can call after the circle

closes. This is key for the healing process.

Confronting the victimizers is only the beginning of

the process of getting the families to shift from a
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blame response to a healing response that is guided

by the Seven Sacred Teachings.

6. Meeting of the Assessment Team with the Police

(RCMP) – The CHCH team has negotiated an

arrangement with the justice system that charges are

laid, but the community is given time to confront

victimizers. CHCH wants to encourage victimizers to

take a healing path and to demonstrate they are seri-

ous. This process can take anywhere from several

months to a couple of years. Victimizers can choose

to go through the court process and face jail. If they

make this choice, CHCH still tries to support them

and the victim. Alternatively, they can commit them-

selves to work on a process towards healing with

CHCH, an option that does not include prison. When

a victimizer commits to the healing process, the

CHCH asks the courts for at least four months to

determine that the victimizer is serious about healing

and not just wanting to avoid jail.

7. Conducting Circles with the Victimizer –

Victimizers are expected to tell their stories and work

at dealing with their problems with multiple groups

of people. They are also seen as out-of-balance and in

need of educating about what it means to be Anishin-

abe, to live in balance, and to live a life guided by the

Seven Sacred Teachings. The staff worker who does

the initial confrontation becomes the victimizer’s

worker if he or she decides to work on a healing path.
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The first circle focuses on confession to the CHCH

workers and on taking responsibility. The second

circle is with the whole nuclear family and focuses on

taking responsibility in this wider group. Sometimes,

the second circle with the family is used to help a

person move to full responsibility. The power of the

relationships within the family may be enough to pull

a victimizer out of denial into full responsibility. The

third and final circle consists of the whole extended

family. It is used to encourage the victimizer to admit

guilt if he or she has not already done so and to listen

to the broader community. Each circle is a time to

remind people of the Seven Sacred Teachings, which

underline much of the healing work. In this way, they

encourage healing by rooting people in the sense of

who they are as a people. A treatment plan and

Healing Contract is drawn up for the victimizer.

CHCH workers report that, in the last ten years, they

have been using more and more traditional cere-

monies as part of the plan.

8. Conducting Circles with Victim and Victimizer

- By the time the victim and victimizer meet in a

circle, they and their families have been working at

their own speed through a long process. When the

time is right, they come into a circle together.

Initially, this is not a time for the victimizer to speak

but for the victim to talk to the victimizer and to say

what was done to them and how it has affected them.

JAREM SAWATSKY

114



The victim's pace guides the circle. The circles are

usually small, comprising two workers, the victim,

and the victimizer. The CHCH team is there to ‘sup-

port them, pray for them, and use the medicines.’ A

treatment plan is also drawn up for victims to aid in

their path of healing.

9. Preparing the Families of the Victim and the

Victimizer for the Sentencing Circle – Beginning

four days before a Sentencing Circle happens, each

night, there is a sweat ceremony in the sweat lodge.

The victim and family are invited and told that the

victimizer and family are also invited. If, for religious

reasons, someone does not want to participate in the

sweat, they are invited to come and sit outside the

sweat lodge as others sweat for them. Traditionally,

sweats were used for cleansing of the body, the mind,

the emotions, and the Spirit; people came to bring

complex conflicts and to connect with Creator.

10. Preparing the Victimizer's Family for the

Sentencing Circle - The victimizer's family also is

invited to participate in the sweats in preparation for

the special gathering. The victimizer has many roles

in preparing the sweat lodge building and in partici-

pating in traditional activities, such as ‘smudging' the

building to make it for healing activity. Smudging

uses the smoke of sacred herbs for spiritual and

emotional cleansing before Creator and is often

performed before a significant gathering.
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11. Conducting a Sentencing Circle – Initially,

sentencing happened in the Western court, but since

1993, the community has not held its own Sentencing

Circle. Here, sentencing occurs by court judge but

through dialogue with the community. On the day of

the event, there is a sunrise pipe ceremony, flags are

hung, and the building is smudged. This is done to

ask Creator to come and help. As one worker said

to me:

You are not the one that makes the

offenders change. It’s Creator. It’s the

circle. It is not us. We are just there to

facilitate. I can’t heal. I’m not the healer.

Every time we have a circle we asked

Creator to come and help us. We always

start with a prayer and end with a prayer.

Everyone gathers in a circle. An eagle feather has

high spiritual significance. In special gatherings, only

the person who holds it has permission to speak. The

eagle feather goes clockwise around the circle the

first time, and everyone introduces themselves and

says why they are there. The second time around,

those that want to will speak to the victim in an

attempt to absolve them of guilt, to build them up,

and to celebrate their courage. They may also wish to

transform the views of the community, which some-

times blames the victim. In the third circle of the
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eagle feather, the focus is on the victimizer. People

are invited to share how the offence made them feel

and what expectation they have of the victimizer to

put things right for the victim. The fourth circle is for

giving recommendations as to what needs to happen

with all the people involved, for the victimizer, for

the victim, and for the community. The team gives

recommendations to the judge based on the whole

process, but the whole community also is invited to

give recommendations. In three Sentencing Circles

that have occurred so far, the first of which involved

200 members of the community and the second and

third involving about a 100 people each time, only

one person recommended jail. The first Sentencing

Circle prompted other victimizers to confess sponta-

neously and publicly to the community what they had

done and to start a healing path. The purpose of this

form of gathering is to encourage community healing

and to allow the court to hear from those most

affected by the victimization. The sentence comes in

the form of a Healing Contract to be completed under

the supervision of CHCH. Elements of that contract

are spelled out in detail. Working at a Healing

Contract is usually a 3 to 5-year process, which

includes counseling, support groups, and multiple

community circles where victimizers have to take

responsibility for their efforts to date, try to under-

stand the causes of their behavior and how their

behavior affects others, and try to work toward
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healing with victims, extended family, and the

broader community. Often, traditional ceremonies are

included as part of the Healing Contract. Hollow

Water’s Sentencing Circle differs from some others in

that it is not an attempt at community involvement at

the end of a foreign process of establishing guilt.

Hollow Water’s Sentencing Circle is one step in a

long journey of healing for the whole community.

This journey started long before the Sentencing

Circle, and it will have to continue long after. Here,

the community marks a significant step in a healing

journey for victims, for victimizers, and for the

community or, alternatively, to mark the failure to try

to walk a healing path. These gatherings end with

everyone, including victim, victimizer and judge

taking part in a feast.

12. Sentencing Review – Every six months for the

duration of the Healing Contract, there is a review

circle. These were started after workers realized that,

after sentencing, victimizers tended to backslide, and

workers did not have the resources to keep them on

track. In the Sentencing Review, the community

circle is reconvened, and victimizers have to answer

to the broader community for their actions, rather

than to the worker. The workers find this is helpful in

keeping people on track.

13. Cleansing Ceremony – Before this ceremony

and feast can be held, the circle of the community is
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reconvened to update the community on progress, to

check if there are any outstanding issues or reasons

they should not see this process as closed, and to

work at issues of reintegration and of strengthening

the community. Ceremonies mark the successful

conclusion of the Healing Contract.

Over the five years of this phase, Hollow Water

worked at youth issues, alcohol abuse, sexual abuse

and designed a healing program in their community

that worked in partnership (including funding) with

various arms of the provincial and federal govern-

ment. More importantly, they started to heal from the

inside.

They developed a process that recognizes the victim-

izer as a member of the community (rather than some

Western methods that suspend the victimizer's rights

as a member of the community).

As one CHCH worker put it, “You just can't give up

on people. Speaking of a victimizer,” she said. “He’s

always going to be here. His kids are here. Don’t give

up on this person. Keep at him or her until they

understand that our focus is to one day have a healthy

community.”

Upon reflection on this phase, it seems to me that

Hollow Water developed this process after stumbling

on some critical healing insights:
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Communities need to deal with their own

harms, rather than having them diverted to

foreign systems.

Healing starts with the self. Those wishing

to support holistic community healing must

be on a healing journey. CHCH workers are

included. They have to stay sober, have to

share their own stories of abuse, and need

the circles of support as much as the victims

and the victimizers.

Healing is a communal journey.

Individualistic methods of health and justice

never made sense or bore much fruit in

Hollow Water. As one CHCH worker

told me:

When you go to the therapist, you walk

out alone. At CHCH you don't walk out

alone. We all go with you. We are all

healing. When one is hurt, it affects all.

Like a family.

Healing must shift from symptoms to root

causes. The Resource Team began by

focusing on multiple symptoms having to do

with youth issues and alcohol abuse. To

respond meaningfully to those symptoms,

they had to dig into the deeper root causes.

These had to do with sexual abuse, often in
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childhood, and with a community journey

disrupted by colonialism. Holistic

community healing must create the space for

victims and victimizers to work at healing

their own childhood harms and, at the same

time, create safe conditions for children.

Healing Justice must be seen through the

lens of seven generations of change. At

Hollow Water, people are not only

concerned with individuals. They are trying

to bring an end to generations of harm by

initiating generations of health and healing.

Following their Anishinabe teaching, they

work with longer spans of time. Seven

generations is the standard measure. The

teaching of Seven Generations is to

understand an action that we contemplate

today by its impact on the children seven

generations to come. Also, the harms of

today should be understood in light of the

decisions made in the past seven

generations. This broader perspective does

not just include the patterns and behaviors of

individuals but also of communities, nations,

and structures, and even of creation itself.

‘Healing is a life-long journey, not a

therapy but a way of life.' These are the

words of a CHCH worker that capture

themes that came up from most people who
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spoke to me. Healing justice is not like

retributive justice, which is supposed to be

completed after you've ‘done your time.'

Walking a healing journey is a lifetime path

and involves all areas of your life.

Phase 4: Returning To The Teachings (1994-

1999)

This is the phase outsiders often refer to when

speaking of Hollow Water, partly because several key

reports come out of this period or reflect on it. Rupert

Ross's Return to the Teachings and the National Film

Board’s film Hollow Water introduced the story of

Hollow Water to many groups around the world.

Furthermore, there were government-commissioned

reports by Theresa Lajeunesse and by Couture that

reported on the successes of Hollow Water reflecting

on this period. Couture reported a 2% recidivism rate

of those who had participated in the CHCH

processes. Four Directions, an Aboriginal justice

NGO, came out with a report, which included a

detailed review of the community. While there were a

few criticisms offered, most notably by Lajeunesse,

these reports were generally very positive. In fact,

they stated there were many signs that the community

was flourishing, observing the following:

Vision for life had increased.
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Drunkenness was disappearing; the majority

of the community was sober.

Overall violence had decreased.

Education was being completed by more

people, and more were getting higher

education.

Unemployment was no longer a significant

issue.

Networking relationships outside the

community had increased.

Holistic health of children had improved.

Community resources were broadening.

Ownership of issues had increased.

Ceremonies had more participants.

Traditional ways were growing in strength.

‘Dependency mentality’ was beginning to

dissipate.

Victims reported being satisfied that they

had a stake in outcomes, were feeling

understood, and were fostering within

themselves community and cultural pride.

Taboos had lifted against talk about sexual

abuse and dealing with it.

Parents taught respect for others in both the

nuclear and extended family contexts.

Relocating back home to Hollow Water by

band members was happening.

Everyone now acknowledged safeness of the

community.
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As the community began to heal, they began to see

more clearly the path they needed to follow. First,

CHCH articulated a position paper on incarceration

in which they listed the reasons they rejected impris-

onment. These included:

Judgment belongs to Creator; when used

by humans it works against the healing

process.

Incarceration does not deter offenders

and does not make the community safer.

Incarceration keeps people from taking

responsibility, reinforces the silence and

therefore promotes, rather than breaks, the

cycle of violence.

A legal system with a lengthy process

which presumes innocence until guilt is

proven means no accountability, and it

sets the conditions for re-offending.

People return from jail having been put

out of balance by being told that ‘they have

paid for their crime;’ now, out of balance and

believing that they are done, they are more

dangerous to the community than before

they went in.

Second, and intimately related to the first, CHCH

saw that holistic community healing required them to

return to the traditional teachings. This return to
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tradition has been a slow movement because the

community had been so thoroughly traumatized that

the traditional teachings have been forgotten, or at

least those who remembered did not feel safe in

sharing them. Some of the churches in Hollow Water

have taught that traditional things are evil, while

others have encouraged and participated in traditional

ceremonies. In the beginning, Elders from other

communities had to be brought in to help them

remember their traditions and create the space where

they might practice these traditions. Even now, for

many of the victims and victimizers, the first time

they hear of the traditional teachings is when they get

involved with the CHCH program. In trying to return

to a more traditional path, the people at Hollow Water

turned wherever they could to find help. Sometimes,

this was the Cree - at times a historic enemy-, some-

times, people from across the US border and, some-

times, from other Anishinabe. They pieced together a

traditional approach that fits their identity and is

similar to the Anishinabe of pre-colonial times.

Today, many CHCH workers report going to both

church and traditional ceremonies. For some, this had

been a difficult balance in the past but has become

more acceptable.

The 13-step process did not change much during this

phase, but the supporting ethos became more rooted

in traditional ways. Members of the healing move-

HEALING JUSTICE

125



ment brought back the sweat lodge, pipe ceremonies,

and smudging. Just walking through the offices and

surrounding grounds, I noticed many signs of tradi-

tional practices. A large teepee was set up outside the

offices. Behind it was a sweat lodge. Out towards the

woods was the traditional ceremony ground with

flags on trees, community fire circles and, inside the

woods, traditional fasting and vision quest grounds.

For many CHCH workers, traditional culture is the

source of life and the source of the healing journey.

The ceremonies represent the teachings woven into

the physical surroundings. As one Elder put it:

To us, ceremonies and everyday life can

never be separated. It is a complete

package. It's not religion. It can't be

separated.

The Sweat Lodge is used for cleansing the person

and the community. One worker explained to me that

the sweat lodge helps them spiritually by giving them

the strength to continue the healing path. They do not

seem to expect a shortcut on the healing path, to be

healed instantly and entirely. But they do expect the

traditional culture to be a source of much healing.

In Hollow Water, CHCH workers also work with

Christian community members who are not interested
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in traditional culture. They find ways of supporting

their Christian spiritual journey, so the physical,

emotional, spiritual, and mental are all in balance, thus

applying a traditional insight in ‘non-traditional’ ways.

Other traditional activities include The Sacred Fire,

which is a quarterly community activity that begins

and ends with a community feast. This fire is kept

alive for four days for prayers for healing. Once a

year, the community also celebrates Black Island

Days. Black Island is an island nearby where most of

the community goes for a week of the summer. Here,

they sleep in tents and organize various activities.

Alcohol is not allowed. Community members report

that ‘everything is different there' and that ‘people

just automatically care for each other's kids, there are

kids that come with no food and others just take care

of them.' Black Island Days is a time of being

together on their traditional grounds, a community

close to creation.

