
        
            
                
            
        

     
   
    
 
    
 
    
 
    
 
    
 
   The Zen of Trauma
 
   a Practice for Life
 
    [image: Zen] 
 
   Harvey Daiho Hilbert-roshi
 
    
 
    
 
    
 
    
 
    
 
    
 
    
 
    
 
    
 
    
 
    
 
    
 
   © 2012 Order of Clear Mind Zen, 
 
   A New Mexico Non-Profit Religious Organization 
 
    
 
   If you want to become whole, let yourself be partial. 
     Dao de Jing 
 
 
    
 
    
 
    
 
    
 
    
 
    
 
    [image: Zen] 
 
   Putting words like Zen, trauma, and spiritual together in the same title seems at first glance to be a stretch, yet the experience of trauma survivors is often singularly spiritual. Moreover, the experience of recovery from a traumatic experience has a darkside and a lightside. Trauma recovery is cyclical, often a lifelong process, much as the yin and yang of Dao. A traumatic experience both touches and invites our essential, true nature. 
 
   Life is revealed more deeply by the challenges we face --- our opportunity lies in entering the recovery cycle with the willingness to experience our essential nature and to recognize our ability to actively engage in transforming our lives. It is up to us to see our essential nature in the moment and to use that vision to transform our lives. Join me as we walked along the Way.
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   Post Traumatic Stress Disorder (PTSD) is a name given to a set of feelings, thoughts, and behaviors that may occur in anyone who experiences a life-threatening event that is outside the realm of ordinary human experience. Life threatening can mean, in addition to its obvious connotation, a threat to the moral, philosophical, and spiritual fabric of an individual. 
 
   "Outside the realm of ordinary human experience" refers to something we do not commonly experience, something that we would not, as a matter of course, expect to encounter in daily life. In short, PTSD is a label given to a cluster of normal responses arising from an extraordinary and dangerous experience that happens in a sudden and/or unpredictable way. Anyone can develop the symptoms of PTSD and the perception of trauma is highly subjective.
 
    Finally, I consider “disorder” to be an offensive term bearing no use-value whatever to understanding or living with post-traumatic stress. It is a label and little else. I use it only because it is a part of the common clinical community’s language.

 
 
   In the discussion that follows I will explore my understanding and ways of dealing with PTSD from a Zen Buddhist perspective. I will discuss its potential spiritual aspects and impact, and explore ways of assisting people as they struggle to come to terms with what life has offered them. While there is an enormous amount of information covered in this booklet, my hope is that you will, at minimum, gain a basic sense of the spiritual implications of traumatic stress and how it may so deeply affect us. In addition, I will offer you a set of tools you may use to form effective helping strategies in your quest to heal yourself and be of service to others.  
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   A word about Zen, Mindfulness, and the Spirit. 
Zen is not easily defined and, like the Dao, as soon as we think we have it, we have lost it. There is a danger, then, in attempting to define or discuss Zen. The danger comes from any attempt to make concrete statements about something that resides in the state of  constant change we call emptiness. 
 
   Spirit, especially, the human spirit, is something like Zen or Dao. It is elusive, untouchable, non-concrete, and ever-changing: like breath, it flows through its host and has no independent reality. To see the Dao, the human spirit, or the human soul, for that matter, we must look indirectly, see it in the sand, as it were, rather than trying to find the feet that left the prints. 
 
   Zen, then, is a way of perceiving which teaches us to let things present themselves as they are and in so doing, allows them to be what they are. Mindfulness is its foremost tool, a tool used by us to “see” without “looking.” It is a tool used to open oneself to oneself, others, and the world around us. For now, the best thing to do is be mindful. 
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   Practice.
 
   What are you doing right now? What are you experiencing?  Do you notice that as soon as you ask such questions an awareness of self arises, on the one hand, and an awareness of separation between yourself and what you are doing,  on the other hand? Our mind generates this separation and we refer to it as dualism. Paradoxically, mindful practice allows this mind to relax and let go so that what we do and what we experience become one.
 
