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News From Elizabeth
Dear Friends,
The January newsletter has become February, this is not a bad thing as the May newsletter
will not happen as I shall be in Thailand, so the next one will be some in July all being well.
The retreat with Alan Wallace in December was wonderful, Paul has written about it here. I
had a wonderful time on Holy Isle over Christmas. We were about 23 people on the retreat
plus the staff. We all got there just before the snow closed most airports. On the Island we
only had one day of snow, but Arran remained white and the views were so beautiful. The
retreat was leisurely and people were free to attend whatever they wished. Even though the
temperature hardly rose above freezing the whole time, we had some very sunny days, which
meant we could go for walks. Christmas day was really beautiful and allowed for a communal
walk of various lengths according to energy. The meditation sessions were much appreciated
and the discussions were interesting and fruitful. The food was wonderful and it was
altogether a great way to spend Christmas with like minded people in beautiful surroundings.
Thank you to all those who sent contributions for this edition, we have a wide variety of
articles some personal, others informative. The article on Shamatha by Alan Wallace is
reproduced here with the kind permission of Tricycle, the Buddhist Review. Although it is
somewhat technical, I hope that it will give people a view of the whole map of meditation
practice and where it is leading. The Article on Balaam and Josaphat which Jaquette Gomes
has sent, is something I had know about, but had not realised the extent to which it became
part of the various Christian traditions.
I shall be leaving for Thailand on 9th April for the eight week Shamatha retreat with Alan
Wallace in Phuket and will be returning on 18th June. Alan’s article will give a good idea of
what I shall be doing. As well as Shamatha we shall also be practising the Four Immeasurable;
Loving Kindness, Compassion, Empathetic Joy and equanimity. During this time I shall not be
contactable, so please get in touch before or after these dates. Please however keep me in
your prayer as I hope this will be a most important time in my life.
Please note the details of the Buddhism and Science Colloquium in Oxford advertised at the
end of this newsletter. I also sent an email to most people. On October 22-24 this year Katie
Morrow and I will be leading a Buddhist Christian retreat at St Mary’s, please note dates the
details will be in the next newsletter.
Best Wishes to all
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Alan Wallace’s Shamatha Retreat by Paul Vercruyssen
Together with Elizabeth and about sixty other participants I took part in a week long
retreat at the Jamyang Buddhist Centre in South London in December led by Alan Wallace.
Alan has an extraordinary life history combining scholarship and academic achievement on the one hand and extensive experience and understanding of Buddhist meditation practices, particularly the schools of Tibetan Buddhism, on the other. He was
ordained as a Buddhist monk by HH the Dalai Lama, and spends part of his year in
contemplative retreat, yet he is the founder of the Santa Barbara Institute for Consciousness Studies and has written a number of books on the interface between meditation and modern approaches to consciousness.
During the week Alan taught a number of complementary techniques of shamatha or
calm abiding meditation with talks and guided meditations. So there was the opportunity for each participant to broaden and deepen their meditation practice. Twice a
day there were sessions for questions.
I found the week immensely rich and helpful. What was also special was the way in
which meditation was put in the context of recent scientific studies, including neurological research and psychological theories of attention as well as Buddhist and western philosophy and Christian parallels.
Alan is currently developing the Shamatha Project which will examine the effects of
intensive meditation practice on attention, cognitive performance, emotional stability
and health using state-of-the art scientific methods. For me this is an exciting project
which I am sure will in the future provide ground breaking insights into this area.
If you are not already acquainted with Alan Wallace, I would recommend his latest
books, ‘Mind in the Balance: Meditation in Science, Buddhism and Christianity’ and
‘Hidden Dimensions’ as an introduction. However reading a book is never the same as
direct experience. This is one of the gifts that a retreat such as this can offer.

oOo
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Prayer of the Heart - A journey into the Eastern Orthodox
tradition of Hesychia by Mother Mary
Imagine a woman walking down a leafy Essex lane near an Orthodox monastery. A monk comes out of his caravan hermitage, and the woman sensing his
presence turns around and lifts her arm to wave a greeting. The monk smiles
and lifts his arm, but instead of waving places it on his heart and bows his head.
The woman encountering a moment of prayer bows her head too, and then
respecting his silence and solitude, turns around and continues her walk. The
monk, Father Sophrony, was the abbot of the Monastery of St. John the Baptist
- and the woman? I will leave you to guess.
When someone encounters spiritual stillness and silence in another, it can be
nourishing and sometimes life changing. The ability to recognize it means that
the person is already aware of this spiritual path, which in Orthodoxy is called
Hesychasm (from the Greek hesychia meaning stillness). For me, the ground
had been prepared by years of interest in Taoism and Buddhism. I had meditated with a Tibetan Buddhist group, but acknowledging my belief in a personal
God had prevented me from taking Refuge.

Beginnings
The first steps towards a clearly defined Hesychast path were taken by 4th and
5th Century Christian monks and nuns who went to live a life of solitude, silence, simplicity and stillness in the Egyptian desert. Some lived in total solitude,
but most would live in silence during the week and meet others on Saturday
and Sunday to share in the celebration of the Liturgy, a communal meal and
listening to words of guidance from their Elder. They would then return to their
hermitage and, alongside manual work, would pray by repeating a short phrase
such as 'Lord have mercy', often keeping vigil into the silence of the starry night.
The life of solitary contemplative prayer has always been lived within liturgical
life and community of the church.
My first steps into Christianity were made when I bought a small book by Thomas Merton called 'Wisdom of the Desert Fathers'. With some help from others, I found my way to the Orthodox church where I experienced many practices that seemed familiar from my Buddhist experience. I learnt about sacra-
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ment, ritual, chanting, prostration, confession, fasting and feasting, and using a
prayer-rope to practice the single-phrased, repetitive prayer called the Jesus
Prayer.

The Tradition
The news of the practice of the Egyptian Desert Fathers and Mothers spread northwards to Palestine and Greece and later to Europe and Russia. The tradition was
preserved and developed in the monasteries, notably the monasteries of the Holy
Mountain, Mount Athos in Greece and the forest hermitages of Russia. Pilgrims
continue to travel to monasteries to learn about the Prayer of the Heart. Now we
can also read important texts as they have been translated into English; books such
as 'The Philokalia', 'The Ladder of Divine Ascent', 'The Syriac Fathers on Prayer',
'The Letters of Barsanuphius and John', and 'The Way of a Pilgrim'. These teachings
not only give advice about theology but also practical details such as posture while
praying and how much food and sleep we should have. Although the teachings
were written for monastics, the hesychast path can be followed by anyone; its not
necessary to live in a remote hermitage. I also learnt from my Spiritual Father, Metropolitan Kallistos of Diokleia, who is a monk and theologian. He has said about
monastic life on Mount Athos,
'Stillness, silence....silence not just as an emptiness but as a Presence.
Silence not just as the absence of speech, but as an attitude of listening....for the monk prayer is not just an activity among others, prayer
is to be a dimension that enters into everything else you do. And the
hope is that you will not be just a person who says prayers from time
to time, but a person who is prayer all the time. So everything else
that goes on in the monastery as well as the services is seen in relation to prayer.'