Victims, victimizers, and the whole community were

encouraged to participate in these activities as part of

their healing. Healing includes learning who you are

and how you are connected to the rest of the world.

For the workers and for those they were working

with, this traditional approach bore much fruit.

Sentencing Circles in 1993, 1995, and 1998 were

large community events and included a number of
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traditional elements that were offered as options to

participants.

Although some see CHCH as an alternative justice

program, the workers of CHCH now see their work

as returning the community to traditional ways. This

return includes doing justice in ways that come out of

their traditions. However, it is a problem when

victimizers see CHCH as an alternative to the incar-

ceration program. They want victimizers to get to the

point where they are serious about healing, not just

avoiding incarceration. They want victims and

victimizers to get to a point where they can be a

healing resource to the broader community, rather

than seeing the abuse as something dealt with by a

program of experts. CHCH works because it is rooted

in a holistic, spiritual vision.

Community holistic healing became more about

returning to the traditions and learning to live in the

way of the ancestors, that is, with love, respect, and a

strong sense of identity as Anishinabe. In Hollow

Water, healing is not a program or project that could

be done by a small set of experts. Healing is the work

of Creator. It is a spiritual practice where community

members can facilitate the coming together of the

circle, but it is clear that Creator is the source of

healing justice.

During this phase, healing justice was well-
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researched and reported to be more effective than

anything else in Canada in working with sexual abuse

victims. All the studies during this phase showed

evidence of some measure of success.

Phase 5: Momentum Sliding (1999-2006)

Over this eight-year period, the healing movement at

Hollow Water went into a backward slide, even as it

continued to broaden its approach to healing.

There were two key indicators of this slide. First was

that Sentencing Circles stopped. When I was there,

the last one was in 1998, and they were trying to plan

one for 2007. Second, sexual abuse disclosures

stopped. From 2002-2006, there were no sexual

abuse disclosures, signifying the community no

longer felt safe or trusted the CHCH workers. These

are devastating marks of problems for a holistic

community healing movement, meaning the commu-

nity's partial withdrawal of participation in the

movement.

I asked many questions to try to understand this slide

and heard many different ideas.

Concerning Sentencing Circles, there were victim-

izers ready and waiting for circles to happen. But

Sentencing Circles didn't occur. As the circles were

crucial times of healing, this seemed to facilitate the

HEALING JUSTICE

129



community slide. Part of the reason for the lack of

circles seems to be a breakdown in the relationship

with the Western justice system. Funding from the

justice system has continued but is still at 1993 levels

as of Fall 2006. Moreover, significant figures in the

system that worked with the community in earlier

phases are no longer there, and CHCH workers feel

there is less understanding with new officials.

CHCH also went through a significant leadership

transition in 1999 when one of the founding leaders

left the program, but not the community, for another

job. The new leader had a different style and perhaps

different priorities. CHCH started to be restructured

more hierarchically. The CHCH morale, which had

been quite high, began to slip. Bickering and gossip

increased. Use of circles for workers to support each

other decreased. New people were hired but without

clear roles, orientation, training, or mentoring. Some

workers got into an ‘I'm not paid to do that' mind-set.

Initially, wages had been the same for everyone, but

that started to change as some workers completed

Bachelor of Social Work programs in 2000. The

disparities created friction with other workers. Some

workers went into reproduction mode, trying to

reproduce their previous successes without learning

new things and inviting people to come and be

involved in the growing movement. Some workers no

longer seemed to follow a healing journey personally,
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and the boundaries of acceptable behavior for a

CHCH worker were pushed as at least one worker

admitted to using drugs and alcohol when off work.

CHCH was a program within Child and Family

Services (CFS) and was housed in the same building.

In 2005, the director of CFS felt the pressure for

change from staff, so CFS was relocated from CHCH

offices to the Band and Council offices. This was a

highly visible marker that those who talked about

healing and health could not get along. When Burma

Bushie was rehired as Coordinator of CHCH, her role

was different from her previous time in leadership.

The Resource Team, a cross-section of the commu-

nity supporting the work, was gone. So were other

leaders who had shared particular areas of responsi-

bility. Some looked to Burma to be the single spear-

head to re-engage the community movement. But a

single leader could not dictate holistic community

healing. Besides, Burma was ill. Reeling from its

split, the program continued to struggle. In a 2006

envisioning workshop I attended, CHCH admitted the

poor relationship with CFS and Band Council was

fuelling mistrust and confusion in the community.

CHCH had lost much integrity and credibility.
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Continued Marks of Healing and Growth

However, during this time, CHCH continued to

expand its ways of doing healing. In 2001, they

recovered the traditional summer ceremony that

includes a four-day vision quest and fasts from all

food and water. Those who choose to can fast for

their health or the health of the community. These

fasts and vision quests have been held each of the last

six years. People report the fast helps to heal by

creating a time to connect with Creator and to reflect

on the interconnections within creation. A number

reported having visions, mostly of people who had

died and, perhaps, whom they needed to let go, to

forgive, or to receive encouragement. It is a time to

slow down and connect with spiritual things.

CHCH introduced four new programs during

this time:

Wilderness Therapy - This program takes

mostly youth and young adults into the

wilderness as part of educating people of

healthier ways of living and reconnecting

them with traditional activities. They camp

together, hunt, listen to Elders, and

sometimes work with the dog sled teams as a

way of healing. In these settings, people

reconnect with the land, the Elders, and
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ultimately with Creator. Some trips are

organized with the school while others are

more informal in organization. Some links

are made between victimizers and victims,

who are both encouraged to be part of the

wilderness program and the dog teams.

CHCH workers and school staff testify that

these times in the wilderness have a

profound healing effect.

Sewing Club - Sewing Club is an informal

time for Elders to get together. The process

of doing traditional activities also

encourages them to talk about things that

happened to them.

Traditional Dance - This program, started

in 2005, reintroduces Powwow dancing and

singing into the community. This dancing is

for exercise, but CHCH sees it as helping

people find their traditional identity through

practicing dance as a sacred bond between a

dancer and Creator. Some of those who have

been initiated into the Powwow circle have

gone on to learn their traditional names, get

their colors, and learn their clan, all marks of

Anishinabe identity. The hope is that such

rootedness in identity leads to respectful

living.

Returning to Spirit Trainings (RTS) - RTS

is a training that Hollow Water has
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borrowed. It is a resource set up to help

Aboriginal communities heal from the abuse

and fall out of Residential Schools. Many

CHCH workers are taking this training and

point towards it as one of the sources of

hope and motivation for their work. Through

a series of five-day training, RTS looks at

issues of disempowerment and life patterns

based in brokenness and builds toward

concrete ways of letting go and building a

positive identity.

CHCH works in partnership with the local school on

some projects, such as health week, quarterly health

symposiums, wilderness therapy programs, and art

therapy. It also encourages the school's Anishinabe

language-immersion program.

Expanding Vision of Holistic Healing

As the practices of healing justice have grown, so has

the vision. While their vision has always been a

holistic community vision, as members of Hollow

Water have matured in their healing and deepened

their rootedness in traditional ways, they have come

to articulate the healing journey to be one of nation-

building and self-sufficiency. Sometimes, this is

communicated as economic or community develop-

ment, but these concepts are used to point back
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towards a particular kind of nationhood. They recog-

nize the community is hugely dependent on the

government. The dependency is created through the

welfare system, which they estimate includes 60% of

the community, but also through the Indian Act,

which mandates particular kinds of governance, and

through CHCH, which is funded by the government.

They desire to create an economic base where they

do not have to rely on the government. They recog-

nize it is insufficient to try to help people heal from

the pain of abuse and colonialization and to advocate

healthy ways of living when people cannot get a job.

Note that, for the Hollow Water healing movement,

nationhood is quite distinct from the nation-state.

They are not seeking equality of power with the

Western state system. For at least some of them, both

the state system and the notion of equality are based

on a conception of violent power. As explained to

me, equality seeks to find a balance between two

negatives: too much power and not enough. Both too

much and too little power result in violence. As one

Elder put it:

What I am talking about is based on a

right spirit and the intent of creation. It

doesn’t give anyone special rights – it is

that power piece that has no place in what

I am talking about. It is a birthright, a

HEALING JUSTICE

135



birth responsibility. Until that is back in

place, we will always be struggling. That

is one of the things that we have to

put right.

For the Anishinabe of Hollow Water, healing seems

to be about rediscovering their birthright and birth

responsibility as part of Creator’s good creation.

This phase from 1999-2006 is one of backsliding and

building at the same time. The healing movement

seems almost critically wounded while, at the same

time, learning to soar. Basic elements in the healing

journey were side-lined, and the impact was profound

and immediate. When the healing path is not regu-

larly tended, it starts to slip.

Phase 6: Searching For The Healing Path Again

(2006-Continuing)

Backsliding, brokenness, and darkness might consti-

tute a critical blow for other communities, but not so

in Hollow Water, at least not yet. Hollow Water

knows darkness and brokenness all too well. While

some report it feels like they are back to where they

were fifteen years ago, Hollow Water has a longer

record of cultivating holistic community healing. The

lessons learned along the way equip them to find the

path again.
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When even somewhat discouraged CHCH workers

are asked how far they have come in the healing jour-

ney, they identify many signs of health:

‘Women are stronger. They can stand up

and say I don’t need to have this kind of a

life. I don’t need to be beaten.’

‘More than half of the community has

been involved in CHCH, but maybe even

the whole community, as we are all related

here.'

‘We are a small community surrounded by

the Métis community. These communities

are coming together. This is part of the

healing path. I remember when I was

growing up there was lots of open fighting

between the communities.’

‘You walk around the community, and

you see traditional things now – sweat

lodges – that never used to be the case.'

I asked one Elder if there was anyone who was

beyond the possibility of being restored. He paused,

then he said, ‘I don’t know. I haven’t seen it yet.’

Then he gave a good laugh. Hollow Water has looked

into the eyes of the darkest kinds of abuses but has

not yet found someone who could not be restored. If

this is true for individuals, perhaps it is true for

communities.
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While I visited CHCH, they had two days of re-envi-

sioning. Four Directions International facilitated their

efforts to understand where the community stood

regarding the healing movement and what steps

CHCH could take to build support. They articulated

the following ten steps:

Enlarge and transform the circle of CHCH

management or governance.

Re-engage the community; it is the support

base.

Continue culturally based programming.

Conduct targeted healing campaigns (for

sexual abuse, drugs, alcohol).

Work to heal critical relationships with

political leaders and CFS.

Bring healing into the context of nation

building.

Develop a stable funding base.

Create enterprise to pay for social

development.

Care for yourself; healing begins with the

circle of workers.

Hold the plan to account.

It is too early to be sure, but perhaps, these plans

represent a new phase on the healing journey.

CHCH workers seemed cautiously optimistic. After

an eight-year hiatus, they and justice system
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workers planned a Sentencing Circle in Hollow

Water.

Despite the decline described above, I was inspired

by my time with the CHCH workers and listening to

their stories. They have a deep commitment to

protecting children and to healing their community.

Furthermore, they have touched and tasted what

healing justice is like. What is unclear is where the

path ahead will lead.

What sustains the Hollow Water experience of

healing justice? The ups and downs of their own

story is good evidence of what helps to sustain

healing justice and what acts as a barrier when

neglected.

Nine dynamics seem most important. They are listed

in the order of frequency in which they were

discussed in interviews, ranging from 100% for

themes listed first to 60% for those listed last.

Returning to Creator and Traditional Culture

The source of healing justice is listening to and being

in relationship with Creator. This does not mean

that those who do not acknowledge Creator cannot

experience healing. Nevertheless, a human program

divorced from its roots will struggle to bear good

fruit. When the Resource Group began to meet in the
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1980s, they did not set out to re-establish traditional

culture. However, they discovered along the way that

many of the decisions they had made followed tradi-

tional understandings (e.g., healing begins with the

self). In Hollow Water, healing justice is sustained

through the traditional ceremonies and protocols. It is

also supported through their traditional language.

One Elder explained it to me in these terms:

It is in the language that you can see what

is happening. It is the language which

gives direction to what needs to be

done… The English language is so

critical it is almost overwhelming. In our

language, it is not as overwhelming and

the more you talk, the more you see the

humor in it… I believe that the Spirit is in

the language.

Recovery of the traditional culture means restoring

the role of Elders and women and recovering the

traditional practices of sweats, feasts, and cere-

monies. It also means recovering a sense of tradi-

tional practices of governance and food production.

More and more of the CHCH workers are also

wondering if the recovering of the clan system is a

necessary part of moving back to stable structures.

Recovery of these things does not mean going back

to the way it was as if the world had not kept chang-
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ing. It does mean creating the space where traditions

that were interrupted and disturbed have an opportu-

nity to speak to the dynamics of today.

Staying Close to Creation

One CHCH worker told me ‘Change comes in part

from being close to creation.’ This theme arose in

every interview. Staying close to creation is closely

connected with traditional culture. To find the Good

Life, to find a healing path, one must find a path that

respects the vast interdependencies of creation.

Healing is a way of living in balance with one's self,

community, and with all creation. Anything that

harms the balance of relationships in creation leads to

suffering, an unbalanced life. Anything that respects

those relationships leads to healing and the Good

Life. As Hollow Water has matured in healing prac-

tices, they have found more ways to encourage the

community to stay close to creation. Black Island

Days, the Wilderness Therapy Program, the cere-

monies, the fasts, the sacred fire are all of this type of

healing rooted in staying close to the land.

Connecting the Community

Healing is sustained when the community comes

together in a circle to explore healing together. In the

early days of CHCH, they focused on sharing stories
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of abuse that happened in the community. Those first

circles created a momentum sustained by the consis-

tent circles of the Resource Team. The 13-step

process is a process of ever-expanding circles where

each circle reflects together on what it means to take

responsibility, to walk a healing path, to follow the

Seven Sacred Teachings, to be Anishinabe. Loss of

momentum in healing followed the failure to gather:

as the Resource Team, as Sentencing Circles, and as

regular staff circles. When the community no longer

gathers in these circles, then the healing movement

slides.

Preferring the Local

The healing path only started to open up when a

group recognized that the outside systems were

making the community sicker and that they had to

find ways to take community healing back into their

hands. From time to time, they had to decide on what

this would look like. CHCH had an uneasy relation-

ship with some of the outside professionals. A

psychologist, working from her training and under-

standing of best practices, strongly cautioned the

program against bringing victim and victimizers into

the same circle. CHCH workers followed her advice

until some children pushed them to interact with their

parents who were their victimizers. By following the

local ways of knowing and sometimes breaking the
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Western best practice rules, Hollow Water discovered

a path of healing that is unparalleled in Canada.