   We cannot truly get to mindful practice without the aid of meditation.  In Zen we practice Zazen, seated meditation practice. This practice involves a willingness to sit down, face a wall, and just sit.  During the practice thoughts and feelings arise.  We notice these, but do not engage them.  We simply sit.
 
   Exercise: Pick a time. Find a section of a wall that is blank.  Take a seat cross-legged on a cushion or on the forward edge of a chair. Place your hands together left hand cradled in right with your thumbs lightly touching.  Straighten your back, open your shoulders, and place your attention on your breath.  Sit this way without moving for a period of time.  This is the practice of Zazen.
 
   Make some notes afterwards about the experience.  You will likely have squirmed, had an irresistible itch, thoughts running amok, As you continue to do this practice, try to just return to the present moment and watch your body and mind without engaging either.   We will build on this exercise as we move through this booklet.
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CONCEPTS OF ORDINARY LIFE 
 
 
   To understand trauma we must first get an understanding of ordinary everyday life.  What is it?  What are our assumptions about normal everyday living? In my study and practice as a psychotherapist, I found that predictability, safety, and fairness are concepts that undergird social systems and allow for civilized human activity. Without these basic concepts, civilized life would be difficult, if not psychologically impossible. 
 
   In addition to these, a sense of belongingness, connectedness, and obligations to self and society are part of our fundamental worldview, our cosmology and can lead to a necessary balance and well-being. While these concepts may be commonly held across cultures, there are strong differences in order and intensity between and within each culture. We will discuss these differences shortly.  However, first it is important to mention one other concept that plays a role in understanding trauma, its impact, and meaning. This is the concept of time. 
 
    
 
   Time is a synthetic thing that has no "objective" reality. Our mind creates time as it perceives, stores, and recalls data. Thus, the “passing of time” is a delusion, which, if we were to not have “memory” would not exist at all.  What would be is what actually is: now. So, time does not exist in itself without us marking it. 
 
 
   There are at least two different ways of understanding time, linearly and circularly. Thus, it becomes possible to conceive of different ways of understanding causation. People can be "reactive" and "mechanistic," but they can also be "proactive" and "intentional." 
 
   
   In Western (dualistic) societies, time is viewed as linear, having a beginning and an end. Events are understood within a series of sequential steps. The purpose of Western science and medicine, including psychotherapy, is to discover the correct sequence in order to affect a cure. This is a mechanistic (often medical) "cause and effect" model of understanding the way the world works. 
 
 
   In Eastern (non-dualistic) societies, including Native American societies, time is not understood as linear at all. Rather, time is a cyclical or circular phenomenon, having no particular beginning or end (and if referenced, only for the sake of story), but more importantly, it is a view of time where all time is in one time: no past, no future, not even a now. 
 
 
   Between Western dualistic and Eastern non-dualistic cultures there are also differences in how human beings relate to the natural world. In Native American cultures, for example, the entire world is alive and possesses spirit. Human beings are considered only a part of a vast interactivity and interconnectivity of life. Non-dualistic cultures aim to respect everything in the natural world. This cannot be overstated. The entire world is understood as a living, interrelated and interactive system. Thus, if a tree outside of the zendo is damaged, I am also damaged. Just so, if I am damaged, so too, the Universe. 
 
 
   With this in mind, we can see how obligations to care for each other and the entire world may become a core belief system of Native peoples in specific, and non-dualistic cultures in general. We can also see how a dualistic religion makes very little sense to traditional Native Americans. In Native culture, everything and every act possesses some "religious" connotation. 
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   The Spirit in Ordinary Experience. 
 
 
   Typically, we do not consider the spirit or soul as part of our ordinary daily experience. While many of us go to houses of worship and many of us pray, there is still a felt absence of the sacred in our daily lives. It is as if the Sacred has become a puzzle to us. The keys to this puzzle are lost and we have to find them. From a Zen point of view, most of us are commonly asleep to the real world, i.e., the world that is alive around us and includes the spirit or essential nature of things. In non-dual cultures, the spirit of the universe is with us in everything, as we discussed above, the world is alive. This is in stark contrast to dualistic Western belief systems where there is often a separation between God and Man, the animate and the inanimate, the alive and the dead. 
 