Prayer of the Heart
In the Orthodox tradition the heart is understood not simply as the physical organ,
or the seat of the emotions, but as the spiritual centre of our being made in the
image and likeness of God. It is our deepest and truest self and our inner shrine.
Similarly, the intellect or nous is not understood as our faculty of reason which is
called dianoia, but our highest faculty through which (provided it is purified) we
can know God. In order to meet God deep within our being we first have to purify
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ourselves in order to allow the mind to descend into the heart. We try to purify ourselves through prayer, repentance and watchfulness....moving away from the disturbing noise of the vices and towards the peaceful silence of the virtues. There are
many teachings about this ascetic path which begins with the body and moves inward to the intellect and soul. If, through the grace of God, our mind descends to the
heart, our prayer will become self-activating; it is the Holy Spirit who prays within us.
We not only encounter God but can become the image and likeness of God; we become our fullest potential - the person we were always meant to be. There is no
longer any need for words or action, but rather the silence of listening and dwelling
in God.

Spiritual Father or Mother
This journey towards union with God is full of danger, and just as we would be foolish to go out into an unknown land without a guide, so we would be foolish to attempt Prayer of the Heart without a guide. The work of purifying the passions involves facing long held destructive patterns which may involve passions whose
source is in the subconscious. Some people experience misleading illusions and fantasies. The Orthodox believe in exterior evil forces that will attempt to prevent any
movement towards God. Some people have told of physical attacks by these demons. We need a guide, an experienced Spiritual Father or Mother, who can help us
discern what is happening; what to accept and what to ignore; when to act and
when to remain still. We need a guide to help us follow the Middle Way which leads
between extremes towards a state of dispassion beyond dichotomy.

Influence of Buddhism?
There is current academic speculation about early influence of Buddhism in Christianity. The Indian emperor Ashoka the Great (304-232BC) sent Buddhist missionaries
to Greece, Egypt and Italy. During the life of Christ, Buddhist missionaries lived in
Alexandria, Egypt, and historians believe that Egyptian 4th Century monasticism developed in a similar way to Buddhist monasticism of the same period. As well as
many middle eastern merchants travelling to the far east, early Syriac Christian missionaries settled in India, while those of the Eastern church settled in China. Some
academics think that there are Buddhist concepts within the Gospel of Saint John
and the Gnostic Gospel of Thomas. I was struck by the similarity of stories about the
asceticism of Buddha and Saint Anthony of Egypt. While practicing extreme asceti-
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cism Siddhartha realised the wisdom of the Middle Way by hearing a musician saying that if you tighten the string of an instrument too much it will
snap, and if you leave it too slack it wont play. When Saint Anthony of Egypt
was criticised for slackening his asceticism by relaxing with his disciples he
said that if you tighten the string of a bow too tight it will snap and if it is too
loose you can't shoot an arrow.

Prayer for others
Is it selfish to concentrate on our own individual salvation? What about
Christ's second commandment to 'love your neighbough as yourself'? Is there
any equivalent of the Buddhist Bodhisattva vow? There are many teachings
within the Hesychast tradition about the value of love above sacrifice or ascetic acts. The more our intellect becomes purified, the more we recognise
the essence beyond the exterior and feel united to all. The more we feel
united, the more we feel loving concern and responsibility. The most solitary
hermit will hold the world in their prayer. There are many examples of people
praying to saints whose prayer to God continues to generate healing long
after their death. I have been told of some saints who wished, if it were God's
Will, that they would not enter Heaven until all others had been able to enter.
One of my favourite sayings is that of the Russian hermit, Saint Seraphim of
Sarov,
'Gain peace in your heart and thousands will be saved.'