Staying Close to Sufering

Those involved in the healing movement shared their

stories and created space for others to do the same.

CHCH workers, when at their best, do not work as

paid staff but as family members engaging with their

community. Whereas earlier victims had been blamed

and victimizers exported to the criminal justice

system, CHCH created space for both to stay to share

their stories, to walk a healing path, and even to

become a healing resource for their community. As

one long-term CHCH worker put it:

I think one of the reasons why we can

reach offenders is because we treat them

like family, like human beings, like you

and me. They have feelings. They have

pains. We don’t shun them or push them

away. We treat them like family and talk

to them. You have to be tough with them

but also to treat them like human beings.

When victims and victimizers are not treated like

family, healing deteriorates. However, when a

community finds creative ways to stay close to those

who are suffering and treat them like family, it seems
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that surprising healing paths start to unfold. This

dynamic even extends to the CHCH workers. When

CHCH workers no longer treat each other as family,

healing slides.

Special Role of Women and Children

Most CHCH workers said that what keeps them

going in their work is their children and grandchil-

dren. The women of Hollow Water see it as their

traditional responsibility to protect children. As the

women have stood up to protect children, they have

grown stronger. As they have listened to the children,

they have also been challenged and shaped to follow

more radical healing paths. This second dynamic of

the special role of children and women has helped to

sustain the healing movement over the last twenty

years.

Training and Supporting the Team

The healing path is sustained by learning together

and healing together. A breakthrough happened in the

healing movement as a consequence of community

members committing to a two-year training course.

Regular support meetings with the Resource Team

also served this function and led to an ethos of

CHCH workers supporting each other through

circles. At various points in their history, trainings
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were hosted to engage people in learning about abuse

and healing. When that support and accountability

started to slide, so did the healing movement. CHCH

workers are clear that, when at their best, they work

not as experts but as people who are also on a healing

journey. When they stop working at their own heal-

ing, they lose integrity and the trust of the

community.

Funding Barriers

CHCH is funded by provincial funds of $120,000

per year and federal funds of $120,000 per year.

Initially, this was to cover the salaries of seven

sexual abuse workers and one secretary. While

CHCH has grown through the years, funding levels

have never increased. Funding was not even raised

after a government-commissioned report on the

cost-benefit analysis reported that, for every $2

spent in Hollow Water, $6-$15 in direct cost was

saved. Also, there were tremendous benefits that

could not be quantified in dollar amounts. The result

is that CHCH worker salaries have not changed

since the early 1990s, except that those who

completed university degrees were given a raise.

When I was there, Hollow Water had some addi-

tional funding from the Aboriginal Healing Founda-

tion, but those funds are a term grant and not stable

core funding. CHCH workers say the healing path
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would be better sustained by allowing for regular

salary increases.

Hollow Water is also faced with a long-term chal-

lenge of what funding should look like in their

community. To follow the path of self-sufficiency and

nation-building might mean funding that is not

dependent on Western systems. Within traditional

Anishinabe teachings, spiritual matters - like healing

- should not be commoditized. Working out what this

means in today's world of money is one of their

challenges.

Healing Creates More Healing

At Hollow Water, people took a step and did some-

thing, even when they didn’t understand fully what

they were doing. As one CHCH worker said, ‘Going

out and doing it created more healing.’ Although

there are times when CHCH seems to get stuck in

ideas and planning, the healing path seems to flourish

when they find a way to take a further step on a

healing path. Healing is a resource that seems to

multiply when used, like yeast. When the community

(and workers) taste it, they find the courage to take

more steps.
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Barriers To Healing Justice In Hollow Water

Hollow Water's healing movement has faced many

obstacles along the way. Besides neglect of the

dynamics listed above, there have been other impedi-

ments. When asked about these, respondents spoke of

both external and internal barriers. The process of

colonialization set up external obstacles that still

impact the community.

Electing Chief and Council

An electoral system was imposed on Aboriginal

communities in Canada through the Indian Act. The

traditional methods of recognizing leadership within

the community were displaced by order of electing

leaders, which were more familiar by Western stan-

dards. This system was imposed as part of the policy

of assimilation or what Couture calls cultural geno-

cide. In other words, the current electoral system in

Hollow Water was not designed on healing princi-

ples. It is not surprising this system then mitigates

healing in the community. CHCH relationship with

Chief and Council has been better or worse,

depending on who is in power, but the point about

this barrier is not just about who is there. Elections

every two years leaves the community divided.

Furthermore, those community members who rise to

the top of such leadership structures often are those

that use hierarchical power, further complicating
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efforts to make healing a community-wide initiative.

Notably, while women are the substantial majority of

CHCH workers, they are very much a minority

among elected leaders.

Weakening Relationships with Western Justice

System

Although part of what makes the Hollow Water

program innovative is its partnership with the

Western justice system, this partnership has been

strained at many points. Those in Hollow Water feel

neither supported nor understood by the justice

system. The low funding rates and the inability to

organize a Sentencing Circle for eight years are

evidence of this stain and this barrier for healing. It

seems that CHCH either needs a more supportive

relationship with the justice system or a more inde-

pendent one. It is not clear which road they will take

or whether these roads are mutually exclusive.

Welfare System That Supports Poverty

The welfare system supports many people in Hollow

Water and, some would say, they are dependent on it.

CHCH workers realize it is easier to stay on welfare

than to go to work. But they believe this dependency

affects a person's sense of identity in negative ways,

which can make them more prone towards abuse and

less inclined towards healing. Healing is about

learning to value your identity. When that personal
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identity is devalued by a dependency system, like the

welfare system, the healing path becomes more

difficult.

Church Relationships

The relationship of the healing movement with

churches has also gone up and down, depending on

the church denomination and who is in leadership.

From the beginning, there have been churches that

teach traditional ways are evil, thus creating a barrier

for some to work with CHCH. There are also

churches that have supported CHCH from the begin-

ning and have participated in the Resource Group and

in ceremonies.

Incarceration

“The Hollow Water Position on Incarceration” paper

names incarceration as a barrier to healing. Of

course, confinement was not designed to promote

healing. The Anishinabe perspective is that healing

must be the basis for their community structures, as

well as the healing process. Incarceration interrupts

this process. It takes people out of the community

and returns them, sometimes, more dangerous than

when they left. Furthermore, the language around

incarceration is that once you have ‘done your time,

you’ve paid your debt.’ This language runs counter

to the need for healing, for taking responsibility, for

making things right to the victim, for learning about
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identity, and for offering your gifts to the

community.

In addition to the external barriers mentioned above,

there are some internal barriers.

Keeping the Secret

When CHCH started, one of the most significant

impediments was the internal dynamic of keeping

secrets. Sexual abuse was a taboo subject, but the

majority of community members were directly

affected in some way. To work at healing on this

matter was to reveal secrets that had been carefully

hidden. Many people did not want to admit there was

a problem. Some even tried harming the CHCH

workers. While these dynamics are changing, the

absence of sexual abuse disclosures since 2002 is

evidence that this is a barrier the community

continues to face.

Top-down and Diffuse Leadership

There have been times when leaders within CHCH

imposed top-down leadership and times when others

have looked to single leaders to organize the whole

community on a healing path. Then the healing path

has suffered. On the other hand, there is an Aborig-

inal culture of not wanting to tell people what to do

but expecting everyone to do their work. I have

called this ‘diffuse leadership.' Hollow Water needs
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to create a new style of leadership that respects the

culture and their understanding of healing. What

seems clear is that strictly top-down and diffuse

styles of leadership create barriers for the movement.

Relationship with Children and Family Services

CFS and CHCH were woven together from the

beginning. The 2005 split of these two organizations

created major barriers to the healing movement. One

part of the barrier impedes the flow of information

and the need to work together on cases involving

children who are under the CFS mandate. Another

part is the loss of trust of the community in the

workers when the healing movement is threatened

with messy public breakups.

Workers Are Not Walking a Healing Path

When the community perceives CHCH workers as

not walking a healing path, then healing seems to

slide. Sometimes, this happens by workers falling

into gossip. Sometimes, it is the failure to convene

circles to help and support each other. Another

example is the breakdown of the relationship between

CHCH and CFS. There is at least one CHCH worker

who admitted to using alcohol and drugs when not

working. In the past, CHCH workers were the ones

who became sober. This was seen as a requirement of

employment, and some people were dismissed for not

following this guideline. CHCH's inability to envi-
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sion an appropriate response seemed to some a mark

of their weakness. That issue may have gone away, as

the last reports at the time of writing were that the

worker was addressing personal health issues and no

longer using drugs. However, the broader question of

how to support and encourage CHCH workers to stay

on a healing path is an issue that will not go away.

Guilt and Shame

Hollow Water has identified guilt and shame as ‘emo-

tional blocks, so the person doesn't grow.' Both lead

to paralysis, not healing. Consequently, at each step

in the CHCH process, the workers try to remove guilt

and shame. The whole community needs to learn that

the victims are not to blame but need a release from

guilt and shame. Furthermore, they need healing and

maybe the offer of a healing path and a support

worker. The same understandings apply to the

victimizers.

Being Labelled a Process or Project

CHCH recognizes that one of the most significant

obstacles to holistic healing is seeing and treating

CHCH as a process or project. CHCH is an alliance

of a broad section of the community. It is not

narrowly focused as an alternative justice program

but is about holistic community healing. Partly

because the program has paid workers, some see it as

a model where a few experts are responsible, not the
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community. However, taking the community off the

hook is a massive barrier to sustaining a community

holistic healing movement. When the community has

not taken responsibility, the healing movement has

started to slide.

Losing Creator

What happens when we stop

acknowledging Creator? We suffer. We

go through that darkness in our

community. That's the battle in this

community; it is when we forget Creator.

It's like going off that path and into a

mess. That is when the red flag goes up.

That is when a person can do all these

crimes. Because he is not connected to

Creator and not connected to any kinship,

family breakdown starts to happen.

I learned from Elders that people are seen as the

instruments, but it is Creator who does the healing.

However, there seems to be a tendency to forget

Creator, to forget to give thanks for the good things,

and to do only your own work. The Elders said, when

this happens, all sorts of trouble follows.
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Final Words

The story of Hollow Water is one of the strongest

stories of healing justice in the Canadian context.

However, it is also a story full of ups and downs.

The fragility in their story suggests to me that

healing justice is not a robust process to be

adopted but is more like a fragile plant to be care-

fully tended.

Their ups and downs can teach us a lot about what is

needed to sustain healing justice. Their story also

shines a spotlight on barriers that can hinder a holistic

community healing movement.

JAREM SAWATSKY

154



Chapter 4 - The Iona Community and
the Wild Goose

A Touching Place

To the lost Christ shows his face

to the unloved he gives his embrace

to those who cry in pain or disgrace

Christ makes, with his friends, a touching place.

Christ's is the world in which we move

Christ's are the folk we're summoned to love

Christ's is the voice that calls us to care

and Christ is the one who meets us there.

Feel for the people we most avoid

strange or bereaved or never employed

feel for the women and feel for the men
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who fear that their living is all in vain.

Feel for the parents who've lost their child

feel for the women whom men have defiled

feel for the baby for whom there's no breast

and feel for the weary who find no rest.

Feel for the lives by life confused

riddled with doubt, in loving abused

feel for the lonely heart, conscious of sin

which longs to be pure but fears to begin

(Bell and Maule 1986).

NOT MANY SONGS of worship in the Christian lexicon

focus on social misfits, the unemployed, rape victims,

motherless children, and others crying in pain. Some-

how, the dysfunctions and excesses of social,

economic, and political structures do not seem to

have a significant place in much Christian worship

and, perhaps, theology. One of the exceptions to this

tendency is the music coming out of the Iona

Community's Wild Goose Resource Group, such as

the song quoted above, which was written by John

Bell, a member of the Iona Community, and Graham

Maule, a former member and staff person.

These songs of worship are rare and come out of a

particular orientation to God, to the world and,

indeed, to justice. This particular kind of justice finds
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its place in the intermingling of healing, politics, spir-

ituality, work, geography, prayer, non-violent action,

ecological peacebuilding, and worship. Kathy

Galloway, a former leader of the community, has

called this kind of justice, a ‘justice that heals.’

The Iona Community, founded in Scotland in 1938, is

a dispersed network of Christian peace and justice

activists. Mostly urban, this community has survived

two critical transitions: the transition from a very

charismatic founding leader and the transition

required when there were no longer any of the

founding members among them. When I spent time

with them, the Iona Community had about 250

members, dispersed mostly in Britain, and over 1500

Associates and 1400 friends.

But what do they mean by a justice that heals? What

are practices of healing justice present in this mostly

white, urban, and dispersed Christian community?

What have they learned about what sustains and

blocks such a justice?

Because the Iona Community is a community that

values diversity, a wide range of views and practices

exists within its membership. Their views sometimes

conflict. I have tried to capture themes from multiple

sources within the Community in the hope that such

ideas are broadly reflective of the group. However,

you should understand that ‘the Iona Community'
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does not refer to a uniform community but a diverse

one.

To understand how the Iona Community approaches

healing justice, it is necessary to understand their

history. In 1938, the Rev. George MacLeod, founder

and first Leader of the Iona Community, set off to the

Scottish Isle of Iona on an experiment. MacLeod, a

soldier turned pacifist minister in an inner-city

congregation of the Church of Scotland in Glasgow,

was convinced the church was mostly irrelevant to

the life and struggles of the industrialized inner city, a

place so often marked by poverty and by the struc-

tural failings of the industrialized world. He was also

convinced that the way the world tried to solve prob-

lems through violent means, in fact, explained few of

the underlying issues. As one member told me,

MacLeod was touched by double-edged injustice: the

injustice of poverty, which made people feel worth-

less and ashamed, and the injustice of a church that

had lost touch with the poor and lost its true vocation.

This criticism of the structural injustice of church and

world has continued in the Iona Community.

MacLeod believed the world needed alternative ways

of doing politics and economics and of dealing with

conflict. The Iona Community was developed to help

build this alternative politics. The first focus was on

transforming those who were leading the church. The

way to change the church was to change the way it
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trained ministers. So, when MacLeod went to the

Scottish Isle of Iona, he took with him a few minis-

ters-in-training and a few unemployed craftsmen.

Their task was to rebuild the Abbey buildings while

living together in Christian community. Here lay the

beginnings of the Iona Community.

In some ways, the Abbey on the Isle of Iona is a

symbol of the life of the Iona Community. To under-

stand the Community, it is necessary to know some-

thing of the historical and theological shoulders on

which they stand. The Abbey was originally built in

1208, when Reginald, Lord of Isles, invited the Bene-

dictine order to establish a community on Iona. This

order of the Western Church emphasized the role of

prayer, community worship, work, scholarship,

hospitality, and the unity of the church. However, the

Benedictines were not the first to establish a Chris-

tian community on Iona. The foundations of the

Abbey lie on the ruins of St. Columba's monastery.