 
   Unless we have had an experience where God actually speaks to us, we do not usually consider God in our daily lives, yet many of us profess a belief in His existence. Are we asleep to the Spirit? I do not think so. Rather, I think we are too busy and our lives too cluttered with imaginings to think much about it. Quite literally, and with no judgment intended, we are uncomfortable, at best, and indignant, at worst, when spiritual matters come to our attention. 
 
 
   This is interesting. Why should we be either? The spiritual hunger in America is well documented. Could it be that generations of baby-boomers are coming to a point where death, impairment, and other losses are looming quite large on the ever-closing horizon? Could it be that we are disenchanted with the power of technology and science? Could it be that many feel alienated from our more traditional religious institutions, yet search on our own for the water that would quench our thirst? Could it be that many of us have now had a few brushes with death and are wiser for it? I do not know, nor does it matter much. The reality is that we are searching for something to add depth and meaning to our otherwise busy, but unfulfilled lives. 
 
 
   Even our language has become like milk toast, as we are not- so- subtly nudged toward the “politically correct” as opposed to what we would prefer to say in order not to offend anyone. We often "talk the talk," and avoid "walking the walk." Worse, for some of us, "spin doctoring" words and images has become a deceitful, yet acceptable way of life. 
 
    
 
   As language becomes more a tool for positioning, flattering, and winning, we are becoming the poorer for it. For since we cannot speak our minds, our heartfelt responses  cease, and our souls suffer from a lack of honest truth. Trauma, when faced, allows the truth to come directly into our lives.
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   TRAUMATIC EXPERIENCE 
   I like to think of traumatic experience as the sword of Manjushri, a blade that cuts through the curtain we have woven in order to make sense of our world. Traumatic experience is sudden and unpredictable. Although the diagnostic text revisions excluded the notion that it stands outside of our usual and customary experience, I believe trauma, to be trauma, must. 

   Trauma, like Zen practice, makes clear to us that life, as we have grown to know it is not true nor can it be counted on. When this happens many things result. First, we are often in shock. A kind of denial and disbelief is drawn like a screen before our eyes. This is often a normal and natural defense mechanism provided to us by our brain to protect us from the horror of the experience. Second, we begin to question the reasons the event happened. Third, we seek someone or something to blame for it happening. Forth, we attempt to "bargain” our way out of accepting it. Finally, we find a way to organize it and incorporate it into ourselves and our understanding of the universe. These are stages not unlike the loss and grief process. The difference is mostly a matter of degree. 

   The trouble is, often there is no "rational" explanation for the questions the event poses to us. Moreover, even if we were to find a way to make sense of the experience, the meaning of it is toxic to our belief system. It can be ego-dystonic, ego-alien, or be, quite plainly, counter to our social, philosophical and/or religious beliefs. Our minds and souls are, however, tenacious. They will not easily let go of the questions. 

   You see, in order to feel safe in the world we need to believe it is somewhat predictable. We cannot go to bed every night wondering if the sun will rise in the morning. Though there is no evidence that because the sun was there every morning for a billion mornings, it will be there tomorrow. In order to deal with this, we psychologically suspend the question and believe the sun will be there. We take it on faith. 

   Now, a trauma survivor's ability to suspend awareness of the possibility of catastrophe is weakened, if not destroyed, by the traumatic experience. The survivor often quite literally enters each day open to the reality of danger. The survivor has experience that challenges his or her faith in the predictability of events. Like a koan, this can paradoxically open the survivor to the sacred. 

   The main characteristics of traumatic experience then are that it is sudden and unpredictable, dangerous, and defies our concepts of fairness and justice. 
 