Endings
What happened to the woman walking down the leafy Essex lane? After
nearly thirty years, some of which were spent visiting deserts and monasteries around the world, she finds herself settled as a solitary monastic on an
island off the north coast of Britain. Saint Sunniva Skete, where I live, is on a
small Shetland Isle of around fifty inhabitants. Unlike the Essex lane there are
no trees in sight here, which is due more to de-forestation than severe winter
gales. Although there has been quite a contrast in my exterior life, it is a
blessing that little has changed in my interior life...it has just grown and
matured a bit over the years.
Saint Sunniva Skete, Fetlar, Shetland Isles, ZE2 9DJ
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Broken Wholeness by Clare Robert
(A few issues ago Clare wrote about the death of her son Nathanael and her own
healing process. This story follows on from that article, thank you Clare for Sharing
it.—Ed)
One afternoon about four months after Nathanael died, in mid winter, while driving
in New Haven, I hit a pot hole which caused a flat tire. I was able to get AAA to fix it
reasonably quickly, but the 2 hour delay caused a change of plans. I was too late
for one appointment and too early for another. Suddenly I had a small pocket of
time on my hands. I decided to visit the Yale Art Gallery’s exhibit on the Japanese
tea ceremony, which had just opened. As I walked into the gallery I realized that my
timing was lucky. The curator of the exhibit was giving a gallery talk for the opening
night, and a large group of students and members were following her around the
exhibit. I hadn’t signed up in advance but the guard waved me in, and just as I
crossed the threshold into the hall, I heard her words about the essence of the
exhibit: “Things that are broken and mended are more beautiful than things which
are perfect.”
She went on to explain the Wabi movement, developed in Japan in the 16th century,
and how the tea master Rikyu reformed the classic tea ceremony. Before Rikyu, the
tea ceremony had been perfectionist, materialistic and showy. He changed that by
emphasizing modesty, humility and imperfection, which allowed the true nature of
life, its flow and impermanence to be made evident in the ceremony. These ideas
were made more explicit by the tea instruments to which the curator drew our attention. Before Rikyu’s reform the perfect golden round bow was a coveted instrument for the tea ceremony. Rikyu replaced this with cracked, but beautiful, ceramics. The tea ceremony which formerly had been dominated by the warrior and aristocratic class was transformed into a ritual in which nobles and soldiers had to lay
down their arms and their egos, and bend over to crawl through a small opening to
get into the tea house. Each object and each gesture was developed and refined to
communicate this new ethic of simplicity, equality and humility.
Broken as I was with grief, I found these words comforting, renewing and consoling.
I asked myself, could it be so ? Could something broken be beautiful, even more
beautiful than that which is seems whole, and perfect ?
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I knew that this Wabi perspective was not the only place that I had heard of brokenness becoming beautiful. Didn’t the Christian image of the broken bread at communion speak to the same idea, as well as the birth of Jesus in the stable, a humble
site for a divine incarnation? Wasn’t the Buddha enlightened when he called upon
the very ground to bear witness? Human life is messy, unkempt, earthly. Brokenness, difficulty, things being out of place and lost, fragmented, all this is built in to
life as it is and not how we might want it to be. How I would want it to be.
Later that spring, I attended a play at the University entitled “There is Nothing so
Whole as a Broken Heart” I was intrigued by the title, which seemed to echo the tea
exhibit but came from an entirely different cultural context. The play was written by
an Israeli woman who lost her son to a terrorist attack in the occupied territories on
the West Bank. While trying to fathom her own loss, she had heard the phrase and
had rejected it at first. Like me, she found her shattering loss unbearable and contrary to the way things should be. She asked, “How can there be wholeness in brokenness?” There is a paradoxical contradiction here, and yet she knew that in some
way it was a phrase that rang true for her, even as she could not fully accept it. She
was able to take her grief and create this play, which spoke to me years later. She
and her family had created a camp for families who had lost members to political
violence and terrorism, as a way to help others find a way ahead through their own
grief.
How can there be wholeness in brokenness? Can things that are broken be even
more beautiful than things which seem perfect? I don’t know. Or at least I am not
sure that I understand it, but I do know that despite my unease and uncertainty, I do
find that instinctively there is truth in this statement. Maybe the brokenness, although unwanted and initially rejected, does heal. It heals from false ideas that life
can be as I want it to be. It heals from the illusion of control and the delusion of self
centeredness. It allows me to see suffering in a new way, not as something foreign
to me which only happens to other people, whom I reject as separate, and better,
but as part of the human condition, a part which touches me to my core.
Now when I read the newspaper, I can feel for the parents of a son killed in ethnic
rioting in China, and the father who lost his whole family in the southern Italian
earthquake. I realize that no one is really safe despite our illusions to the contrary,
and paradoxically that makes me less afraid. This is a kind of wholeness, that I had
not known before.
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Suffering is widespread, deep , unavoidable, intrusive of my reverie that it not be so.
Wholeness comes as I begin to see this and embrace it. I can no longer pretend that
life is possible without pain and reject what I have been given, because it is painful.
And so I am more whole, corresponding to the way life is, and not as I would have it
be. And this, paradoxically is more beautiful, and true to the way life really is.
Nathanael's illness and death have brought me to this. I don’t believe that his suffering was sent for that reason, for I don't believe that God or the universe sends
such events to teach us these lessons. It was my choice to see it that way and I can
choose, even to this day, not to see it that way. But I do know more deeply now
that I am not protected, special or magically dispensed from certain harsh realities
of existence. My grieving has been humanizing, of that I am sure. And I will always
have ways to go, to more fully see and accept this. What others seem to have is
really not my business. If their lives seem more lucky, so be it, for theirs is not mine
to live, nor mine theirs. This illness has broken me but also mended something in
me, which is continually breaking open. My heart
The hole in the road, the flat tire, the change in schedule, all things that seemingly
went wrong that afternoon in New Haven brought me to hear the voice of the exhibit curator, speaking directly to me: “things that are broken and mended, are
more beautiful than things that are perfect.” That afternoon I learned that Ryoku’s
new tea ceremony expressed wholeness in the unpretty, the cracked, the worn out,
the repaired. Those simple implements for making tea became implements for
showing me life as it is, broken and beautiful.