Columba came from Ireland to Iona in 563 and estab-

lished a community of monks that, in its Celtic tradi-

tion, emphasized hospitality, healing, love for all

creation and regular corporate worship. In those early

years, Iona was a center of Celtic spirituality. Today,

Celtic spirituality plays a vital role in the Iona

Community. While it does not see itself strictly as a

Celtic community, it does present itself as a commu-

nity with ‘Scottish roots and international member-
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ship.’ The publishing house of the community is

called Wild Goose Publications. The wild goose is

the Celtic symbol for the Holy Spirit. J. Philip

Newell, former Warden at the Abbey and an

Associate of the Iona Community, contrasts the key

characteristics of Celtic spirituality with the Mediter-

ranean church based in Rome.

Two major features of the Celtic tradition

distinguish it from what in contrast can be

called the ‘Mediterranean' tradition.

Celtic spirituality is marked by the belief

that what is deepest in us is the image of

God. Sin has distorted and obscured that

image but not erased it. The

Mediterranean tradition, on the other

hand, in its doctrine of original sin has

taught that what is deepest in us is our

sinfulness. This has given rise to a

tendency to define ourselves regarding

the ugliness of our sin instead of the

beauty of our origins. The second major

characteristic of the Celtic tradition is

a belief in the essential goodness of

creation. Not only is creation viewed as a

blessing, but it is also regarded as a

theophany or a showing of God. Thus the

great Celtic teachers refer to it as ‘the

book of creation' in which we may read
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the mystery of God. The Mediterranean

tradition, on the other hand, has tended

towards a separation of spirit and matter

and thus has distanced the mystery of

God from the matter of creation.

This view of Christianity is reflected in some fasci-

nating ways in the Iona Community.

However, the spiritual history of Iona is not exclusive

to the Celts and the Benedictines. Before the Celts,

the site was sacred to the Druids. After the Celts and

Benedictines had come and gone, the island,

including the Abbey precincts, came into the owner-

ship of the Duke of Argyll. In 1899, the ruins of the

abbey were placed by him into the hands of the

Church of Scotland Trustees with the agreement that

the Abbey church be restored, and all branches of the

Christian Church should be able to worship there.

This long history of Iona being sacred ground is also

evidenced by the kinds of people who lie in the

ancient graveyard: 48 Scottish kings, eight Norwe-

gian kings, and some Irish and French monarchs.

So, the Isle of Iona and its Abbey have a long tradi-

tion of being a sacred place that emphasizes hospital-

ity, communal worship, common work, Christian

unity, and care for all creation. The history of the

Abbey and of Iona has immense symbolic signifi-

cance for the Iona Community.
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While the island and the Abbey are symbolic of the

life of the Iona Community, they are not the focus.

The community has always had three key avenues of

action: the two island centers of Iona and Mull, its

headquarters in Glasgow, and its members

dispersed around the world (but mostly in Britain).

The 250 Members and 2900 Associates and Friends

are considered the core of the Iona Community.

These members are the hands and feet of the commu-

nity around the world. They run their island centers

as demonstration plots of life in response to God.

Since the original vision was to train ministers, the

Iona Community is not organized as a congregation

or primarily as a geographic community. The Iona

Community is not a church. Membership was

initially open only to Church of Scotland ministers-

in-training and therefore only to men. Over time, the

craftsmen, who were working and rebuilding the

Abbey alongside the minsters-in-training, felt

excluded from the organization, so membership was

made open to laypeople and, later still, to women.

Slowly opening the doors of the community has been

part of the community's journey to healing justice. It

has moved from initially excluding women to fully

including women. When I was with them, The

Leader of the Community was female. Initially,

members were expected to spend summers at the

island of Iona, working along with the craftsmen at
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rebuilding and living in a simple community that

worshiped and studied the Bible together. After a few

months on the island, they were expected to go back

to the city, often to housing projects in low-income

areas of Glasgow. In fact, they committed themselves

to working for two years in an urban parish.

Today, members are expected to spend a week on the

Island and to participate in three plenary sessions

(one of which is held regionally). What holds the

community together is its five-fold commitment. The

Rule that each member commits to includes:

1. Daily prayer and Bible reading

2. Sharing and accounting for the use of money

3. Planning and accounting for the use of time

4. Acting for justice and peace in society

5. Meeting with and being accountable to

each other.

The island centers are built on the small islands of

Iona and Mull off the coast of Scotland. Their setting

in a beautiful rugged land plays a significant role in

the life of the community. Many have described Iona

as ‘a thin place' where only a tissue separates the

material from the spiritual.

On the Isle of Iona is the Abbey, which houses the 25

or so resident staff and the over 100 volunteers who

come for various periods over the summer. The
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Warden and as few as two members live on the island

year-round. The island is significant, but it is not the

main location of community. It is a place to host

people and to teach them about the vision and prac-

tices of the Iona Community. The Abbey hosts up to

48 visitors, who come for short courses. They partici-

pate in all areas of community life, doing the dishes,

eating together, sharing in worship planning or in

music, crafts, drama, and social events.

The MacLeod Centre, also on Iona, was opened in

1988. This center accommodates 40 people. This

island center also runs particular courses or

programs. Between the two centers, they can host

almost 100 people per week through the program

period. In 2007, the year of my visit, they scheduled

over 60 programs with themes covering a range of

topics, including peacemaking, non-violence, young

adults, liturgical celebrations, spirituality of land,

Christian spiritual practice, pilgrimage, Black libera-

tion theology, poverty and social justice, non-discrim-

ination and sexuality, faith in politics, money and

wealth, music festivals, God and the city, and inter-

faith and interdenominational dialogues.

Camas, a third program center on the Isle of Mull,

is about three miles from the Isle of Iona and is a

center for young people to come for adventure holi-

days in a Christian environment. Traditionally, youth

have come from inner-city Glasgow but also from
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many other areas. Camas is also the setting where the

community hosts young offenders in custody at

Polmont Institute. They come to the center to experi-

ence a simple lifestyle in tune with the local environ-

ment. While the centers operate on a break-even

basis, the Abbey shop, Wild Goose Publications, and

the contributions of Members, Associates and Friends

provide the bulk of the funding for the whole orga-

nization.

In Glasgow, Scotland the community has a publishing

house, Wild Goose Publications, a Wild Goose

Resource and Worship Group, a Youth

Department, and the administrative base from

which they operate a bi-monthly magazine, Coracle.

Members work in a variety of jobs, about one-third

working as ministers, priests, and chaplains, and two-

thirds working in other spheres of service, such as

health, education, justice advocacy, and social

service. Members are dispersed around the world.

They participate in a wide range of churches, and

some do not identify with any particular church. They

are organized into family groups and regional groups

that are geographically based. Family groups are the

context of support and accountability in following the

Rule of Iona. These groups are arranged as

geographic clusters. Individual members follow the

annual Iona guide for daily prayer. They also do

regular Bible reading and figure out within their

HEALING JUSTICE

165



context how to live in the commitment for action for

peace and justice in society.

During its almost seventy years, the focus of the

Community has shifted and grown. When I was

there, they had eight areas of focus:

Justice, peace, and the integrity of creation

(opposing nuclear weapons, campaigning

against the arms trade and for ecological

justice)

Political and cultural action to combat

racism

Action for economic justice, locally,

nationally and globally

Issues in human sexuality

Discovery of new and relevant approaches

to worship

Work with young people

Deepening of ecumenical dialogue and

communion

Inter-faith relations

Many of these areas have dedicated working groups

of Iona Community members. They work to develop

and promote their themes within the Community

through plenary meetings, beyond their own member-

ship through hosting workshops at the island centers

or by partnering with groups of like minds.
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Within the international church, the Iona Community

is perhaps best known for its worship resources in

the form of songs, liturgies, and dramas. The Iona

Community is a singing community and has shared

the songs and worship resources they have collected

and written through the Wild Goose Resource and

Worship Group.

However, this reputation for worship resources is

somewhat misleading. Those resources come out of

visions and practices of justice, healing, grace, and

faithfulness. To understand the Iona Community, it is

critical to understand their historical context and their

visions and practices of healing justice.

‘Justice as Healing' is a chapter written by a former

Leader of the Community, Kathy Galloway (Gal-

loway 2000), outlining some of the Iona Communi-

ty’s vision and practice of healing justice. She

suggests that, to be human in Jesus’ way, is to prac-

tice a particular kind of healing justice. A justice that

heals is about rediscovering what it is to be human.

This rediscovering of our humanity Galloway some-

times calls ‘learning our true names.’ All members of

the Iona Community do not use the language of

healing justice, but many find it explains the heart of

the Iona Community. Tom Gordon, an Iona Member,

and hospice Chaplin, says the convergence of healing

and justice lies at the heart of the Iona Community.
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If communities and the people within

them are broken - by hopelessness and

alienation and poverty and a lack of

opportunity, etc., etc. - how can

healing be found unless systems

change, and justice is at the core. So,

the two are inseparable, and, as such,

gave the Iona Community its raison

d’etre.

While some of the members report that the language

of healing justice was new to them, they say it

touched something core to the Iona Community,

which is the view that justice, peace, and healing are

inseparable.

The song quoted at the beginning of this chapter

captures some key characteristics of the Community's

understanding of healing justice:

Comes out of Christ and faithfulness to

Christ.

Is an expansive concept which does not

fragment into many different realms.

Is rediscovering wholeness within the

embrace of Christ.

Recognizes the special place of the broken in

encountering God and understanding

the world.
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Is about (re)establishing a particular kind of

community.

Is inclusion and acceptance.

Each of the characteristics requires some unpacking

to understand the Iona Community’s vision of healing

justice.

Jesus Way of Love

Christ's is the world in which we move

Christ's are the folk we're summoned to love

Christ's is the voice that calls us to care

and Christ is the one who meets us there.

The Iona Community is a Christian community. For

them, Christ is the beginning, the end, and the way.

‘Christ's is the world in which we move.' For the

Community, this means everything else flows out of

and points towards Christ. In their Trinitarian theol-

ogy, Christ, God, and the Spirit commingle such that

to talk of Christ is to talk of God and Spirit. Drawing

on their Celtic and Benedictine roots, they very often

speak of God, Spirit, and Christ or Jesus.

The Leader of the Community told me they were a

Christo-centric community. Then she changed her

wording to a Jesus-centred community, suggesting
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the Community was focused on the life and humanity

of Jesus. She was not denying the divinity of God nor

making the divinity of Christ their focus. This is

significant because the Iona Community is not held

together by a common doctrine but a common prac-

tice. It is the practice of Jesus. As the song quoted in

the opening of the chapter suggests, both the

language of ‘Christ' and of ‘Jesus' is used, but in both

cases, the focus is on the practice and life that flows

out of Jesus and points towards Him.

The Iona Community’s focus is not on bringing

Christ to people or situations and trying to convince

them to accept Christ. Rather, the focus is on discov-

ering Christ in the loving of those who have been

marginalized. ‘Christ’s is the voice that calls us to

care, and Christ is the one who meets us there.’ All

people are Christ’s and, in each person, particularly

in those who are in mourning and those who are

without resources, Christ is present. Seeing all people

as Christ’s or as created in the image of God leads

some members of Iona to a non-violent stance, for to

do violence to one of Christ’s, created in God’s

image, is to do violence to God.

While the founder, George MacLeod, was clearly a

pacifist and many in the community share his views,

the Community has never adopted this stance of

absolute pacifism. The Community understands itself

as a Community committed to active non-violence,
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and this commitment is spelled out in multiple

aspects of the Justice and Peace Commitment, which

is binding on all the members. The Community also

sees themselves as nuclear pacifists.

Since the face of Jesus is to be discerned in the poor,

the hungry, the prisoners and the victims, social and

political action could never be divorced from spiritu-

ality. Since the whole world is seen as Christ's, and

therefore as holy, this view refuses to fragment or to

polarize life into dichotomies. Life is always at the

intersection of all things because, as the Bible

declares, in Christ all things hold together (Colos-

sians 1:17, NIV). In the Iona Community, worship,

radical politics, and social action flow into and out of

each other. Prayer and political action are both equal

parts of Christian discipleship that inspired many of

the first people who came to Iona for summer cour-

ses. Former leader Ferguson says they were trying to

‘establish the view that political action for justice and

peace was an imperative of the faith.’

One of the early leaders explained the three-fold

purpose of Iona in these terms:

1. a call to discipleship that will lead to the

peace of the world,

2. finding a way to meet the world’s

hunger, and

3. working for church unity.
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The clear expectation is that Iona Community’s

mission is not for the conversion of the world (that

the world might become Christian) but for the salva-

tion of the world. The root of this word salvation is

the same as the root of health and healing. In the Iona

Community’s context, salvation of the world is the

healing of the world or the peace of the world.

The focus of the Iona Community is on living a life

that flows out of Christ and is a response to Him.

Because they see the world as a sacrament of the

presence of Christ, their life together is not based on

separation but rather the co-existence of the sacred

and the secular, work and worship, prayer and poli-

tics. This, too, is partly the basis of the Community’s

approach to healing. Ron Ferguson, former Leader of

the Community, says, ‘The Community's theology of

healing was not one of magic intervention but of the

corporate care of the Church in obedience to Jesus.’

They see healing justice as something God does.

They are not the healers. They bring people to

God through prayer and engaged action, but it is

God who heals.

Expanding the Circle of Connections

In the song above, those who are grieved by what we

might call crime (‘the women whom men have

defiled') are grouped with those who are grieved by
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the loss of a child, and the hopeless, the lonely, the

social misfits, the unemployed, the abused. Main-

stream understandings of crime, harm, health, and

social justice might deal with each of these in sepa-

rate ways with different sets of experts to aid the

process. However, the expansive view of healing in

the Iona Community does not fragment or break

things down in this manner.

Healing in the Iona Community is a broad concept

somewhat similar to what some Aboriginal groups

refer to as ‘returning to balance.' It includes the

healing of body, mind, and spirit of persons, and of

the memories of communities and nations, as well as

the healing of the earth. All are part of the ministry of

healing, and they are all inextricably linked.

Concerning these intertwined linkages, Burgess

writes,

I cannot pray for a young person in

prison if I do not look for ways to

relieve the boredom of unemployment,

the pressure of advertising, the board

and lodgings legislation that keeps him

on the move, and the lure of drugs,

which have combined to destroy his

liberty. I cannot pray for people who are

poor in my community, or for that matter

for people who are hungry, oppressed and
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poor anywhere else in the world if I do

not challenge the way that my country's

government spends its resources… If I

am blind to the sources of injustice

around me and divorce the needs of an

individual from the pain of a whole

community, my prayers for healing are

nonsense and bear no resemblance to the

good news of the gospel.