    
 
    
 
   Try this:
 
   I would like you to imagine, for a moment, that something completely unexpected just happened that threatened your life. There is little or no warning. You felt terrified, not just scared. You could not get away from it, it was a situation that was out of your control. You did not do anything to deserve this to happen: it was not your fault. It was unjust. It was not fair. Now, on top of all this, you went to someone that was supposed to help, such as the police or a doctor or the courts. There you are told that somehow it must be your fault, that you should not have been at that place at that time, or that you must have done something to provoke the event. You have asked yourself the same questions, of course, but could not really come up with any answers. In your "gut,” you know this was not your fault. Then you are told that you just need to put it behind you and "get on with your life." This is reasonable, you think, you should be able to put it behind you. However, you just cannot. Something about the event stays with you: Either it was not fair or it did not make any sense or your mind will not let you forget. 
 
   Now, how would this change your life?  Your ability to exist in relationship?  Work?  Make some notes here and study them.

   A trauma survivor will feel many things: alienation, isolation, anger, broken trust, fear, sadness, irrationality. All of these are part of the survivor's immediate and enduring experience. Once the trauma happens, we cannot go back to the way things were before. We are in the middle of a different life, often with a different language...a language built on intensity of experience. Those around you will not really understand what you have been through. They will want you to come back to them as if nothing of consequence had happened. They may right in wanting that, but is it reasonable?  We all want our loved ones to recover from injury. We would like to continue our lives as if nothing had happened. What is as unreasonable as that?
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   THE MANJUSHRI EXPERIENCE

   A traumatic experience is, by definition, life altering. Because of such an experience, we separate ourselves from all that we love in a very deep way. What do we do now? Most of us find ourselves perpetually trying to find answers. We want to make sense of what has happened: all in an effort to get on with our lives. Yet, as we try, nothing seems to fit. The world has become a dangerous place, not to be trusted, not to have a back turned to it. It is too unpredictable for that. Often our resources fail us and blame us for being at the wrong place at the wrong time. We are confused with the event. We are the war, not just the warrior. As life moves on, we feel ourselves locked in a circle of dreams and nightmares; things that really mattered no longer do. Things that we were once too busy for now matter greatly: a cold glass of milk, a locked door, a warm bed, and the smile we see in our dog's eyes as we come into the house.

   Manjushri is the Zen Buddhist Bodhisattva of Wisdom.  He brandishes a sword and resides in Zendos.  Manjushri represents that aspect of us that is wise and sees the world clearly as it is. For our purposes, the sword of Manjushri cuts three domains: Safety, Predictability, and Fairness. Our world is the world of the awake. Delusions constantly arise, but meet our blade. The world is a dangerous place, it is unpredictable, and it is not fair. A survivor, however, rarely has the tools to deal with this. We do not come to traumatic experience prepared to live ever after in impermanence. We therefore rely on old strategies involving coping or denial.

   We are cracked wide open just as open as with a Master wielding a kyosaku or koan, a shout or a bow. In this state, we are vulnerable to several options. We can deny the event or its impact on us, we can minimize it, we can cope with it through drugs, alcohol, sex, eating, or any number of other compulsive, but destructive, behaviors, or we can enter into it, embrace it, work our way through it, and finally integrate it.

   In Zen practice, it is crucial to continue the practices. We do not just sit, get enlightenment, and move on. We sit some more. We sit with others. We engage a Teacher. We structure in supports for our practice through these tools and many others. As a result, if we are practicing the Way, when we do get our cosmic egg cracked, we are in a position to deal with the flow of life and death. In real life, though, it is often the experiencing of trauma, the crack itself, which drives us to Zen.
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   PRACTICAL LIFE

   Here we are, opened up like cracked eggs running out all over the counter, what do we do? We are bleeding in a very special way. Seeking help is not an uncommon experience among people in such circumstances, although we seek it in diverse and disparate ways. Some of us visit a physician, a therapist, or a priest. Others visit the bookstore. Still others seek sources and types of help that are non-traditional and do not fit within the dominant paradigm. However, few of us seem open to such "alternative" services. And even fewer still will consult the patient himself, that is, look within ourselves for our “cure.”
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   Searching.