oOo
Within You, Without You by B. Alan Wallace
(This Article was first published in Tricycle: The Buddhist Review, Winter 2009)
I have been drawn to the practice of shamatha from the time I was first introduced
to it, in Dharamsala, India, in the early nineteen-seventies. I was immediately intrigued by the possibility of using the methods of shamatha (literally meaning
“quiescence”) to explore the nature of the mind firsthand. Such practices lead to
advanced stages of samadhi, or meditative concentration, where one is able to focus unwavering attention on a single object. This object may be as small as a single
point or as vast as space, so it does not necessarily entail a narrowing of focus, only
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a coherence of focused attention. This is what Tibetan Buddhists refer to when
speaking of “achieving shamatha” and “settling the mind in its natural state.”
After studying and practicing Buddhism for ten years, I devoted myself for another
four years to practicing solitary retreats in Asia and the United States, training first
under the guidance of His Holiness. the Dalai Lama and later under the Sri Lankan
monk and scholar Balangoda Ananda Maitreya. Both these great teachers indicated
to me that the actual achievement of shamatha in today’s world is very rare. After
another decade, I made my first journey to Tibet to find out whether there were still
contemplatives there who had achieved shamatha, and discovered that such people
did exist, but they were few and far between.
The purpose of shamatha is to achieve states of samadhi known as dhyana, or meditative stabilization. There are four dhyanas corresponding to increasingly subtle
states of samadhi, and the Buddha strongly emphasized the importance of achieving
at least the first dhyana in order to achieve personal liberation. This point is well
illustrated by a crucial turning point in the Buddha’s pursuit of enlightenment. After
six years of practicing austerities, and having recognized the ineffectiveness of his
efforts, Prince Gautama remembered a time in his youth when he had spontaneously entered the first dhyana. Recalling this experience, the thought came to him—
“Might that be the way to enlightenment?” Gautama struggled to regain this
heightened state of awareness, and after doing so he swiftly achieved enlightenment.
In the process of achieving the first dhyana, one’s ordinary mind and sense of personal identity dissolve into an underlying, subtle continuum of mental consciousness that is usually experienced only during dreamless sleep and at death. When
this continuum is accessed by way of shamatha, it is found to have three distinctive
qualities: bliss, luminosity, and nonconceptuality. This stable, vivid awareness—like
a telescope launched into orbit beyond the distortions of the earth’s atmosphere—
provides a platform for exploring the “deep space of the mind.”
According to Buddhaghosa, the most authoritative commentator of Theravada Buddhism, with the achievement of the first dhyana, flawless samadhi, free of even the
subtlest laxity and excitation, can be sustained for a whole night and a whole day.
While resting in this state, the five physical senses are completely withdrawn into
mental awareness, so that one becomes oblivious of the physical world, and the
mind enters into a state of calm, luminous silence. A great advantage of achieving
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the first dhyana is that the five hindrances temporarily become dormant. These
are (1) sensual craving, (2) malice, (3) drowsiness and lethargy, (4) excitation
and remorse, and (5) doubt, all of which obscure the essential nature of the
mind, namely, the subtle, luminous continuum of mental consciousness from
which all ordinary states of waking and dream consciousness emerge. The Buddha emphasized the importance of overcoming these five hindrances, declaring, “So long as these five hindrances are not abandoned, one considers himself as indebted, sick, in bonds, enslaved and lost in a desert track.”
Later Buddhist contemplatives have drawn a distinction between the actual
state of the first dhyana and a slightly lesser degree of samadhi that is just on
the threshold of the first dhyana. The latter is called “access concentration” (Pali: upacarasamadhi), in which the five hindrances are as dormant as
they are in the actual state of the first dhyana, but one’s samadhi is a little less
robust. Instead of being able to rest effortlessly in unwavering samadhi for
twenty-four hours, one may do so for only four hours—far beyond anything
considered possible according to modern psychology.
I have been teaching shamatha for over thirty years, and I can’t count the number of people with training in Theravada, Zen, and Tibetan Buddhism, who
have told me that, despite years of meditation, their minds are still subject to
agitation and dullness. While they have been trained in more advanced practices within each of the above traditions, they never established a solid foundation in the more elementary practices of shamatha. I have also heard of many
people who say they have achieved shamatha and dhyana, many claiming to
have done so within a mater of days, weeks, or just a few months. But despite
such reports, few appear to be able to effortlessly maintain flawless samadhi
for at least four hours, with their senses fully withdrawn, while abiding in a
luminous state of blissful samadhi.
Perhaps the most crucial discovery of the Buddha, as he launched his contemplative revolution in India, was the liberating power of first achieving dhyana
through the practice of shamatha, and then cultivating vipashyana, or contemplative insight into essential features of reality (such as impermanence, the
nature of suffering, and the nonexistence of an independent self, or ego). The
transformative power of Buddhist meditation occurs when the stability and
vividness of shamatha is unified with the penetrating insights of vipashyana.
Shamatha by itself results in a temporary alleviation of the fundamental causes
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of suffering, and vipashyana by itself provides only fleeting glimpses of reality. Only
with the stabilizing power of shamatha can the insights gleaned from vipashyana
thoroughly saturate the mind, ultimately liberating it from deeply ingrained ways of
misapprehending reality.
The fundamental structure of the Buddha’s path to liberation consists of three elements of spiritual training: ethical discipline, samadhi, and wisdom. In this threefold
context, the term “samadhi” refers not only to the achievement of meditative concentration but also to the cultivation of exceptional mental health and balance
through the cultivation of loving-kindness, compassion, and so on. Practicing ethical
discipline is similar to building a clean astronomical observatory, developing samadhi
is like creating a high-resolution telescope mounted on a stable platform, and cultivating wisdom is like using that telescope to explore the heavens. The Buddha repeatedly indicated that the first dhyana is a necessary basis for fully realizing the
benefits of vipashyana. Ethical discipline is the basis for developing samadhi. In this
way, ethics can be viewed pragmatically: it’s all about cultivating modes of conduct
of the body, speech, and mind that are conducive to refining the mind to the point of
achieving dhyana, and avoiding those kinds of behaviour that undermine mental well
-being. The more advanced our meditation practice is, the more pristinely pure our
conduct must be. This is why Padmasambhava, who first introduced Buddhism from
India to Tibet in the eighth century, declared, “although my view is higher than the
sky, my conduct regarding cause and effect is finer than barley flour.”
The Buddha commented that the practice of vipashyana without the support of shamatha is like sending a minister out to negotiate with bandits without having a bodyguard to protect him. But the achievement of shamatha may require many months
of single-pointed practice, meditating ten hours each day. While at first glance this
may seem impractical (who has time?), consider that this is far less time than it takes
to earn a graduate degree in astronomy. If the study of the heavens had been left to
naked-eye observers, we would still think that there are only about three thousand
stars revolving around the earth, instead of discovering that our earth revolves
around the Sun, one of about a hundred billion stars in the Milky Way, which is one
of fifty to a hundred billion galaxies throughout the universe. What discoveries lie in
wait for us when we apply the telescope of shamatha to explore the deep space of
the mind!
In his teachings as recorded in the Pali canon, the Buddha asserts that without
samadhi it is impossible to gain realization, and he more specifically declares that
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freedom from the five hindrances (the primary purpose and benefit of achieving
dhyana) is a necessary condition for gaining stream-entry, the point at which one
first achieves the nonconceptual union of shamatha and vipashyana in the realization of nirvana. The eighth-century Mahayana Buddhist adept Shantideva likewise
wrote, “Recognizing that one who is well endowed with vipashyana together with
shamatha eradicates mental afflictions, one should first seek shamatha.” Some
great Indian Buddhist contemplatives did claim that it is possible to achieve insight
without achieving shamatha and to then strive for shamatha on the basis of vipashyana. But they were referring to achieving vipashyana on the basis of just access concentration to the first dhyana, and then to achieving the actual state of the
first dhyana and unifying that samadhi with vipashyana. It makes as little sense to
think of achieving vipashyana without a high degree of attentional stability and vividness as it does to think of practicing astronomy without a telescope.
In Zen practice, it is clear that even without having fully achieved shamatha, one
may experience kensho, a transitory realization of one’s buddhanature. But to
achieve satori, the irreversible enlightenment of the Buddha, one’s initial realization
must be supported by a high degree of mental stability. This is why mindfulness of
breathing is commonly practiced in the Zen tradition to stabilize the mind so that
the experience of “sudden awakening” doesn’t vanish as suddenly as it arose. How
many of us have experienced extraordinary breakthroughs in our meditative practice, only to find them rapidly fade away, leaving behind only a nostalgic memory?
Since the Japanese word “Zen” derives from the Chinese Chan, which in turns derives from the Sanskrit word dhyana, it would be odd for the achievement of dhyana to be overlooked in these Eastern schools of Buddhism.
In the practice of Dzogchen, the Great Perfection school of Tibetan Buddhism, shamatha is no less important. According to the Natural Liberation, attributed to Padmasambhava, “Without genuine shamatha arising in one’s mind-stream, even if
rigpa (pristine awareness) is pointed out, it becomes nothing more than an object of
intellectual understanding; one is left simply giving lip-service to the view, and there
is the danger that one may succumb to dogmatism. Thus, the root of all meditative
states depends upon this, so do not be introduced to rigpa too soon, but practice
until there occurs a fine experience of stability.” Lerab Lingpa, a nineteenth-century
Dzogchen master, likewise emphasized the importance shamatha for the practice of
Vajrayana in general, declaring it to be “a sound basis for the arising of all samadhis
of the stages of generation and completion.” It is very meaningful to engage in a
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three-year Vajrayana retreat, but without the basis of shamatha, no Vajrayana
meditation will come to full fruition.
As widespread as such advice is in the Theravada, Mahayana, and Vajrayana traditions, it has been widely neglected in recent times. As Düdjom Lingpa, a nineteenthcentury Dzogchen master commented, “among unrefined people in this degenerate
era, very few appear to achieve more than fleeting stability.” If this was true in nomadic Tibet more than a century ago, how much truer it must be today.
Given the vital importance of shamatha for all schools of Buddhism, we must face
the question directly: why is its accomplishment so rare? The achievement of shamatha is a result, and if the result is rare, this must be due to the rarity of its necessary causes and conditions. To return to the analogy of earning a graduate degree in
astronomy, this result would be impossible without having qualified instructors, well
-equipped observatories, and financial support for graduate students. Likewise, for
aspiring contemplatives in the modern world to achieve shamatha, they must be
guided by qualified instructors, they must have an environment conducive to sustained training, and they must be provided with financial support so that they can
commit themselves to such training. While the prerequisites for earning a graduate
degree in astronomy are relatively common in the modern world, the prerequisites
for achieving shamatha are rare. So naturally its achievement must also be rare.
Despite the superficial similarities between earning a graduate degree in a field such
as astronomy and achieving shamatha, the prerequisites for shamatha are actually
far more demanding. The eighth-century Indian Buddhist contemplative Kamalashila, who played a key role in the early dissemination of Buddhism in Tibet,
gave a precise account of the outer and inner conditions needed to achieve shamatha. Thus, in addition to having the guidance of a qualified teacher, one must be
able to practice continuously—until shamatha is achieved—in a quiet, healthy,
pleasant environment where one’s material needs are easily met. He adds that it is
crucial to have good companions whose ethical discipline and views are compatible
with one’s own. Those are the outer requirements.
The inner requirements are even more exacting. One must have few desires for
things one does not have, and one must have a strong sense of contentment with
what one does have, not continually seeking better accommodations, food, accessories, and so on. Until one achieves shamatha, one must devote oneself to a simple
lifestyle, with as few extraneous activities—such as socializing, doing business, or
seeking entertainment—as possible. One must maintain an exceptionally high stan15