Thus, prayer for healing is always connected to the

context of the wider world. As Iona Member and

Dutch hospice chaplain, Desirée Van der Hijden put

it: ‘Illness may be caused by poverty, which makes

praying for healing without working for justice rather

useless in the long-term.'

In their resource book for the ministry of healing,

Praying for the Dawn, Iona Community Member

Burgess and Leader of the Community, Galloway,

reflects this same expansive interconnectedness

through their stories, services, and reflections. The

stories represent this diversity, ranging from dealing

with a young Northern Ireland woman's negative self-

image to praying for the wholeness of the earth to the

gradual healing of memories of a 63-year-old woman

who had been raped three times.

The Community does not try to deal with each of the

harms in precisely the same way. They are far too
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grounded in creation and the life of the housing

projects of Glasgow to expect a one-size-fits-all

response to healing. By holding this interrelatedness

together in the context of a worshipping and learning

community, they are trying to live out what Ron

Ferguson calls ‘a total gospel which held together

worship and work, prayer and politics, personal and

corporate healing, peace and justice.'

Kate McIlhagga tries to explain the Iona Communi-

ty’s perspective on the church’s healing ministry.

The healing ministry is first and foremost

about justice and peace – about the

healing of nations. But intertwined with

that divine imperative is the healing of the

individual, the healing of memory, of

broken relationships.

Again, we see how this ‘divine imperative’ is inter-

twined in all of life. The health of the individual is

not separate, in cause or effect, from the health of the

larger community. The Iona Community focuses on

healing prayer, but they refuse ‘to hive off prayer and

politics into separate compartments.’

An Iona Community publication describes the central

theme of their healing ministry:

It has always been a central theme of the
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healing ministry that we should look at

the context in which illness and distress

occur: so our ministry is as likely to take

us into the realms of local and national

politics, in an endeavour to change

environments and policies which we

believe to be responsible for individual

illnesses and adversity of all sorts, as it is

to be in direct contact with ‘sick’ people

(The Iona Community 1996, p. 23).

One example that often gets repeated in the Iona

Community is that it is not enough to pray for

someone dying of tuberculosis in the substandard

housing in Glasgow. One must also take political

action in the matter of the housing project, which sets

the environment within which one becomes more

likely to contract tuberculosis. In the context of

crime, this means the issues that lead an offender to

offend must also be dealt with as part of a healing

justice response.

Because ‘Christ's is the world in which we move,' all

things hold together in Christ. If all of life is woven

together, then crime, harm, illness, distress, and war

must be seen within the broad context. This is a

vision and strategy of healing justice in the Iona

Community.

Rediscovering Wholeness
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To the lost Christ shows his face

to the unloved, he gives his embrace

to those who cry in pain or disgrace

Christ makes, with his friends, a touching place.

It follows from seeing life and healing within a broad

concept that the object of healing is to return to

wholeness. ‘Healing is about the wholeness of

people, ‘at-one-ment' with themselves, their neigh-

bors, their surroundings, and ultimately with God.’

Returning to this wholeness is not about returning to

the state of affairs before the particular harm

happened. The wholeness of healing is the wholeness

of coming into the embrace of Christ. It is a rediscov-

ering of wholeness from the perspective of the One

who created all things; therefore, the change required

of healing justice is not limited to the mainstream

boundaries of health, justice, and economics, private,

or public. It also differs from many mainstream

understandings of atonement that focus more on

righting wrongs than the establishing of wholeness or

at-one-ment. In fact, to address the brokenness of the

world, the community saw the need to develop what

some have called ‘a holistic vision of political and

theological justice.’

Another way of seeing this wholeness is to practice

what Galloway calls ‘Jesus’ gospel of intrinsic

worth.’
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…in which all living things, including the

earth itself, have innate value separate

from and beyond their utility; in which

the commodification, the selling, of all of

life is resisted and reversed and in which

justice is done. To be human in Jesus' way

is to act justly.

Thus, the Iona Community's sense of healing justice

is really a view of wholeness. Several Iona members

told me this sense of justice involves responding to

wrongs, but it moves beyond a reactive approach.

Their holistic view of healing justice includes

‘working for change and the renewal of systems so

that people are sustained before they become broken

by injustice, and, indeed, find their own methodolo-

gies to sustain themselves and heal others.’

Addressing this same issue, another member

explained how the vision of this justice extends to

building compassionate communities.

The vision certainly encompasses

righting wrongs but, like Jesus in his

public ministry, we are concerned with

building community; healing is about

being brought back into community,

being cared for and being able to love

fully and freely without fear or abuse,

treating the earth as the precious
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resource that we have been entrusted to

care for.

So, the Iona Community’s sense of justice is not

merely a reaction against injustice or a repairing-of-

harm orientation. It is an orientation toward a deep

sacred wholeness that precedes and must inform any

healing. Justice is a wholeness found in the embrace

of Christ.

Encountering God in the Broken

The way into this wholeness is not through

escaping the pain of the world but through

entering into the mystery of suffering. In the

mystery of suffering, one begins to see the face of

Christ.

Healing justice in the Iona Community is entering the

mystery of suffering – the suffering of illness, the

suffering of systemic injustice, the suffering of

economies of war, and the suffering of inflicting

harm. They believe these sufferings and injustices

need to be central to the life of the church, but too
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often, the church avoids them or just talks without

engaging in meaningful action. The purpose of the

Iona Community is to support a network of people in

ways the church has largely failed to do to help them

to engage in encountering suffering and injustice with

a vision and practice of a healing kind of justice.

Engaging injustice has always been a central part of

the witness of the Iona Community.

In the midst of this suffering, they expect to discover

Christ and to discover a way to wholeness, which is

healing justice.

Including and Accepting

To some people, the language of Christianity, which

is so central to much of the discourse of the Iona

Community, might seem exclusive and alienating.

However, from the beginning, the Iona Community

has tried to create space for those who have been

marginalized to be included as friends or brothers and

sisters. Because of their view of wholeness and their

understandings of Christ, they do not draw sharp

boundaries between Christian and non-Christian. All

is one. Learning from the Celtic view that God is in

all of life and in all of life is God, the Iona Commu-

nity has developed a theology of inclusiveness. Nick

Prance, an Iona Community Member and community
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mental health practitioner, explains how this vision-

of-all prompts engaged action.

I think if God is, God is one. We don’t

come into the world. We come out of it. It is

this sense that prompts me to work towards

a unified vision of humanity, which can

hold different perspectives, but see them for

what they are, simply perspectives.

They see this vision not just as for their community

or the Christian church. They see it as a vision of

healing justice for the whole world, including

the land.

They believe that, by respecting all ‘others’ and

accepting yourself, it is possible to create space for

healing justice.

(Re)Establishing a Particular Kind of Community

The Iona Community was started, in part, to recover

some of the communal dimensions of faith. They see

Christianity, not as a private faith of individuals, but

as a community-faith. The Rule mandates personal

pieties, such as personal prayer and Bible reading,

but the context is within a community vision of faith

and life. In each case, in their island life, in the work
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of their experiments on the mainland, or in the life of

their dispersed members, faith is about building a

particular kind of community. For them, healing is

about being brought back into community. To be

community of a particular kind is both a vision and a

practice of healing justice.

But what are the characteristics of this particular kind

of community? First, as we have already seen, a

community is rooted in Christ for the sake of the

world. This is a worshipping, praying, learning

community. It is also politically engaged, not afraid

to speak truth to power.

Second, it is a community willing to enter the

brokenness of the world. It is in the face of that

brokenness they seek Christ and struggle together

with the meaning of this brokenness in light of a

vision of love. Such a community must be willing to

risk, to act, and to experiment, which is to say, to

learn through failing.

Third, healing comes through living the questions

and not accepting easy answers. Therefore,

communities must be of the type that creates space

for wrestling with hard questions while, at the same

time, coaching people to reject the easy answers.

Fourth, such a community has a keen under-

standing of what they stand against and what they
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stand for. As their booklet What is the Iona Commu-

nity? explains, ‘We hope to be not just a community

which stands against injustice, oppression, and despair,

but also a community which stands for hope, change,

and celebration and affirmation of life together.'

Fifth, such a community must be a sanctuary of

love and of rediscovering identity. In their words,

‘This is the essence of the sanctuary – a place to feel

loved, where you are valued for yourself and where

your talents are welcome and useful – and if you

thought you didn’t have any, a place to discover that

you have.’

W hat Healing Justice Is Not

I have tried to summarize the Iona Community’s self-

understanding of their approach to justice as healing.

W. Graham Monteith, a member the community, took

on a similar task to outline the Iona Community

theology of healing embedded in the practice and

liturgy of healing. He highlights several points that

overlap with what I found:

Healing and wholeness concern not only the

individual but also the world.

God through Jesus Christ is with us, and the

world, in all our experience of life.
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Healing is sought through our own volition

but granted by the will of God.

An unquestioning faith is not a precondition

of healing.

God is always in solidarity with us.

Before we proceed to more of what healing justice

looks like in the Iona Community, it is necessary to

distinguish within the Iona Community what healing

justice is not!

The Iona Community is quick to distinguish healing

from magic and a substitute for action. Healing

prayer provides the motivation and vision for action.

Healing is not about quick fixes, but about entering

into the complex web of cosmic relationships and

trying to find a way back to wholeness. Such a

searching requires a long-term commitment to trans-

formation, not an instant quick-fix expectation.

The Iona Community also distinguishes healing from

medicine. The relationship between the two is

complex. The way of healing is sometimes contrasted

with the way of the surgeon, where the surgeon is

depicted as adding more harm by cutting the body,

and healing is described as gently tending the body,

so it has space to heal itself and return to wholeness.

Such tending, according to Galloway, includes

‘prayer, deep attentiveness to the suffering of others

but also to their giftedness.’ There is an implied
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contrast with a medical model, which tends to be

more intrusive, focusing exclusively on the material

and driven by an expert who has little or no aware-

ness of the giftedness of the one she is treating.

In a similar vein Ferguson, past Leader of the

Community, claims the dominant modern scientific

approach to life and medicine has also been

…devastating for health. Along with

science generally, it has had spectacular

successes, but it has led inexorably to

‘magic bullet' medicine, where the doctor

prescribes a drug to deal with symptoms.

The whole person is missing. Everything

is cast into the problem/solution mold.

They argue that science is more likely to lead to a

magical pill mentality than the kind of prayerful

approach they are seeking to cultivate.

However, it would be wrong to assume the Iona

Community is against the medical health discipline.

Their Worship Book says both medicine and healing

are gifts and work well together. Former leader

Graeme Brown states the relationship this way: ‘The

Iona Community affirms the Health Service but is

critical of those who assume that medicines alone are

required for wholeness.’ Monteith reports that many

Iona members are engaged in the healing profession,
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and their engaging in both healing and medicine has

been mutually beneficial.

The Iona Community’s approach to healing justice is

in contrast with the modern scientific vision, but they

do not function in isolation, using only their approach

to the exclusion of all others. An example of this is

that healing prayer is not offered instead of other

action but precisely to spark prayerfully engaged

action. Their expansive approach to wholeness and to

expecting Christ in the stranger leads them to expect

to find giftedness wherever they look, including

medicine.

Justice and Peace Commitment

Behind the Iona Community's practice of healing

justice is the Justice and Peace Commitment of the

Community. As part of their Rule, all members

agree to practice this commitment in who they are,

what they do, and what they don't do. It is quoted

here at length because of its centrality in the practice

of healing justice in the Iona Community.

Justice and Peace Commitment:

We believe:

1. that the Gospel commands us to seek

peace founded on justice and that costly
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reconciliation is at the heart of the

Gospel;

2. that work for justice, peace and an

equitable society is a matter of extreme

urgency;

3. that God has given us partnership as

stewards of creation and that we have a

responsibility to live in a right

relationship with the whole of God's

creation;

4. that, handled with integrity, creation

can provide for the needs of all, but not

for the greed which leads to injustice and

inequality, and endangers life on earth;

5. that everyone should have the quality

and dignity of a full life that requires

adequate physical, social and political

opportunity, without the oppression of

poverty, injustice, and fear;

6. that social and political action leading

to justice for all people and encouraged

by prayer and discussion is a vital work

of the Church at all levels;

7. that the use or threatened use of nuclear

and other weapons of mass destruction is

theologically and morally indefensible
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and that opposition to their existence is an

imperative of the Christian faith.

As Members and Family Groups

we will:

8. engage in forms of political witness

and action, prayerfully and thoughtfully,

to promote just and peaceful social,

political and economic structures;

9. work for a British policy of

renunciation of all weapons of mass

destruction and for the encouragement of

other nations, individually or collectively,

to do the same;

10. celebrate human diversity and

actively work to combat discrimination

on grounds of age, color, disability,

mental wellbeing, differing ability,

gender, color, race, ethnic and cultural

background, sexual orientation or

religion;

11. work for the establishment of the

United Nations Organization as the

principal organ of international

reconciliation and security, in place of

military alliances;

12. support and promote research and
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education into non-violent ways of

achieving justice, peace and a sustainable

global society;

13. work for reconciliation within and

among nations by international sharing

and exchange of experience and people,

with particular concern for politically and

economically oppressed nations.

It is the commitment of each member, with support

from family groups and the larger Iona Community

network, to figure out how to practice these commit-

ments within their own life and location. Just how

that is done varies to a considerable degree within the

membership. However, there are some practices that

seem quite common among the Iona Community.

I will highlight seven aspects of how the Iona

Community practices healing justice.

Living Together

I have briefly outlined one practice of healing justice

in the Iona Community – to live in community

together. A whole book could be devoted to

describing the significance of this to healing justice.

Such a book would, no doubt, have to consider the

role of feasting and celebrating together, sharing in

the work of basic survival, struggling together,
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responding to change, exercises of leadership, deci-

sion-making processes, processes of letting go,

processes of inspiration and teaching and more.

Modelling Life

Most of the members I talked to spoke of trying to

model a positive way of justice in their lifestyle.

Kathy Galloway calls this the ‘practice (of) voluntary

self-limitation to model the kind of political and

cultural life that is hoped for.’ Galloway sees self-

limitation needed in areas of consumerism, cultural

and spiritual imperialism, and in forced or manipu-

lated proselytism. In fact, she says that our inability

to live self-limited lives leads to wars, pandemics,

structural inequalities, and ecological holocaust.

Members talked to me about trying to live simply, to

decrease dependency on oil by purchasing locally, to

grow their own food, and to purchase environmen-

tally friendly products. They spoke of trying to

address some of the global inequalities by buying

Fair Trade products and eating mostly vegetarian

foods. The island centers also model this kind of

healing justice. Raising environmental issues to do

with the sustainable care of the earth is a long-

standing tradition in the Iona Community, going back

at least into the 1950s.