   How does it happen that as part of our recovery we begin to dig into our souls or search for something larger than ourselves? It is not a sudden thing. I mean, we do not wake up one morning and say, "I think I'll go look for God today." It comes indirectly through the questions we ask ourselves about our everyday experience, especially if that experience includes trauma. 

   The search begins as part of the experience itself. As we sit on the floor, having just been knocked silly by some traumatic experience or other, we ask ourselves "what happened?" We pursue questions that attempt an explanation of our fear, loss, near death experience. We ask questions about the world, society, family, and self. We look for cause, someone, or something to blame. We challenge God. 

   Then over time, the questions yield some answers, but not the kind we thought we would want to hear. The nature of the questions begins to change. We begin looking into ourselves, at our own thoughts and behavior...not related to the trauma... but rather, related to the person we have become. We observe ourselves in interaction with our thoughts and perceptions, feelings and behaviors. We look at our fit and lack of fit. Again, we ask why we are so different in some ways, but not in others. We sometimes find simpler things are growing in wonder. 

   Unfortunately, all of this can be thought of as a search for the sacred, the spiritual, or the soulful. While these are aspects that give rise to meaningful existence, they are not special in the sense that they are divorced from the everyday. 

   The usual places include churches, mosques, synagogues, temples, mountains, valleys, oceans, forests, and deserts. Indeed, these are places that can bring about the conditions necessary for the sacred to manifest itself. Such conditions typically include panorama, height, contrast, depth, and silence in the face of these elements. They are wonderful places, although not everyone feels the sacred in them. 

   Unusual places include everything from refrigerators to America's Funniest Videos. Anywhere where there exists an honest opportunity to be spoken to by the real world is a place where the sacred can arise. Ordinarily, we think of sacred space as being set apart from profane space by something like a boundary. Rudolf Otto thought that the sacred should be marked and have a shared agreement by those visiting, that this is Sacred Space. To indicate sacred ground, ancient peoples utilized markers such as stones, walls, fences, and other things that divide space. These, as Otto points out, exist throughout history. 

It is a grave mistake to do so.

   From a Zen perspective, all space is sacred; all space is profane. Sacred and profane are two sides of the very same coin: dharma. To cleave toward one and eschew the other divides our heart/mind and imagines an illusory world. Using this imagined “sacred” world as our benchmark, we constantly find our “profane” world lacking and thus suffer.

   Yet, search for the end of the rainbow we do. It seems to me that the interesting thing about the sacred is that it comes often when we least expect it, like a candid camera, it catches us unaware and off guard. Perhaps this is a condition of contact with the sacred. On the other hand, so is being open to it, ready for it, thus not candid at all. A small contradiction, I suppose, but none-the-less truthful. We cannot just go out and find the sacred. It is something that arises, at once, within and without. It is the breath of the universe itself.
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   Meeting the Sacred, Meeting Ourselves. We meet the sacred when we allow something larger than ourselves to enter our conscious awareness. This “something larger” is not God (although we could call it that), but rather a shift in perspective from Narrow Mind to Big Mind. Because it is a shift of perspective we are recognizing that both minds exist, but that they are One Mind. 

   When we allow something beautiful to be felt; when we allow ourselves to be embarrassed; when we ask someone to help us; when we feel small; when we feel large; when we see the darkness of night and the brightness of day; these are the moments we access the sacred. We are accessing the sacred as we live deliberately. 

