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A Peace Activist’s Invocation 
 

We are one global family, 
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all colors, all races, one world 

united. 

We dance for the peace and the  

healing of our planet Earth.  

Peace for all nations. 

Peace for our communities. 

Peace within ourselves. 

Let us connect heart to heart.  

Through diversity we recognize 

our unity. 

Through our compassion we recognize 

peace. 

Our love is the power to transform the world. 

Let us send it out 

NOW! 

 

Introduction Part I:  How the Past Led Me Into the Present  

 In my experience, intentionality is but one part of the fieldwork picture. I learn 

this lesson in spring 2006, when I intend to engage in fieldwork with the local Central 

Florida community: first within the historic community of Eatonville, FL—home to 
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Harlem Renaissance novelist, folklorist, and anthropologist Zora Neale Hurston; and 

second with the citrus industry migrant farmworkers of Apopka, FL. Despite my greatest 

intentions, the start of last summer’s fieldwork project emulates the image of a phoenix 

firebird rising…the first proposed project does not get off the ground after two months of 

meticulous planning. The second project emerges in April and collapses in the first week 

of July after the organization pulls out citing a lack of time and resources.  By mid-July, I 

find myself surrounded by smoldering ashes and the heavy feeling of disillusionment, 

when an unexpected fieldwork opportunity surfaces. The impeccably timed opportunity 

whisks me away to a small and tucked-away retreat and practice center in Hartland-4-

Corners, Vermont.  

The Green Mountain Dharma Center (GMDC), which follows the practices and 

teachings of Zen Master and peace and human rights activist Thich Nhat Hanh, provides 

me the place and space to investigate a question that has intrigued me for years: In what 

ways are individuals cultivating inner peace and harvesting it into outer peace?   Within 

the embrace of this fourfold Sangha —a community where nuns, monks, laywomen, and 

laymen practice engaged Buddhism together—I anchor my fieldwork project with the 

following context-appropriate inquiry: How are engaged Buddhist practitioners 

cultivating inner peace and harvesting outer peace?   

 After the powerful and challenging weeklong experience unfolds, I articulate the 

following reflections in my final fieldwork paper: 

 And though I left the Sangha wanting more in terms of social justice 
 considerations, I am encouraged by the words of Chappell (1999) and hold them 
 in hope: “Buddhist methods to increase our awareness of interdependence and 
 change can be used to enhance and implement values of gender inclusiveness, 
 ecological responsibility, participatory democracy, social justice, and peace.” 
 (Clonch, 2006, p. 32) 
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Here, in this reflection, is the impetus for continuing and extending this inner/outer 

peace-full inquiry into my second year fieldwork project.  The second time around 

however, I will seek out the different ways spiritually engaged peace activists are 

bridging inner peace with outer peace in terms of structural and cultural changes.   

�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

Introduction Part II: The Present Locates Itself in Chiang Mai, Thailand 

 With this newly formulated and closely related inquiry in mind, I am warmly 

reminded of the beautiful, small, and rural Thai village of Ban Mai, located forty minutes 

north of Chiang Mai, Thailand.  Ban Mai is home to a remarkable Thai activist named 

Ouyporn Khuankaew, her organization International Women’s Partnership for Peace and 

Justice (IWP), and IWP’s training center Ban Than Thip (The House of Eternal Giving).  

The first time I meet Ouyporn is in 2002 while working in Dharamsala, India on separate 

but related social justice projects. After a few minutes of reminiscing about Ouyporn and 

our work together, I immediately check her organization’s website, 

www.womenforpeaceandjustice.org, and notice the following course is offered in the 

summer of 2007: “Allies for Social Change: An International Engaged Buddhism and 

Peacebuilding Course for Women.” To my surprise and increasing excitement, the course 

description fits perfectly with the reveries I hold for the second year fieldwork project:  

The course, Allies for Social Change: Buddhism and Peacebuilding, will bring 
together an international community of women to learn and share together. The 
workshop will focus on bringing a Buddhist feminist framework to cultivating 
inner peace while engaging in social action in our communities and the world 
(n.d.).  

 
As a spiritually based feminist organization, IWP works towards supporting 

grassroots women’s groups in South and Southeast Asia in their work for peace and 

��� �
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justice (IWP, n.d.).  “Guided by the principles of nonviolence and grounded in the 

integration of feminism, social action and spirituality for sustainability and 

transformation at the personal, community and society levels” 

(www.womenforpeaceandjustice.org, n.d.), IWP is lead by the two-woman activist team 

of Ouyporn Khuankaew and Ginger Norwood and is locally supported—in spirit and in 

labor—by the residents of the village of Ban Mai. 