It seems that members of the Iona Community model
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healing justice relationships in the kinds of jobs or

careers they vocation. Many of them work in some

helping or advocating role. Ronald Ferguson's history

of Iona Community closes with many stories of how

Iona members have tried, and are trying, to live out

this vision of justice as healing in their lives and

work. One such story is that of Reverend Walter

Fyfe, who was concerned that unemployed and

poorly paid people needed more power over the

direction of their lives. His work was to help train

groups to establish credit unions and other money-

borrowing schemes. His goal was that they could cut

their dependence on loan sharks while creating local

power that could be used to tackle other issues. Other

members told me about working at, and advocating

for, a host of other issues, a sampling of which

includes: anti-discrimination against gay, lesbian and

transgendered people; the anti-apartheid movement;

the anti-nuclear movement; international relief work;

life story work with Alzheimer’s Society; political

election campaigns; and interfaith dialogue.

The Iona Community also seems to value thoughtful

reflections. Many members work to advocate the

kind of life they hope for by writing books, songs,

and liturgies around peace and justice issues.
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Engaging Injustice and Sometimes Breaking the

Law

The Iona Community encourages their members to

stand up to injustices where they are found. Some-

times, this even means breaking the law where they

perceive the law to be unjust. An example of this

would be their work against the nuclear Trident

defense plan. Some members used non-violent direct

action to try to resist these initiatives and to articulate

a more healing and just alternative. For example,

some Iona Community members were arrested for

lying down in front of traffic outside the location

where the Trident nuclear weapons are held. Another

member, together with others, destroyed some equip-

ment pertaining to the Trident program and then

turned themselves in and made their arguments

through the court system.

Restoring Harms

The Iona Community believes restoration of harms

can happen through ‘respectful dialogue of equals

which builds common ground and relationships of

friendship while dispelling ignorance and healing the

memory of past divisions.’ When harms arise within

the Community, they try to follow such a process.

However, they were quick to note that the work of

responding wisely to harm must begin long before
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the harm takes place. Building a community of trust,

unity, compassion, and common vision before harms

create the space to respond in healing ways.

However, once harm has happened, they seem to

follow some clear but unwritten procedures.

Recognize brokenness. Brokenness happens

and, if it does not have space to surface

constructively, it only becomes more

destructive.

Listen to the story and seek to

understand.

Find others in the community to help if

those in conflict get stuck. Others could help

as trainers or as facilitators.

Seek forgiveness, if appropriate, and try

to make things right as much as people

are able. This is done as a direct encounter

between the people who have experienced

this harm and, sometimes, with the presence

of a supporting community.

Work for contexts where harming doesn’t

happen so easily. Trying to address the

broader context is one of the hallmarks of

the Iona Community’s approach to harm,

whether it is the harm between persons or

the harm of unjust global structures.

Through their youth department, the Iona Commu-
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nity has a longstanding relationship with the Polmont

Young Offender Institute. Members have been

visiting those who are incarcerated, and those incar-

cerated have been coming to the Iona Community

Camas centers to experience a simple lifestyle in tune

with the local environment. Camas is a center on the

coast of the Isle of Mull accessible only by walking a

couple of miles. It has little electricity and groups

have to work together to feed each other and help

each other to survive. Iona Community members

have reported seeing huge changes within the young

people who had been incarcerated and between them

and the adult staff who accompanied them.

The youth department engages in a program that tries

to apply some of these insights of healing justice to

youth who have been convicted of a crime. This is

called Project Jacob (Scotland), which is a partner-

ship between the Iona Community, Project Scotland,

the Church of Scotland, Time for God, and Project

Jacob England. They work with young people aged

16-25 who are completing their sentences at Scot-

land's Polmont Young Offender Institute.

The young people are given the opportunity to

change their lifestyle as a means of creating the kind

of environments that lead to healing justice, rather

than injustice. By working through the Polmont Insti-

tute chaplain, who is an Associate Member of the

Iona Community, young people can apply for Project
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Jacob. In this program, young people are given ‘full-

time volunteer work, supported accommodation, indi-

vidual pastoral care, and support and befriending.’ Of

the first twelve Scottish young people who partici-

pated in the pilot project of this program, none has re-

offended. The idea is to help young people to move

into a healthy lifestyle, to gain practical experience

and confidence, and to earn positive references.

The Iona Community is working in Glasgow and

Edinburgh to partner with housing associations. The

Iona Community shares risk by taking out a tenancy

agreement with the housing association on behalf of

the young person. Through working with the young

people for three months to two years and through

volunteer mentoring and the support of a care worker,

they try to cultivate conditions of friendship and

support, so the young people can integrate back into

the community in healthy ways.

The longstanding youth work in Camas with young

offenders from Polmont Institution and the Jacob

Project are two examples of how the Iona Commu-

nity works within the area of crime. A third is the

number of community members who have become

chaplains of prisons. A fourth is the Community’s

work in the 1960s, when they were part of the

lobbying that helped to abolish the death penalty.

The Iona Community works within the criminal

justice system but tries to bring aspects of humaniza-
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tion and restorative justice to their relationships with

those called offenders.

Praying for Healing

George MacLeod, the founding Leader of the

Community, called on the community to work at

healing by intercession and laying-on of hands.

Intercessory prayer is part of the healing prayer

service that has been part of the Iona Community’s

witness for over sixty years. On Tuesday evening,

people on the Isle of Iona are invited to gather in the

Abbey for a Service of Prayer and Healing.

The service has always given participants the

opportunity to place before God people with

illnesses, situations with discord, and nations

broken by strife. Prayer requests are received

from people who are visitors to the community on

Iona and by letter and telephone from many parts

of the world. A list of requests is created to be

used during the service and then left in St.

Columba’s Chapel until the following service.

Because the prayer requests are about brokenness,

in particular, people, as well as particular situa-

tions in the world, the services focus mainly on

physical wellbeing, but also take note of political

and social aspects of a situation and walking with

the poor.
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The Service of Prayer for Healing often opens with

this welcome and opening response:

Leader: We gather here in your presence

God,

ALL: IN OUR NEED AND BRINGING

WITH US THE NEEDS OF

THE WORLD.

Leader: We come to you, for you come to

us in Jesus

ALL: AND YOU KNOW BY

EXPERIENCE WHAT HUMAN LIFE

IS LIKE

Leader: We come with our faith and with

our doubts;

ALL: WE COME WITH OUR HOPES

AND WITH OUR FEARS.

Leader: We come as we are because it is

God who invites us to come,

ALL: AND GOD HAS PROMISED

NEVER TO TURN US AWAY

After a song (like the one quoted in the opening of

this chapter) and some Scripture reading, the prayers

of intercession are offered. Each person or situation is
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mentioned by name but without much detail. It is as

if mentioning them in this context is enough.

The Iona Prayer Circle functions outside of the

prayer service but also participates in the work of

intercession. This work is regarded as so significant

that the Prayer Circle secretary is a permanent

appointment within the community. The Prayer List

used by them is ‘circulated throughout the UK and to

the circle of intercessors, living all over the world.’

Part of the Rule that members of Iona agree to is to

pray regularly and frequently for each other. This,

too, is part of intercessory prayer. An annual prayer

guidebook is created for members, which includes

prayer for each member by name once a month on a

particular day. Thus, daily intercessory prayer is also

part of the Rule of the Iona Community members.

In the Service of Prayer for Healing, immediately

following the prayers of intercession is the laying-on

of hands.

Ruth Burgess explains the laying-on of hands.

What happens is that those asking for

prayer will come and kneel in a circle on

cushions laid out in a space in the middle

of the church, and others will stand beside

them. When the worship leaders pray for

an individual, they will place their hands
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on the individual's head, and at the same

time, those nearest the person being

prayed for will put a hand on the person's

shoulder or arm. A prayer is then said for

the person, worship leaders and

congregation saying the words together,

often:

Spirit of the living God, present with

us now,

Enter you, body, mind, and spirit, and

heal you of all that harms you.

In Jesus name, amen.

Often those not near enough to touch the

person being prayed for will put a hand

on the shoulder of the person standing

nearest to them, as a way of being

physically involved in the prayer. When

all those kneeling have been prayed for,

they stand up and let others take their

place. They can choose to return to their

seats or remain as part of the group

sharing the laying-on of hands.

Margaret Stewart, medical doctor, and minister spoke

in the introduction to a healing service concerning the

laying-on of hands:
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We come forward with concern for our

lack of wholeness, for family and friends,

for broken community and by our action,

in asking and accepting the hands of the

people who travel alongside us tonight we

open ourselves to the power of the Spirit.

Such can energize the healing process

present in our bodies, our minds, and our

spirits.

Often this laying-on of hands will happen while a

song is sung. The Service of Prayer for Healing then

ends with a closing prayer and benediction.

Laying-on of hands is not exercised by one person

but by the whole community as they bring a person

or situation to the healing attention of God. Typically,

this laying-on of hands occurs within a healing prayer

service. Ruth Burgess wrote part of the liturgy for

this service. She explains how she sees the role of

community in healing.

My perception of what we do is that we

create a space for God to act. This is what

worship is… bringing people into an

awareness of God's presence and action.

It is not us that create energy. We create

context. The action comes from God. It

can come through us but does not
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originate in us, and we cannot ‘make'

anything happens. We ask God to act.

Another context of prayer is the Daily Office, which

all members follow. The Daily Office is an annual

guide for Iona members, as each day, a different

member is prayed for.

Learning from the ‘Other’

Kathy Galloway explains that justice as healing is a

justice that includes learning ‘from the justice and

peacemakers of other faiths, and from artists, ecolo-

gists and community activists among others.’ The

Iona Community has learned from their interdenomi-

national heritage that they need to be open and atten-

tive to others. They must seek justice, not just within

the church, but also by learning from a variety of

others. Galloway says these others include both

neighbor and enemy. They must seek security by

establishing friendships and through seeking the

security of others rather than their insecurity. The

Iona Community and its members are quite active in

interfaith relations as they take the opportunity to

participate in and to host forums to explore these

themes.
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Engaging Accountability

Members reported their practice of healing justice

included being accountable for their finances and

their time. Such accountability is indicated in the

second and third items of the Community's Rule.

Members meet together in Family Groups for

support, encouragement, and accountability. These

Family Groups are one of the places members are

challenged and supported to live out the Justice and

Peace Commitment. Members are encouraged to

account for 90% of their disposable income. It is

expected that they tithe, some of their donation going

to the Iona Community, some to the church, and

some to charities the member supports. Graeme

Brown, former Leader of the Community, summa-

rized to me how this practice is experienced in the

community:

This kind of transparency is quite a

demanding and, at times, painful thing.

We tend not to be very hard on one

another, but we do believe that this kind

of exercise is intrinsic to our personal and

corporate search for justice.

By being accountable for their time and money,

they create an environment that supports innovative

experiments in living and modeling their lives, based
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on their best insights so far into what healing justice

looks like in practice.

The goal is to be purposeful in every aspect of how

life is lived. How we spend our money and time

marks how we move through the world. The Iona

Community seems to believe we can move through

the world in violent and destructive ways or just and

peaceful ways. By calling people to follow the rules

of accountability for time and money, the Community

is trying to offer its members support and encourage-

ment to move through the world in more just, peace-

ful, and healing ways.

In some ways, the practices of healing justice in the

Iona Community are as diverse as its members, each

one embodying the vision in different ways and

different places. In the preceding section, I have tried

to highlight some of the common features of that

practice. But what inspires or sustains such a vision

of justice? That is the subject of the next section.

How does the Iona Community identify the various

conditions and factors, the cultural dynamics, which

sustain their vision of justice as healing? As with

each of the communities examined here, none of

these factors independently stand on their own. Each

dynamic is connected to and informed by the others.

It is better to imagine these as a web of dynamics

than a list of ingredients.
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Cultivating Commons

Healing justice is sustained by a sense of a commu-

nity holding common directions, principles, and

tasks. For the Iona Community, the common direc-

tion is largely summed up in the Peace and Justice

Commitment. One member called the common direc-

tion the Kingdom of God. Another called it a

commitment to a radical understanding of the gospel.

Their five-fold Rule offers a practice that all commu-

nity members agree to pursue. These common prac-

tices, over time, create both the cohesion and tensions

of belonging to a diverse group. When it is working,

the practice of the Rule creates the trust and openness

required to pursue justice as healing. Healing justice

is sustained by a shared vision.

The Iona Community believes that ideas are not

enough. They believe that ideas must be embodied in

a living community before they can be of service.

This view is sometimes called incarnation about how

God became flesh in the person Jesus or the world.

Jesus is not seen as some distant ideal but as a way of

embodying the love of God in the midst of the

varying social, political, and material dynamics of the

day. This embodying of love at every stage is the

vision, the means, and end of ministry of the Iona

Community.

The founding Leader of the Iona Community, George
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MacLeod, stressed this focus on engaged love by

focusing on common tasks. In his words, ‘A

compelling common task alone creates community.’

This initial task was the rebuilding of the Abbey and

the engaging of the political-theological imagination

of the workers. The second Leader of the Commu-

nity, Ian Reid, also affirmed their task was the

rebuilding of people and relationships. A ministry of

friendship has been a defining characteristic of the

Iona Community since the very early days. Kathy

Galloway claims the Iona Community is not

sustained through theories or commandments but

something like the urge to friendship.

The impetus to do this hard and often

unpopular work (of justice as healing)

does not come from theories or ‘thou

shalts.' It comes, like the urge to

friendship, from our desire for what is

lively, vivid, life-enhancing, for freedom

and laughter, for all the things we give

and receive in friendship.

Healing justice is sustained by a common direction

and task that is relational, spiritual, and political. The

Rule calls on members to be engaged outside their

own Community in the task of building and

rebuilding a politics of love in the world.
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Reading Bible, Praying and Worshipping

The Iona Community members were very clear that

their orientation to a justice that heals is sustained by

practices of Bible reading, prayer, liturgy, and

worship. Their first Rule has to do with daily prayer

and regular and frequent Bible reading. The knowl-

edge that someone is praying for you and that you

need to pray for others helps to sustain them in their

work for peace and justice.

They believe there is a link between these practices

of Christian faith and healing justice in the world.

The Iona Deputy Leader of 17 years, Ralph Morton,

claims there is a direct link between Christian disci-

pleship and the peace of the world. Moreover, he

claims that finding ‘anew the way of discipleship’ is

the beginning place of all other action.

The first thing that is demanded of the

followers of Jesus Christ is that they find

anew the way of discipleship for men in

the world today. This is the first demand

because without it we can never begin

and therefore never do anything else… It

may seem ridiculous to link such a

seemingly useless thing as this with so

terrifying a problem as the peace of the

world. But it is the only thing we have to
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offer. It is the only way by which the

peace of the world will be assured.