   The truth of the matter, though, is that we are all very busy (and by that I mean highly desirous of distraction) and because we are so involved with matters of consequence and the things that surround and support them, we rarely experience. We allow ourselves precious little time or desire to stop and be still. Yet, stillness has a prominent place in the religions of the world. We are to stand as if in the center of the universe, listen for the still, small voice, and wait for something to happen. Nevertheless, how can we be still with such a racket going on both inside and out? The Zen practice of Mindfulness can be helpful here. 
[image: Zen]
   Mindfulness: a path of non-doing. One of the first things a trauma survivor will want to do is something, anything, to understand, cope with, avoid, or blame regards the trauma. In other words, the pain is so great that the survivor wants it to go away at any cost, including oblivion. We are an action oriented society. Sitting and watching an onion plant grow is not our idea of doing something, either. No, it must be something that matters, that is countable, and is above all, witnessed. In addition, what we do must have an end, as well. It must be completed at some point completed. The grieving process must have a resolution; the problem-solving model must have a solution, the medical model a cure. It all is equivalent: we are "ends" oriented and are uncomfortable with just sitting around waiting for something to happen. We would rather fight with the storm that surrounds us, than take a tip from a nearby duck that simply lifts his legs and floats in the choppy waters. 

   
 
   With traumatic experience (as with a storm), there is nothing that can (or should) be done, nothing that can "make sense" of the experience. We cannot fix it or change it. It happened and here we are with it. Now what? 
 
 
   Mindfulness Exercise:  When you are at work take five minutes during your work to deeply appreciate your senses.  When walking, be aware you are walking.  When sitting, be aware you are sitting.  When touching a keyboard or box or paper or cup, be aware that you are touching.  After five minutes, write down your experience then after work, examine it in detail.
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   Find a space in your home with a blank wall.  Place a chair or cushion in front of it.  Sit down and face that wall.  Make sure your back is straight and your shoulders are open.  Place your palms together, left hand cradled in right with your thumbs lightly touching. Place your attention on the present.  Reside there.  If you have a thought, and you will have a thought, let that thought drift away.  Try not to move.  Sit like this for a period of time.  Relax into the moment. This is Zazen.  
 
   When all else fails, float on your breath, a slow, deliberate, kind of breath. The kind that makes you aware that you are alive. The sort that makes you aware you are within a body, sitting on the chair, bed, floor, horse or couch. There is nothing you can do, so you allow life to be done. Life happens within us and all around us. There is beauty everywhere. 
 
 
   
   I had a Navajo client once in Gallup, New Mexico who did not see beauty. For the Navajo, this is a tremendously serious problem. Many Navajo prayers chant references to "Walking in Beauty" (which would be difficult if one were blind to it) and his inability to see (feel) beauty isolated him from his people. Yet, as I said, there is beauty everywhere. I invited him out of the office. I asked him to look at the ground beneath his feet. There, between his boots grew a tiny purple flower. There it is. Beauty. 

   One of the things I have said in my seminars is that traumatic experience opens us to the aesthetic values of life. As a Vietnam veteran, I used to see a crowd of dead “Gooks,” I now see a field of dead human beings. Seeing the ugliness of our behavior opens our hearts to our morality.  Now we can be fully aware that we are killing human beings, not “gooks,” and say "no" to it more easily, and frankly, with more power. Where once we thought there was justice and fairness, we see hatred and inequity. Now, with our Zazen practice with trauma,  we are free to challenge it. 

   Trauma frees us because we have come to the edge and returned. We no longer need to be fearful. We have "been there and done that." All that remains is for us to be silent long enough, still long enough, and the vast cycle of life becomes evident. Therefore, the aim, if there is an aim to Zazen, is to allow balance to happen. When we allow ourselves to simply exist, we tend to settle ourselves. As a horse "collects" himself when a rider relaxes deeply into the saddle, so Zazen collects us as we practice being deeply present on our seat.
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   The Role of Balance. We cannot force balance to become a part of our lives. We create the opportunity for it to be there, but it is only an opportunity. We must be willing to let things come and go, not engage with them, in order for serenity to blossom. 

   Many helping professionals and their theories, suggest balance is important. It comes to us under different labels, "homeostasis," "equilibration," "serenity," but often the theory is reductionistic and supposes that since we can see a person's lack of balance, we need only to then prescribe balance. As if to say we can just bring it about. The client believes (supported by the helper) that what they must do is somehow quantify aspects of their lives, see where one aspect has too much emphasis, and another too little, then go about adding and subtracting. Quite utilitarian and quite improbable that balance will result. 