dard of ethical discipline, avoiding all modes of conduct of body, speech, and mind
that undermine one’s own and others’ well-being. Finally, both during and between
formal meditation sessions, one must overcome the deeply ingrained habit of letting one’s mind get caught up in involuntary thoughts and ruminations. The meditator’s baseline must be silent, calm, alert awareness.
The eleventh-century Indian sage Atisha cautions in this way, “If you lack the prerequisites of shamatha, you will not achieve samadhi even in thousands of years,
regardless of how diligently you practice.” Similarly, the fourteenth-century Tibetan
master Tsongkhapa commented that among the above prerequisites, the most important ones are dwelling in a suitable environment, having few desires, and maintaining fine ethical discipline. Moreover, within the context of Mahayana practice,
he adds that the first four perfections—generosity, ethics, patience, and enthusiasm—serve as the preconditions for the fifth, which is dhyana.
To achieve a greater degree of mental balance and well-being, it can be very helpful
to practice shamatha for an hour or two each day in the midst of an active, socially
engaged way of life, without the expectation that one will proceed very far in reaching the first dhyana. On the other hand, the optimal way to actually achieve shamatha is to go into retreat and practice continuously and single-pointedly for ten to
twelve hours every day, not just for a month or two, but until one achieves this sublime state of meditative equilibrium. From that time forwards, one is said to be able
to enter such samadhi at will, even in the midst of a socially active way of life, and
use this as a basis for all more advanced meditative practices. But such complete
withdrawal into solitude may not be necessary for everyone. If one is truly dedicated to achieving shamatha, one may formally meditate for as little as six hours
each day, even while engaging with others between sessions, and still progress in
the practice. Here the quality of one’s lifestyle is crucial. If the progress one makes
during meditation sessions is greater than the decline of one’s practice between
sessions, there is no reason why one shouldn’t be able to come to reach shamatha,
even though it may take longer than if one were meditating ten hours each day.
Especially in such circumstances the quality of one’s environment and companions
is essential: if they are truly supportive, as Kamalashila described, one may well succeed. If they are not, they are bound to impede one’s practice, even if one were to
continue for a lifetime. Simply knowing how to practice shamatha and having the
confidence of accomplishing it is not enough. One must make sure that one is fulfilling all the necessary prerequisites; otherwise one is bound for disappointment.
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The current marginalization of shamatha may also be due in part to the recognition
that the necessary prerequisites are almost nowhere to be found in today’s world.
Why encourage people to sow a crop in unfertile soil? This highlights the urgent
need to create opportunities where authentic training in shamatha is offered, retreat centres that provide low-cost, suitable accommodations for those seeking to
practice for months or years in order to achieve shamatha, and financial support for
those dedicating themselves to such single-pointed practice.
If such opportunities become available to serious meditators, we will soon find ourselves in a world where numerous practitioners accomplish shamatha, and with this
foundation, go on to authentic, lasting realizations that profoundly and irreversibly
transform and liberate the mind of its afflictions and obscurations. In turn, these
practitioners, working in partnership with first-rate scientists, could, for the first
time, shed light on the gaping blind spot at the centre of modernity: our understanding of consciousness.
Why does this matter? Because a world that truly understands the nature of consciousness shifts away from the hedonic treadmill of consumerism and towards the
infinitely renewable resource of genuine happiness, cultivated by training the mind.
A world that truly understands the nature of consciousness may find itself sharing
ethics that are universal and empirically verifiable. In a world that truly understands
the nature of consciousness, the great religions may rediscover their contemplative
roots and explore their deep common ground. Seven hundred years ago, classical
Greek teachings from the East made their way into Western thought, and a dark age
gave way to the Renaissance and modernity. Might teachings from the East once
again inspire profound, societal renewal? Might shamatha provide the missing
peace that helps unite our deeply fragmented and troubled world? A great challenge lies before us, and great opportunity is at hand.