In Morton's perspective, the Iona Community cannot

begin to contribute towards the peace of the world

directly. It can do so only by looking again at what it

means to be a follower of Jesus Christ. This Christ

that the Iona Community must follow cannot be

reduced to principles, values, or universal cultural

dynamics. The Community will need to find its direc-

tion by seeking ways of following Jesus, ways that

perhaps have been forgotten and need to be revived,

or perhaps new ways that are responsive to the world

today.

The Iona Community is quick to recognize how

Christians have been embroiled in colonialization,

genocide, and capitalistic empire building. While the

Christian Right is perhaps the most well-known

current movement trying to bring Christian piety and

politics together, the Iona Community is articulating

a very different alternative. For them, the solution is

in taking Jesus more seriously. It is their prayer, Bible

reading, and worship that lead them to engage in

healing kinds of justice. This radical particularity,

they believe, equips them to be a gift for the world

and to connect respectfully and participate with those

who have different religious beliefs.
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Facing Sufering

One of the most significant factors in sustaining

healing justice in the Iona Community is that they

choose to stand near the disadvantaged. The Iona

Community believes where it stands will enlighten

what it thinks. The Community stands with one foot

on an island of great beauty and the other in the heart

of the inner city. In both places, they encounter the

beauty and the suffering of the world. It is what Iona

Member Tom Gordon calls a focus on reality.

What, I believe, has sustained the Iona

Community, through changing

generations and membership, is its focus

on reality. It seeks not to stand apart but

to engage with real issues and real people.

This is not to say that it has now, or ever

has had all the answers. But it faces real

and painful issues honestly and is

prepared to take a stand on what is

important.

Another member of the Iona Community explains

how facing the suffering of the world sparks the prac-

tice of healing justice.

The most significant impetus for the

sustained commitment to healing justice
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is the state of the world in which we live.

It was the needs of the developing world

which drew me into Christian education

in Africa. It was the starvation of the

people of Biafra which drew me into

relief work. It was the oppression of black

people in South Africa which drew me to

share in theological education there and

then into the anti-apartheid struggle. In all

of these areas, there were members of the

Iona Community there before me.

Facing the suffering of the world through the eyes of

Christ leads members of the Iona Community to

engage more deeply with the world.

Standing Near Creation

Drawing on the Celtic insistence that all life is

sacred, the Iona Community is sustained by standing

near creation. One member said Creation is an incar-

nation and emanation. God’s creation flows out of

God and gives body to the character of God. By

standing near and recognizing the sacredness of

creation, you touch God, and this transforms your

way of living. This view of the sacredness of all life

creates what Kathy Galloway calls a ‘self-disciplined

ethos of reverence and respect for cultural, spiritual

and bio-diversity alike….’
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Ferguson argues the survival of the planet is depen-

dent on the notion of sacramental reverence,

replacing notions of dominance and exploitation.

The whole earth is sacramental…

Reverence for the earth, God's sacrament,

is not only right and fitting, but it is also

essential for the survival of the planet. So,

it is too with reverence for people, bearers

also of the life of God. The image of man

as the dominant exploiter of the earth

must be replaced by the man as steward

of God's creation, holding all things

in trust.

The Iona Community today tends not to use exclu-

sive male language to refer to all of humanity.

Because including those who have been marginalized

is a key theme of the community, it is important to

them to avoid exclusive male language. Healing

justice is sustained by seeing the sacredness of all of

life, all of creation.

Engaging Your Own Brokenness and Complicity

In the Iona Community, healing justice is sustained

by engaging your own brokenness and your

complicity in the brokenness of the world.
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But for many of us, healing only begins

when we recognize our own complicity,

not only as victims, but also as

perpetrators, and we go at last to all those

who suffered for us and ask to be received

back. In some deep sense, those who died

were the random victims of all of us who

survived. And those who mourn, mourn

for all of us.

Duncan Morrow was speaking about how their lens

of healing justice interprets the situation in Northern

Ireland. He captures some factors that seem to sustain

healing justice in the Iona Community. Healing

justice does not come from distant experts. It comes

from those who are complicit in the wrongs of the

world but are trying to find a path of healing. It

comes, not from those who have the perfect plan for

restoration, but from those who are willing to confess

their own brokenness. The Iona Community has

traditionally seen itself as a servant of the church at

large. They are quick to remember that ‘Christianity

itself needs to be healed.' One example of this is the

daily morning prayer, which includes a section on

confession. Such a focus could nurture a paralysis of

guilt, but here it seems to sustain a way of being

engaged in healing of others as you are in the process

of healing. It is the willingness to engage your own

brokenness that helps to sustain healing justice.
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Living as a Collective

The Iona Community was established, in part, to

experiment with how living in a community might

sustain a different vision of being the church in the

world. Through sixty plus years of experiment, they

are convinced that a supportive community is needed

to sustain their life and vision, but such a community

is not an end in itself. As one member told me, they

try to offer an alternative to two flawed models of the

church: the church as the one-to-one relationship with

God (the liberal individualist model) and the church

as the self-serving and self-perpetuating institution

(the conservative model). Each model has difficulty

sustaining healing justice, the individualist model

because it cannot see beyond the individual; the

conservative model as it cannot see beyond itself.

Being engaged as a community is about discovering

and responding to Christ in the world. When healthy,

this community sees beyond itself, even to the point

of letting itself die. This community, in the Iona

Community's understanding, is there for the good of

the world, to bring healing, justice, and peace.

Supporting Each Other

The Iona Community continues today as a support

network for Christians engaged in peace and justice

activities that cannot find support within the tradi-

JAREM SAWATSKY

212



tional church structure. One aspect of this support is

accountability, the fifth and last rule of the commu-

nity. Numerous members told me that what sustained

their practice of healing justice was the support and

loving challenges they received from the community

through monthly Family Groups, Community Week,

plenary meetings, and through prayers.

Being a Movement

The Iona Community believes that, to sustain their

practices of healing justice, they must organize as a

movement or an organism, rather than an institution.

To live as a movement means a wide range of things:

to maintain light structures; to be attentive to the

vision, stimulus and change that young people bring;

to let some things die; to see the community as scaf-

folding rather than as building; to listen to and be

surprised by other people's ideas and stories; to

accept change; and to take risks.

The Iona Community does not see healing justice as

something that can be institutionalized. They believe

the less institutionalized and geared towards perma-

nence they are, the more space they have to risk and

explore the kinds of relationships that come out of a

justice that heals.
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Listening to the Stories of Those W ho Have

Gone Before

One feature that surfaced in several interviews as a

sustaining factor was listening to the stories of other

members of the Iona Community. Just hearing the

stories of what others have done and are doing

inspires them to action. This seems to be the primary

purpose of the community's bi-monthly magazine,

The Coracle, and many of the books published by the

Iona Community’s publishing house, Wild Goose

Publications. Listening to the stories of others doing

the work of healing justice seems to spark the

courage and imagination necessary to engage injus-

tice in your own context.

Nurturing Deep Roots

The Iona Community believes a charity model of aid

is insufficient to sustain a justice that heals. The focus

of international peace needs to shift from ‘focusing

on quick fixes, and emergency aid, (to focusing on

the) issue of war on want,’ as former leader Ferguson

puts it. It is the greed of the world that must be

addressed through forms of decreasing want and

increasing sharing. What sustains their view of

justice is a desire to move beneath the symptoms and

crisis and to find paths of healing grounded in the life

of the world and therefore in the reverent respect for
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all of life. The grounding in life is what they see as

having sustained their commitment to healing.

In the various experiments of faith in inner-city

Glasgow and around the world, the Iona Community

has tried to nurture indigenous expressions of faith.

Leader Ferguson puts it this way:

The goal of the small and vulnerable

churches in the housing schemes and

inner-city areas is to struggle to form

indigenous expressions of faith over

against a paternalistic, dominant

Church…

The refusal to impose a system on everyone helps to

create space for the rise of indigenous or locally-

rooted expressions of healing justice. This desire for

local expressions of faith and life came out as a

strong theme in my interviews.

A tension or inconsistency emerges here. Within the

Iona Community's project to nurture meaningful

worship, they have collected songs from around the

world and written many of their own, sometimes

following local folk songs. They have also written

many dramas and liturgies. As these materials are

made available through the worship resource group

and publishing arm, they have become an export

commodity and are used around the world. Some
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churches depend more on importing the resources of

the Iona Community than on creating their own.

However, the goal of the Iona Community is not for

other groups to become like them but rather that

peace, justice, and healing are nurtured and supported

in local ways by local people.

Critical Solidarity

The Iona Community engages in political debate with

the leaders of the day. In the last election in Scotland,

Iona Members or Associates ran for five different

parties. However, they do so from the standpoint of

critical solidarity. In the Iona context, the frame is not

the usual separation of church and state, nor is it an

agenda for a neo-Christendom. They seem to believe

the church is at its best when it is ‘radical, freewheel-

ing, prophetic, refusing to bend the knee. When it

degenerates into a prudential buttress for the powers-

that-be, it sells Jesus down the river.’ Christians need

to have the ability to challenge and to support the

state to act in just ways.

In the view of the Iona Community, Christians must

have the capacity to break the laws of the state if they

are seen as unjust. Some Iona members have spent

time in jail because of what they see as witnessing

against the unjust ways of the state. There is an

important distinction being made here. The church
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ceases to be a sustaining force for healing justice

when it becomes an unconditional buttress to the

powers-that-be.

The dynamics that sustain healing justice approaches

in the Iona Community do not function in isolation.

Each dynamic is interconnected with the others, all

functioning together to help support a justice that

heals. To understand their approach better, it is also

necessary to understand what they believe acts as a

barrier to healing justice.

Barriers To Healing Justice

In my dialogues with members of the Iona Commu-

nity, I got a wide range of responses concerning what

functions as a barrier to healing justice. Again, I have

only listed ideas that surfaced from more than one

source. If members of the Iona Community were

brought together to dialogue on this topic, they would

likely have a much longer and more in-depth list.

Prejudices, Beliefs, and Mistrusts

The Iona Community believes barriers to healing

justice arise internally, sometimes even within those

individuals seeking such a justice. Members told me

stories of when thinking one owned the truth or

mistrusting difference in others created huge barriers

between people. One member told of how the preju-
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dices of a member damaged the relationships with a

group the community was trying to reach out to and

thereby set back relationships and opportunities to

enhance healing justice. A barrier to healing justice

may come from within, among its advocates.

Church as Part of Injustice

Although many members of the Iona Community

work within the church, the church is also seen as

potentially one of the barriers to healing justice. They

listed many ways the church has been and continues

to be involved with injustice rather than healing

justice. Some of the particular issues were excluding

gay and lesbian couples from leadership roles in the

Church, excluding women from the church, and

teaching people that sickness is a result of lack of

faith. Christian theology and teaching that focuses on

‘personally being right with God’ as the only item of

concern were also used to illustrate how sometimes

the theology of churches blinds them to seeing their

own systems and structures that also need trans-

forming and reconciling.

Power Struggles and the Desire to Impose

It seems that hierarchical power structures act as

barriers to healing justice. The desire to win or to

impose one system, idea, or ethos on everyone was

identified as a barrier to the creation of communities

of healing justice. Similarly, patriarchal power struc-
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tures were identified as a barrier. Both patriarchal and

hierarchical power was seen to limit risk-taking,

creativity, and the ability to let go, factors seen as

necessary components of a community committed to

healing justice.

Mainstream Political Systems

Many features of mainstream political systems were

highlighted as creating barriers to healing justice. I

think the focus on mainstream systems came, in part,

from their relative influence but also from the desire

to be accountable for one’s own system. The signifi-

cant apathy and disillusionment with politics among

the general population was highlighted as a symptom

of a system not working. Healing justice tends to be

grassroots by nature, and in mainstream political

systems, it is inhibited by the distance between those

in power and those in real life. The tradition of sepa-

rating government and religion was also identified as

a barrier. Because the Iona Community comes at

healing justice through a politics modeled after the

life and teachings of Jesus, separation of church and

state makes little sense to them. When church is ruled

out of the public sphere and is regarded as a private

spiritual matter, a barrier to healing justice arises. A

justice that heals is interested in spiritual and physi-

cal, the political and the personal, the wound and the

structures and systems that surround it. Mainstream

politics sometimes leave little room for this kind of
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expansive view of justice and therefore can act as a

barrier to it.

Capitalism, the Division between Rich and Poor

and the Fear of Loss

Economic and political theories, like capitalism, were

identified as key barriers to healing justice. In part,

this is because Community members believe that

such structures are designed to keep people poor and

uneducated. Those in the West tend to live at ecologi-

cally and culturally unsustainable levels. Even within

the West, the gap between rich and poor continues to

grow. Members of the Iona Community, by and large,

self-identify themselves as the rich, relative to the

majority of the world. They recognize that the

healing of injustices around the world would require

different economic systems and ways of living, espe-

cially for the rich. A barrier to such change is the fear

of loss of wealth, power, and control. The rich would

have to move out of their comfort zones, and this is

one of the major barriers to healing justice.

Desire for Permanence

The desire to keep organizations and structures alive

forever is another part of what keeps healing justice

from flourishing. When corporate identities outlive

their purpose, they tend to institutionalize, bureaucra-

tize, and move into a replication mode. Under these

conditions, healing justice struggles. Communities
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that support healing justice need space for change,

transformation, the dying of old-fashioned ways, and

birthing of new ideas. The institutional desire for

permanence acts as a barrier to healing justice.

Final Words

I have tried to share the story of the Iona Community

from the perspective of healing justice. It is an

attempt to tell the story of how they understand and

approach healing justice. For the Iona Community,

healing justice comes out of their faith orientation but

pushes them to work in solidarity with many people

who do not share that faith orientation. A defining

feature of their approach is to focus on the personal,

the structural, and the spiritual as if they are one. This

orientation has taken them from the inner city to

global politics, from disease to the problems of capi-

talism, from crime to issues of poverty and greed.

Here, healing justice moves freely between personal

episodes and structural change. At each step along

the path of healing justice, the Iona Community has

tried to recognize the sacredness of all creation such

that healing justice becomes finding your humanity,

recognizing the image of God in others, listening to

and caring for creation, and finding ways to embrace

those on the fringes.
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Chapter 5 - Listening to the Stories:
What Kind of Love and Wisdom

is This?

Reconciliation

We are waking up to our history

from a forced slumber

We are breathing it into our lungs

so it will be part of us again

It will make us angry at first

because we will see how much you stole from us

and for how long you watched us suffer

we will see how you see us

and how when we copied your ways

we killed our own.