   Balance is not an even distribution of aspects of self, but rather, it is the integration of those aspects that make life whole and vital. Without the ability to integrate, and maintain the discipline to become still and open to the universe, both within and without, a person will not feel that connection to the whole, which makes belongingness possible. When we are mindful, we feel the connection we have to the floor beneath the desert cactus, the cat, the kitchen sink, and us --- all of which contain the universe within them. 

   As sub-atomic structures, if we get small enough, we realize that we are no different from the sand, the air, the water, or the life of the rain forest. None is more than the other, none more special, or none less special. All contain the same elements and all are part of the vastness of the universe. Thinking like this allows us to let go of our egocentricism and open ourselves to a qualitatively different experience of the life we live. Our problems become less significant and certainly less problematic as the wonder that surround us is invited in. 
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   One of my favorite authors, Robert Fulghum, wrote a book about rituals. In it he relates wonderful examples of how people take ordinary events, repeated during a lifetime, and turn them, quite unconsciously, into sacred events wherein "the Simple becomes Sacred." The beautiful part is that these events can be almost anything. The idea here is that repetition of activities, done with a certain amount of mindfulness, can become a catalytic process that opens us to both groundedness and connection. These are meaning constructing activities. 

   What is it about repetition that serves the sacredness of life? One thing is that to repeat something often and in the same way requires discipline. It requires a willingness to do it no matter what. Whether we are feeling good that day or bad, we still engage in the "meaningful" act, thus making it even more meaningful since we have invested in it. 

   Storytelling: spinning silk from cobwebs. Because words are precious and potent, the act of storytelling is an integral part of recovery. It accomplishes many things, but two are relevant to our discussion. First, storytelling is a way of organizing the things we have learned from our experience. The reflection that is part of the storytelling process enables us to discover our wisdom. Second, storytelling enables the naming of things. 
 
   When we name things, acts, thoughts, feelings...we begin to take dominion over them. It is rather like the story of God telling Adam to go out in the world and name all the creatures. In this way, God is telling Adam that names have power, a concept repeated throughout biblical history. After all, the original Hebrew tribesmen were not allowed to speak God's name, and in fact, the name itself was considered "ineffable." God was jealous, indeed, and did not want His power tampered with. You see, as we name things, they become more defined, more accessible, and more commonplace. Therefore, what this comes to is that storytelling, the weaving of words reflecting a terrifying past and repeating them to others, keeps the memory alive, relevant, and in control. We speak for all survivors, all people, when we tell our stories. 

   Walking and Talking. One area that is very important is our re-awaking to the beauty that surrounds us. Many survivors can appreciate the concept of "beauty" as a core symbol of the value of life. Being out of balance is often understood as numbness to the natural beauty that surrounds us. Walks, with special effort to create an awareness of the simple, but beautiful, things that surround us, are useful in this regard. Often this activity allows us an opportunity to explore and discuss our numbness as well as our awareness of the violence we have endured.
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   Lao-tsu, the author of the Tao Te Ching (The Book of the Way), said he had "just three things to teach: Simplicity, Patience, and Compassion". He refers to them as treasures, and indeed, they are. When we create simplicity in our lives, we live deliberately, we lose the sense that we must rush to our next thought or appointment, and as we do, we are better able to see the world and our place in it. To live with patience we come into accord with the way things are. When we possess compassion, we are able to reconcile all beings in the world.

   If there were three aspects of life that I would like to model within myself, it is these three. Our lives have become so filled with complexity, speed, and intolerance, that we are no longer able, let alone willing, to stop and reflect on what it is we are doing, why we are doing it, and how it is affecting those around us. This is no way to run a civilization...or maybe it is...if we wish to self-destruct. 

   Our future and our past are with us now through the choices we have made and the goals we have envisioned. Time is not linear in this view; rather, time folds in on itself so that we become our grandfathers and our children simultaneously in the moment of our birth and every moment thereafter. It is within us to live well.
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