oOo
BARLAAM AND JOSAPHAT by Jacquette Gomes
The 2009 BBC series of A History of Christianity, presented by Oxford University Professor Diarmaid MacCulloch, was accompanied by his book A History of Christianity:
The First Three Thousand Years.
He states: “Modern globalisation has produced a dialogue between world religious
faiths which in the last century or so has become something of an international in-
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dustry. But this is a rediscovery for Christians and not a novelty: there once were
Christianities which had little choice but to talk to believers in other world religions,
because they were surrounded on all sides by them and often at their mercy… One
of those encounters produced a tale which went on to unite Christians everywhere
in enjoyment of it for something like a millennium, though now it has been almost
forgotten in the form which those Christians knew. It is the story of Gautama Buddha, turned into a Christian novel about a hermit and a young Prince, Barlaam and
Josaphat. Barlaam converts the prince to the true faith, but that true faith is no
longer Buddha’s revelation, but Christianity - while the Buddha has become a Christian hermit in the desert of Sinai, though this prince is still from a Royal House of
India.” (page 231)
“How can this extraordinary cultural chameleon have been conceived? What seems
to have happened is that a version of the Sanskrit original life of Buddha, probably
translated into Arabic in Baghdad, fell into the hands of a Georgian monk some time
in the ninth century. He was so charmed by the story that he rewrote it in Georgian
in Christian form as Balavariani, and fellow monks who spoke different languages
also loved it and moved it into their own tongues. When it made its way into Greek,
it took on spurious ownership and plenty of pious quotations from the safely Orthodox giant of theology and philosophy [Saint] John of Damascus to lend it respectability and increase its selling power, and now it was the life of Barlaam and Joasaph
[later Josaphat]. The two heroes became saints, with their own feast days, hymns
and anthems. Small bony fragments of St Josaphat acquired in the east by Venetian
merchants can be seen on display in a church in Antwerp…” (MacCulloch pages 231232)
“The tale … spread from the Byzantine Empire through Western Europe and south
via Egypt: one could pick up copies of it in Latin, Hebrew, Old Norse, Old Russian,
Ethiopic, medieval Catalan, Portuguese, Icelandic, Italian, French and English. The
pioneering English printer William Caxton … in 1483 chose to print it in his new
translation of the great collection of saints’ lives known as The Golden Legend, and
Shakespeare used an episode from it in The Merchant of Venice … in the 1650s Fairfax [Thomas Fairfax, third Lord Fairfax of Cameron] pulled his Latin or Greek Barlaam from his bookshelves and whiled away his retirement with his own English
translation, some 204 folio pages long. Puritan … Yorkshire was a long way from the
home of the Buddha, and Fairfax would have had no idea of his debt to that long
dead Georgian monk.” (MacCulloch page 232)
The review by Eamon Duffy of Diarmaid MacCulloch’s A History of Christianity, explains: “MacCulloch illustrates the creative transformations of Christian tradition
with an account of an ancient life of Buddha…”
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“The heroes of this romance have even attained saintly rank. Their names
were included by Petrus de Natalibus in his Catalogus Sanctorum (c. 1380),
and Cardinal Baronius included them in his official Martyrologium authorized
by Sixtus V. (1585-1590) under the date of 27th of November. In the Orthodox
Eastern Church ‘the holy Josaph [later Josaphat], son of Abener, king of India’
is allotted the 26th of August. Thus unwittingly Gautama the Buddha has come
to official recognition as a saint in two branches of the Church, and no one will
say that he does not deserve the honour. A church dedicated Divo Josaphat in
Palermo is probably not the only one of its kind.” (1911 Britannica)
The Story of Barlaam and Josaphat
Herbert Christian Merillat comments “The Ethiopic version is found in one of
the surviving texts. It opens with a reference to Thomas’s mission in India, and
so do Greek and Syriac texts. There follows the story of Josaphat, the son of an
Indian ruler whose priests were alarmed by the spread of Christianity. When
he was born, all the sages and astrologers predicted a splendid future for him,
except one, who foretold that he would become a Christian. To prevent such
an outcome, the king brought up his son in secluded palaces and protected
him from all contacts with the world. But a Christian sage, Barlaam, disguised
himself as a merchant and inveigled his way into the youth’s presence. He
taught the prince Christian doctrine and finally converted and baptized him.
The king tried to win back his son by every means he could think of, including
an offer of half of his kingdom. All the king’s efforts failed. Josaphat abandoned his princely life and became an ascetic in the desert, joined there by his
preceptor, Barlaam.”
“Years after their death, the bodies were brought to India and their grave became renowned by miracles.
Parallels Between The Stories of the Life of the Buddha and Barlaam and
Josaphat
Writing in The Times, Adam Ford (the then Chaplain of St Pauls Girls School,
Hammersmith), explains “Josaphat was the archetypal rich young man who
gave up wealth and privilege and left everything in his search for truth. He was
accompanied by the monk Barlaam. Josaphat was the Buddha in disguise. The
name of Josaphat is a corruption of Bodhisattva - ‘enlightenment being’. The
original story is that of the young Prince Gautama who in the sixth century BC
was born into a wealthy warrior family of north-east India. He lived a life of
luxury until in early adulthood he was confronted by the sight of old age, dis-
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ease and death. The impermanence of life led him to seek a deeper security. At
35 he experienced enlightenment and tasted Nirvana for the first time.” (Adam
Ford in The Times)
“Some of the correspondences in the two stories are almost minute, and even
the phraseology, in which some of the details of Josephat’s history are described, almost literally renders the Sanskrit … the very word, Joasaph or Josaphat (Arabic, Yudasatf) is a corruption of Bodhisat due to a confusion in the
Arabic letters for Y and B, and Bodisattva is a common title for the Buddha in the
many birth-stories…” (1911 Britannica)
The Middle Ages
The story of Barlaam and Josaphat became a very popular story in Europe in the
Middle Ages. It appeared as “Barlaam and Josaphat”, in the thirteenth century
Golden Legend or Lives of the Saints by the Archbishop of Genoa, Jacobus de
Voragine (c.1229-1298). The section of the Golden Legend “The Story of Barlaam
and Josaphat” is available at
Post Medieval Understanding of the Origins of the Story
The 1911 Encyclopaedia Britannica explains: “The identity of the stories of Buddha and St Josaphat was recognized by the historian of Portuguese India, Diogo
do Couto (1542-1616)… In modern times the honour belongs to Laboulaye
(1859), Felix Lebrecht in 1860, putting it beyond dispute. Subsequent researches
have been carried out by Zotenberg, Max Muller, Rhys Davids, Braunholtz and
Joseph Jacobs, who published his Barlaam and Josaphat in 1896.” (1911 Britannica)
Detailed information about the life of the Buddha became widely available in the
West in the 19th century. European scholars were then able to learn about the
origins of Josaphat and Barlaam’s lives. Some were amazed by the fact that Buddha, as Josaphat, had become a Christian Saint.
In 1878 Professor T. W. [Thomas William] Rhys Davids (1843-1922), founder and
first President of the PTS (Pali Text Society), wrote about Barlaam and Josephat.
Writing about the court of the 8th century Khalif of Baghdad he stated: “A Christian high in office at his court, afterwards became a monk, and is well known
under the name of St John of Damascus, as the author in Greek of many theological works in defence of the Orthodox faith. Among these is a religious romance called Barlaam and Josaphat, giving the history of an Indian prince who
was converted by Barlaam and became a hermit. This history, the reader will be
surprised to learn, is taken from the life of the Buddha; and Joasaph is merely
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the Buddha under another name, the word Joasaph or Josaphat being simply a
corruption of the word Bodhisat, the title of the future Buddha so constantly
repeated in the Buddhist Birth Stories. Now a life of the Buddha forms the introduction to our Jataka Book, and St John’s romance also contains a number
of fables and stories, most of which have been traced back to the same source.
This book, the first religious romance published in a Western language, became
very popular indeed … and was translated into many other European languages
…This will show how widely it was read and how much its moral tone pleased
the taste of the Middle Ages.” (“Introduction” by T. W. [Thomas William] Rhys
Davids in Buddhist Birth-Stories: Jataka Tales, pages xxxiv-xxxv)
“Some of the more learned of the numerous writers who translated or composed new works on the basis of the story of Josaphat, have pointed out in
their notes that he had been canonized; and the hero of the romance is usually
called St Josaphat in the title of these works... it was Professor Max Muller,
who has done so much to infuse the glow of life into the dry bones of Oriental
scholarship, who first pointed out the strange fact - almost incredible, were it
not for the completeness of the proof - that Gotama the Buddha, under the
name of St Josaphat, is now officially recognized and honoured and worshipped throughout the whole of Catholic Christendom as a Christian
saint.” (“Introduction” by T. W. [Thomas William] Rhys Davids in Buddhist BirthStories: Jataka Tales, pages xxxviii-xxxix)
Writing in 1900 Arthur Anthony Macdonnell stated: “Nothing, perhaps, in the
history of the migration of Indian tales is more remarkable than the story of
Barlaam and Josaphat. At the court of Khalif Almansur (753-774) … there lived
a Christian known as [Saint] John of Damascus, who wrote in Greek the story of