We will cry and cry and cry

because we can never be the same again
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But we will go home to cry

and we will see ourselves in this huge mess

and we will gently whisper the circle back

and it will be old and it will be new.

Then we will breathe our history back to you

you will feel how strong and alive it is

and you will feel yourself become a part of it

And it will shock you at first

because it is too big to see all at once

and you won't want to believe it

you will see how you see us

and all the disaster in your ways

how much we lost.

And you will cry and cry and cry

because we can never be the same again

But we will cry with you

and we will see ourselves in this huge mess

and we will gently whisper the circle back

and it will be old and it will be new

(Tabobondung 2002).

THIS POEM by a Canadian Aboriginal author high-

lights some of the ways healing justice might be

taken seriously. The poem opens the book, Nation to

Nation: Aboriginal Sovereignty and the Future of

Canada. It addresses the process by which nation to

nation dialogue might evolve between First Nations
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and Canada. To me, it highlights many aspects of

healing justice and my journey into healing justice.

Taking healing justice seriously requires creating

places where communities can ‘wake up to our

history, from a forced slumber.’ Aboriginal peoples

are starting to wake up and see how colonialization,

assimilation, and the resource demands of capitalism

have forced them into a deep slumber. They have

forgotten who they are. They have lost the ways they

traditionally used to survive, heal, adapt, and flourish.

When forced to copy foreign ways, it killed their

own. And now, waking up is not easy. It is an experi-

ence of anger, injustice, and shock. But the response

is not to attack or even to transform the state that

forced this slumber. Their response is to go home, to

cry together, and to learn to whisper the circle back.

The Hollow Water community’s story is surely such a

story. Their goal is not to return to some golden age

in the past but to create the space to engage such that,

‘it will be old and it will be new.’

As Aboriginal people rediscover who they are, they

are discovering many beautiful and valuable

resources within their culture and traditions. Some

have articulated this rediscovery as healing justice.

But it is not just Aboriginal people who are waking

up from a forced slumber. We see in Plum Village a

community organized in such a way that people
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might wake up, be mindful, and engage the whole

world with compassion. Here, the forced slumber

comes in part through the trauma of the Vietnam War

and, in part, through the pressures of modern society.

They, too, speak of needing to rediscover one’s true

identity, of needing to ‘breathe it into our lungs,’ and

of learning to go back home to gently whisper the

circle back. They recognize that, in our world, it is

often easier to live in forgetfulness than mindfulness.

They try to identify practices that can sustain an

awakened, mindful, and engaged way of being.

In the Iona Community, we also see this sense of

waking up from a forced slumber, a slumber brought

about by industrialization and by theologies that

separate spiritual from political and action for justice

from the prayers of the people. They, too, speak of

needing to learn their true names, about seeing how

they are connected to the world, and about learning to

start with the innate goodness of all creation rather

than the original sinfulness of human beings.

In these communities, healing justice is discovered

through a process of going home to weep together.

Taking healing justice seriously for them is not first

and foremost about adapting to the state system.

Taking healing justice seriously is first about finding

spaces for communities to wake up, to see the ways

they have been forced asleep, to feel how much they

have lost, and to learn that copying foreign ways all
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too often kills local ways. The communities in this

study have created and are creating such space.

According to the poem, change to the larger society

comes as:

we will breathe our history back to you

you will feel how strong and alive it is

and you will feel yourself become a part of it.

For me, this was what happened by traveling between

these communities. They breathed their history into

me, and I could feel how alive it was, and I could feel

myself becoming a part of it. However, learning this

new geography of healing justice is not easy. I saw

that modern communities around the world could

respond to harms, not with punishment, blame, and

fear, but with trying to offer help, healing, and trans-

formation. I found a sense of justice, not rooted in

administering pain, but in cultivating joy. I found that

healing justice was not a romantic aspiration but was

a practical reality practiced by diverse communities

around the world. Soon, hard questions about my

own traditions emerged or, as the poem says: ‘you

will see how you see us, and all the disaster in

your ways.'

Have the Western state systems of justice forced us

into a slumber? Not just Aboriginal people, but all

people. As we have copied colonializing ways, did it
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kill our own? Do we have a history, an identity, a

people that we can go back home to and learn to cry

together and to gently whisper the circle back? What

might it look like for different nations to come

together to see ourselves in this huge mess and to

gently whisper the circle back in ways that are ‘old

and new’?

To me, these three communities show that a more

healing way is possible. In them, I see hope. Not the

hope that needs to escape from the here and now but

the hope of knowing a more healing way of living is

already being lived by dissimilar people around the

world. The power of these stories of healing justice is

that they can help us to do the work of reconciliation:

awakening us from slumber, helping us to see

ourselves in this huge mess, and gently whispering

the circle back.

My impression has been that the area of greatest

overlap is not common processes or practices but a

shared imagination. I have identified six basic

wisdoms of healing justice.

Wisdom of Land and Spirit

Healing justice does not begin with states and institu-

tions. Healing justice, as practiced by these commu-

nities, begins and ends with the Spirit and the land.

For each of these communities, healing justice came
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from a journey into old wisdom teachings. They trace

this justice to the heart of and gift from the Creator.

Each community had a different name and under-

standing of this spirit. However, all communities

argue that, if one wants to create and sustain a

healing kind of justice, one needs to be in a particular

relationship with Spirit and land.

Both Spirit and land push a sense of justice beyond

the individual orientation and beyond the state orien-

tation. In fact, this kind of justice is not primarily

about social control but more about cultivating a life

that acknowledges and responds to the gift, beauty,

and fragility of life.

When the land becomes a teacher of justice, the goal

is to find wholeness by finding a common connec-

tion. The goal of justice is more to (re) discover a

sustainable and good balance in the local community

than it is to impose a hierarchical state order on

distant lands.

Wisdom of Transforming Patterns

When one begins with a broad view of justice, as

something sacred, as something reflected in the

wisdom of the Earth that involves balance, harmony,

and wholeness, then it follows that the procedures of

justice involve transforming relationships and

patterns within the whole system. This does not
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follow the typical wisdom of rules and procedures.

Here, justice is a creative act of staying close to those

who suffer as they demonstrate, like canaries in a

mine, those aspects of the environment that lead to

harm rather than healing. The wisdom of trans-

forming patterns is one that seeks to understand the

root causes and conditions of harm and to break the

unhealthy patterns that lead to such harm. It inti-

mately links the episode of harm to the structures,

patterns, and relationships that encourage such harm.

This wisdom expands the horizon of time and widens

the relevant who. When the horizon of time expands,

then we stop dealing with Meer incidents, and rather

seek patterns, generations, and structures. Rather than

primarily blaming individuals, it responds to harm as

an opportunity to transform the whole community.

Wisdom of Cultivating the Conditions of Loving-

Kindness

Rather than a kind of justice rooted in responding to

harms (the wisdom of problem responsiveness),

healing justice is rooted in the wisdom of cultivating

the conditions of loving-kindness. This wisdom of

justice does not wait for harm or symptomatic

episodes. It seeks to cultivate the conditions for

loving-kindness. This wisdom sees healing justice as

an exploration of the kind of social, economic, and

political conditions that do not lead to harm but
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loving-kindness. This wisdom is interested in how to

organize a community in such a way as to lead to joy.

When harm happens, this wisdom does not focus all

its attention on the negative. It believes that demon-

strating loving-kindness is the way of awakening

those who have forgotten how to act in such a way.

The wisdom of cultivating the conditions of loving-

kindness then has a double goal: to avoid the environ-

ments that cause harm while cultivating the environ-

ments that lead to the fullness of life.

Wisdom of Finding True Identity

Rather than labeling victims, offenders, and profes-

sional helpers, healing justice seeks to reveal to each

person their true names. Inspired by watching land

and Spirit, one’s true names are about how we are

connected to ‘others.’ Those who have forgotten how

to act as good relatives need to be reminded of what

it is to be a good relation. Those who suffer harm are

often seen as one who is out of balance – in danger of

forgetting their essential natures, their true names.

The wisdom of finding true names means justice

must create space to explore, identify, and to redis-

cover how all things are connected. This wisdom

does not try to create good by telling people they are

essentially bad. Rather, it tries to awaken the compas-

sion for the other by teaching about one’s true nature

and the nature of our mutual interdependence. This
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wisdom assumes that those who live in forgetfulness

of these things need to be surrounded by a caring

community that will help them remember who they

are. These communities do not have a single

universal process, as this kind of wisdom seeks to

understand identity both in its particularity and inter-

connectedness.

Wisdom of Interdependent Relationships

Healing justice is not wisdom that turns on indi-

vidual autonomy. It is a wisdom of interdependent

relationships. Because all things are seen as essen-

tially interconnected, responsibility and account-

ability are understood communally. Rather than

blaming the individuals, this wisdom moves to

understand how families, villages, and countries

raise the kind of people who harm others. At the

same time, this wisdom focuses on transforming

those same sets of relationships to cultivate healing

justice. This wisdom of interdependent relationships

is different from the wisdom of states. This wisdom

gives preference to locally-based and locally driven

harms responses over state-based and state-driven

ones. It is interested in transforming the whole

collective – in its memory, its structures, its rela-

tionships, and its patterns of behavior. This wisdom

of interdependent relationships sees healing justice

as creating community – creating social, economic,
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and political structures – rooted in a healing

perspective.

Wisdom of Healing for All

This wisdom sees healing as the interpretative frame-

work for justice. Rather than punishment, it sees

healing as both the means and ends of justice. While

healing justice is not always a justice free of punish-

ment, punishment does not become the central inter-

pretative framework. Healing justice is rooted in a

justice that respects the sacredness of each person

and believes that all can heal. This wisdom of healing

then does not rely so heavily on punishment and

violence as a last resort. This wisdom sees the world

as constantly changing, open both to changing

towards healing and changing towards harm. The

wisdom of healing for all sees harms as an opportu-

nity to work at healing for all involved – the ones

harmed and the ones harming. It also works to trans-

form the family, the socio-economic and ecological

structures. The wisdom of healing for all returns us to

the wisdom of Spirit and land, in whom all find their

true identity.

Final Words

In comparing these stories, I discovered there was a

broad basis of similarity between them. Healing
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justice, at least as found in these three communities,

has commonalities in vision, is practiced through

strategies that have similarities, and is critically

dependent on certain kinds of relationships and struc-

tures. We can say with confidence that healing justice

exists even in the modern world.

The communities in this book have been my teachers

helping me to see a new horizon of justice. I thank

them for opening up different ways of seeing and

being, and I acknowledge that I am yet a toddler,

barely learning to walk in the ways of healing justice.

The reader should not be misled. Healing justice

comes from senses of beauty, compassion, and deep

peace. Some might find this appealing. However,

healing justice gains its power by entering the painful

sufferings of the world. It is not an easy path. It does

not come simply. The communities and people I met

were not perfect. They struggled as the way forward

that had seemed so promising became obscured.

They were also joyful, but their joy did not come

from trying to escape suffering. Their joy came

from knowing they could stand in the midst of

suffering and not be ashamed, fearful, or vengeful.

The more they learned to see with the eyes of

compassion, the more they understood the depths
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of suffering. Healing justice leads to joy in the

midst of suffering.

Those who expect justice to control suffering and to

deal with suffering so that they do not have to would

do well to stay far away from healing justice. It will

surely disappoint.

Those who wish to pursue healing justice are invited

to do so in ways that embody healing justice. There is

more that we do not understand about healing justice

than what we do understand. More research is needed

but, even more important than research, more demon-

stration plots of healing justice are needed for us to

understand it better.

This book shares stories of communities living a

healing justice. Healing justice is not something fixed

that we can hold onto and control. It is more of a wise

imagination for how to live in the world. Healing

justice comes as gift. It disappears or recedes when

not treated as such. I believe these stories have great

implication for those with the capacity to listen. I

hope this book dares readers to find their own way to

practice healing justice.
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Get Vol 2 in this Series For Free

A MORE HEALING WAY

Thank you for reading Healing Justice, Vol 3 in my

How to Die Smiling Series. I hope that reading it was

as valuable for you as writing it was for me. To say

thank you, I’d like to offer you a free copy of Vol 2 of

the series when you sign up for my Readers Group.
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A More Healing Way: Video Conversations on

Disease, Death and the Fullness of Life (hosted by

Jarem Sawatsky)

The 5-part series (over 3.5hrs) includes conversations

with Jon Kabat-Zinn, Patch Adams, Lucy Kalanithi,

John Paul Lederach, Toni Bernhard. You can get the

video and audio series for free by signing up at:

http://www.jaremsawatsky.com/healing/.

Reading Guide for Healing Justice

A great guide for individuals and book clubs avail-

able at:

www.jaremsawatsky.com/healing-guide

GET VOL 2 IN THIS SERIES FOR FREE
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Please Leave a Star Rating

Enjoy This Book? You Can Make a Big Difference

Ratings are the most powerful tool when it comes to

getting attention for my books. The secret to getting

my books noticed is:

A committed and loyal bunch of readers like you.

Honest ratings of my books help bring them to the

attention of other readers.

If you enjoyed this book, I would be very grateful if

you could spend five minutes leaving a rating on

Amazon. If you wish, you can leave an honest review

also. These can be as short as a few words.

To leave a rating, use one of the links below.
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• www.amazon.ca/

• www.amazon.com/

• www.amazon.co.uk/

• https://www.goodreads.com/book/show/41014247-

healing-justice

PLEASE LEAVE A STAR RATING
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Your Next Read…

Clearly, you are interesting healing. Jarem has

another book you should check out, his National

Bestseller and Vol #1, the How to Die Smiling

Series:
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Dancing with Elephants: Mindfulness Training for

Those Living With Dementia, Chronic Illness or an

Aging Brain

• www.amazon.ca/Dancing-Elephants-Mindfulness-

Training-Dementia/dp/0995324204/

• www.amazon.com/Dancing-Elephants-Mindful-

ness-Training-Dementia/dp/0995324204

• www.amazon.co.uk/Dancing-Elephants-Mindful-

ness-Training-Dementia/dp/0995324204/

• www.goodreads.com/book/show/34069635-danc-

ing-with-elephants

Are you facing major life challenges? This guide to

mindfulness shares simple practices, insightful

stories, and humorous wisdom to help you find joy

and confidence while facing life’s challenges.

The book has won the 2017 Nautilus Book Award

and the 2017 Living Now Book Award.

Reviews

"Powerful example of the art of real happiness"

- NYT bestselling author Sharon Salzberg

"Interesting and entertaining"

- NYT bestselling author Jen Mann

YOUR NEXT READ…
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"Beautiful model"

- National bestselling author Jon Kabat-Zinn

"Full of humor and wisdom"

- National bestselling author Jean Vanier

YOUR NEXT READ…
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