Barlaam and Josaphat as a manual of Christian theology. This became one of
the most popular books of the Middle Ages, being translated into many oriental as well as European languages… The hero Prince Josaphat being the Buddha. The name [Josaphat] has been shown to be a corruption of Bodhisattva [a
person who is destined for enlightenment] … Josaphat rose to the rank of saint
both in the Greek and the Roman church … That the founder of an Oriental
religion should have developed into a Christian saint is one of the most astounding facts in religious history.” (Macdonnell page 420)
“Wilfred Cantwell Smith (1916-2000) was a great 20th century Canadian religious scholar who directed the Centre for the Study of World Religions at Harvard University from 1964 until 1973. One of his most influential books was
Towards a World Theology: Faith and the Comparative History of Religion pub-
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lished in 1981. In this book Wilfred Cantwell Smith traced the story of Barlaam
and Josaphat from a second to fourth century Sanskrit Mahayana Buddhist text,
to a Manichee version, to an Arabic Muslim version, to an eleventh century
Christian Georgian version, to a Christian Greek version, and from there into
Western European languages. He traced Josaphat’s name from the Sanskrit term
bodhisattva via the Middle Persian bodasif.”
Judaism
The story of Barlaam and Josaphat also has a place in Judaism. It was translated
into Hebrew in the Middle Ages as Ben-Hamelekh Vehanazir or The Prince and
the Nazirite. “Baarlam and Josaphat [is a] romantic tale … giving extracts from
the life of Buddha and some of his parables in Christian form. …the Hebrew version of this tale was identified by Steinschneider under the title Prince and Dervish, translated and adapted by Abraham Ibn Hasdai, the first edition of which
appeared in Constantinople [in] 1518 … A Yiddish version appeared in Lublin in
1874. The exact origin of Ibn Hasdai’s version is difficult to trace ...”
Conclusion
“This echo of the Buddhist story was adopted by Christianity as a fine example of
someone who realized the transitoriness of this world’s treasures. The true
priceless gem is enlightenment. Parables told by the Buddha and others invented later in the rich tradition of the Mahayana, frequently make use of the
image of the gem or diamond to symbolize the highest truth. It is not known
only with the mind but is experienced by the whole person. Jesus Christ used
similar parables. The Kingdom of Heaven is the pearl of great price or the treasure buried in a field for which a man would sell everything. ‘I have a precious
gem’ says the monk to Josaphat in one Georgian version of the legend: ‘It is finer
than red brimstone since it gives sight to blind men’s eyes and hearing to the
deaf, and makes the dumb speak and cures the infirm and enriches the
needy’…” (Adam Ford in The Times)
Adam Ford ends his article by saying of Buddhism and Christianity: “There are
many opportunities for a reconciliation between these two great world religions.
Each teaches love, compassion and selflessness. Each bears witness to the reality of the spiritual dimension…”
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A New Earth Spirituality? By Mari Shackell
I recently returned from a tented weekend gathering in the heart of rural
Sussex organised by the Transition Movement (1). This movement concerns
itself with grass-roots community responses to the challenges of Peak Oil
and Climate Change. It is deeply environmentalist, supports localised initiative and resilience and has developed out of Permaculture (2), a way of
living sustainably and simply within the limits of the planet by following
nature's patterns. Permaculture has three basic tenets – earth care, people
care and fair shares.
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What interested me is how a new and different spirituality seems to be evolving
within this movement by popular consensus, as when pidgin languages spontaneously develop into a creole. The spirituality I encountered at this gathering was a
surprise because at last year's gathering it was barely apparent. Then, we had
strands from various other spiritualities, mostly oriental, melded together in a
somewhat eclectic, pick-and-mix way.
This year, by contrast, great emphasis was placed on what I can best describe as an
Earth Spirituality. It first reminded me of what I understand by paganism, although
this word was never mentioned. I had not seen it so developed before, but it was
obviously very popular with many of the people there who were predominantly in
their thirties and forties.
This spirituality is highly ceremonial and seemed to take place almost exclusively out
of doors. Everyone was warmly invited to join in, with no a priori knowledge or initiation required. People stood or moved mostly in circles, often chanting or speaking
short mantra-like prases to a drum-beat. At one stage all the participants walked a
Cretan labyrinth which one person had marked out on the ground. On entering this
labyrinth, each participant was "cleansed" with smoking sprigs of sage.
The initiators of these rituals seem to be self-appointed and usually female, characteristically dressed in long garments of striking designs or colours. The natural elements of fire, water, earth, wood, air, sun and moon are elevated almost to objects
of worship. The ceremonies themselves can last several hours, although forms and
timings vary depending on the leaders. They typically seem to end with some kind of
mutual affirmation and embracing,
As someone who had stumbled upon these activities unexpectedly, my own gut reaction was that there was nothing in this for me. However, there was nothing offensive, objectionable or in any way sinister either; all was life-affirming, well-wishing,
healing and inclusive. No recreational drugs were used and all the participants were
entirely sober. I could appreciate the potential here for gelling together groups of
strangers whose cultural and spiritual backgrounds might be very different. Nevertheless I found myself unable to take part beyond standing on the sidelines providing
some token percussion accompaniment. I found it all too primitive, too simplistic,
too superficial, the sort of activity which I label as “Key Stage 2“: suitable for those in
junior school.
It soon became apparent that next year's gathering was being carefully planned to
avoid equinoxes and full moons, because some of the participants would be at other
events then. I decided that next year I would not be going. Yet I feel that any significant new spiritual practice which gains acceptance at a gathering of diverse and well-
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meaning people must have enough worth to merit further investigation.
So where do these ideas originate from? They appear to be fairly vague reflections of
their sources, but one very significant influence is Joanna Macy (3). Based in California,
she is an eco-philosopher, Buddhist teacher, author and social activist who created a
movement called The Great Turning, which she describes as "a name for the essential
adventure of our time: the shift from the industrial growth society to a life-sustaining
civilization."
Now aged about 80, she continues to promote her life-work of four decades, travelling
widely giving lectures, workshops and trainings. She still comes to Britain to do this and
also has a strong presence on the Internet. She created The Work That Reconnects, a
pioneering form of group work that began in the 1970s to demonstrate our interconnectedness in the web of life and our authority to take action on its behalf.
One activity at the camp was the Council of all Beings (4), a three hour-long spiritual
workshop around the campfire circle. It consisted of "re-Earthing rituals created by
John Seed and Joanna Macy to help end the sense of alienation from the living earth
that many of us feel" and to "renew the spirit and vision of those who serve the Earth
and connect participants with deep sources of joy." To onlookers the ceremonies
looked primitive: at one stage everyone donned cardboard masks decorated to represent some non-human being. However, those involved reported afterwards that their
experience had been meaningful and moving.
The new Earth Spirituality, as I have called it, also draws on Native American Indian
ritual, Shamanism and Deep Ecology, interwoven with shades of ancient Celtic or even
older European spiritualities. The camps typically offer a communal sauna in a canvas
tent or a sweat lodge in a tipi. As well as a cleansing spiritual ritual, these places are
social hubs where participants sit stripped off, chatting and telling stories often late
into the night.
One charismatic personality who draws all these various threads together is Starhawk.
On her website (5), she introduces herself as "author of many works celebrating the
Goddess movement and Earth-based, feminist spirituality. I’m a peace, environmental,
and global justice activist and trainer, a permaculture designer and teacher, a Pagan
and Witch."
Yet another inspiration is Spiral Dynamics (6), based originally on the work of Dr. Clare
W. Graves but elaborated on since by many others. This concept is worth an article to
itself, but in a nutshell it envisions human spirituality and consciousness as developing
through a number of successive stages, each refining and encompassing the previous
ones, as humanity moves towards eventual spiritual enlightenment. Each stage is represented by a different colour. Permaculture is considered to be at the "green" stage,
whilst Transition Culture has progressed beyond it to yellow, a whole step-change more
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advanced, inclusive and "integral".
I am left wondering whether what I witnessed during that fine, late September weekend
was a manifestation of an important new spiritual movement with global implications, or
just a group of well-intentioned but rather naive people enacting half-baked rituals on a
rural farm field. For now, I reserve all judgement and am content to simply watch and
wait.
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Events
Science and Buddhism— An open colloquium free of charge
University of Oxford -Department of Physiology, — Sherrington Room

March, 4, 2010: Time: 10:00-5:00 – Presentations
March, 5, 2010: Time 10:00-1:00 – Panel discussion and discussion with audience
To register to attend go to: http://www.ocbs.org/ (if it is not there yet it will be shortly)
Recent developments in physics and biology have led to some leading scientists exploring
this convergence in a critical and analytical way. This colloquium will bring some of those
scientists together in debate with Buddhist scholars working on the relations between
Buddhism and science, both in the ancient world and today. The scientists include relativity and quantum mechanics theorists, systems biologists, clinicians and cognitive scientists. The Buddhist scholars include the new Oxford professor of Buddhist studies and a
Buddhist scholar who has worked for many years with the Dalai Lama.
The colloquium is open to all, and will provide ample opportunity for questions and discussion. Articles from the key speakers will be available on the website of the Oxford Centre for Buddhist Studies.

If you want full details of speakers etc email me at: ewest@buddhist-christian.org
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Contemplative Outreach London with Silence in the City
offers a retreat day
DEEPENING THE PRACTICE OF SILENCE
led by Revd Dr Cynthia Bourgeault
Date: Tuesday 9th March 2010
Venue: The Prayer Centre, Nazareth House, Hammersmith London W6
8DB (nearest tube Hammersmith)
Time: 10am – 4pm, with tea and registration from 9.30am
Refreshments provided, please bring a packed lunch.
Cost: £30, or more if you are able to afford it.
This day-long retreat offers an opportunity for a more extensive, in-depth practice
of some of the inspiration and insight brought to us through the Silence In The
City programme of talks on the contemplative life.
The day will consist of meditation and time for individual silence and reflection .
This will be interspersed with short talks by Cynthia, based on the remarkable
new work by the American contemplative Robert Sardello entitled Silence. Pushing through our habitual resistance, we will attempt to discover beneath the austere face of silence, not an emptiness, but a fullness and intimacy of being that
puts us immediately in touch with our deepest sense of belonging, and with the
wellsprings of compassion and meaning.
Some prior experience in silent meditation is helpful but not essential; we’ll teach
all those willing to learn. Practitioners of Centering Prayer, Christian Meditation,
or other meditation practices are equally welcome. It is not necessary to own or
read the Sardello book in advance. The extracts will be brief and available at the
retreat.

ADVANCE BOOKINGS ONLY For more information contact:
Jill Benet on 020 7252 2453 / jillbenet@hotmail.com
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Events with Sr Ishpriya March 2010
For fuller description of this see previous newsletter
Thursday 11th March – Sunday 14th March 2010. Satsang with Sr Ishpriya
A long weekend with Ishpriya for Satsang Members and those interested.
There will be talks from Ishpriya, with times for silence, sharing and discussion.
Venue: Douai Abbey, Upper Woolhampton, Reading, RG7 5TQ
Cost: Single ensuite rooms £180 Shared rooms £134.50 Single rooms in
Youth Cottages 134.50 (There are 6 of these) Plus Donation for Ishpriya
For full details, and booking form contact: Elizabeth West on 020 8440
4454
or email: ewest@buddhist-christian.org
Friday 19th – Sunday 21st March 2010
A Seminar with Sr Ishpriya - “Are You Ready to Take a Quantum Leap? Spiritual maturity in a Global Era” There will be talks with time for reflection and sharing and times of silent prayer.
Venue: Emmaus House, Clifton Hill, Bristol, BS 8 1BN.
For full details and cost: go to Emmaus House website
www.emmaushouse.org.uk
To Book: Phone 0117 9079950 or email: administration@emmaushouse.org.uk

Buddhist Christian Retreat led by Katie Morrow and Elizabeth West
October 22-24 2010 at Sr Mary’s Edgware, London.
Full details of this event with title, cost etc will be in the next newsletter. This is just a date for your diary if you are interested.
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