Ban Than Thip, the training center of IWP, consists of a two-story dormitory, an 

outdoor meeting/training space, a dining room and kitchen, and a meditation hall.  An 

expansion is currently underway for a small library and a two-story six-bedroom 

guesthouse, all using local natural earth-building sustainable materials.  In solidarity and 

with commitment to close cooperation with local and community groups, IWP has 

flourished in recent years.  Examples of this intentional interdependent local relationship 

include: IWP structures are built using local carpenters and natural building workshop 

participants; the land built upon is either donated by Ouyporn’s family members or is 

rented from a local farmer; three delicious vegetarian meals and afternoon snacks are 

prepared daily by Ba-Dah, a local cook, with locally grown rice, fruits, and vegetables; 

the small shop of toiletries, clothing, and other items is the initiative of a local woman 

named Nong; two-day full service laundry is also provided by Ba-Dah; local residents 

maintain the physical integrity of the building structures; if an international person 

becomes “lost” when walking around or riding bikes in the surrounding areas of the 

village, the locals will either point you in the direction of “Ouyporn” or will give you a 

ride back to the training center on their moped; and extra-curricular activities such as 
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Thai cooking classes or Thai and Alternative Healing classes are carried out with local 

partnerships.     

 Not only does the fieldwork process locate itself in the village of Ban Mai, but it 

also locates itself in the 21 women who come from all over the globe to participate in this 

10-day workshop. IWP’s facilitation team consists of three women, Ouyporn and Ginger 

from Thailand, and Kathryn Norsworthy, a western psychologist who has worked with 

IWP since 1997. We, the 18 women participants, originate from ten different countries: 

Thailand, Burma, Malaysia, Korea, Bangladesh, India, Sierra Leone, Netherlands, 

Australia, and the US. We represent different age groups, socio-economic and 

educational backgrounds, religious leanings, and abilities; some are seasoned activists 

and some are inexperienced; but most importantly, we are all women coming together to 

see what learnings will emerge from the group and how we can apply these learnings to 

our lives back at home.  

 I am at IWP this summer because last year’s fieldwork at the monastic 

community was so rich with depth psychological insights and learnings, that my 

remaining questions and discoveries called me forward.  Therefore, in the spirit of 

congruence, this second fieldwork inquiry about inner and outer peace remains similar to 

last year’s inquiry, as does the methodology (which I will highlight in the next section). 

But, I intentionally select a drastically different context in which to engage, dwell, toil, 

and incubate with the inquiry; shifting from a gender inclusive, monastic, New 

Hampshire Dharma Center to a rural Thai village and grassroots organization hosting 

only women activists from around the world.  

Oh, by the way, the double entendre of this section title was intentional…   
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�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

Methodology: My Path to Engaged Witnessing and Listening   

 The abiding and lingering curiosity into the essences of peace was born years ago 

while engaged in social justice work in Southeast Asia. To learn more about peace from a 

depth psychological perspective and to more profoundly understand and embody the 

teachings and practices of liberation work and engaged Buddhism, I join the IWP 

community for eleven consecutive days and ten nights in July/August, 2007. In 

particular, I am interested in the different ways spiritually engaged peace activists are 

bridging inner peace with outer peace in terms of structural and cultural changes. The 

following are methodology steps on my path towards witnessing, listening, and 

researching peace within this particular community: 

  Step 1—Journaling: Keeping a journal offers a space for continual reflection 

upon the experience and to permit the transformative process of experience, learning, 

generalization, and application to organically come into being and to be recorded. 

 Step 2—Meditation:  At IWP, mindfulness meditation is practiced throughout the 

day. Correspondingly, a foundational aspect of the fieldwork includes fully participating 

in different types of meditation practices such as sitting and walking meditation, total 

body relaxation, body scans, bells of mindfulness meditation, eating and working 

meditation, singing meditation, and noble silence.  

 Step 3—Community Process Discussions:  Due to the experiential and dialogical 

nature of the workshop pedagogy, there are ample opportunities in both the morning and 

afternoon sessions for activists to benefit from each other’s insights and experience of 

peacebuilding. During group activities, Buddy Time (we are matched with a “Buddy” 

��� �
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with whom we check in with and process our experiences daily), Family Time (similar to 

the Buddy system, except the family consists of a small group of 4 or 5 women), or free 

time, I intentionally practice deep listening skills while others are speaking and contribute 

to the collective insight and understanding by sharing my own experience—not from a 

theoretical or abstract perspective, but from the perspective of a “beginner’s mind” and 

an open heart.  

 Step 4—Informal and Spontaneous Dialogues:  I allow appropriate acculturation 

time for the participants and myself before engaging others in informal or spontaneous 

dialogue that responds specifically to the fieldwork inquiries and needs. 

 Step 5—Processing with a Mentor:  Throughout the experience, I verbally process 

the fieldwork with a local social justice activist and engaged Buddhist. This allows me to 

share the fieldwork experience, further harvest insights gained from participating, discuss 

questions that still remain, and explore ways in which I may apply new-found knowledge 

or insights into my work and daily life. 

 Step 6—Research and Study:  The selected readings embrace a pluralistic 

framework that include perspectives from the East and West, the Global North and 

Global South, women and men, monastics and laypersons, grassroots organizations, those 

living within their ancestral country and those living out in a Diaspora, psychological and 

non-psychological paradigms, literature published by professional organizations and 

literature published by local groups, as well as current and historical contexts.    

 Step 7—Theoretical Foundation:  To lend support to the overall experience, the 

fieldwork is intentionally structured upon the principles of depth psychology, feminism, 

liberation theory, mindfulness practices, and engaged Buddhism. 
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 Step 8—Transmission of the Fieldwork Experience:  This paper is written to 

reflect mindfulness practices as they are embodied at IWP. For example, a breathing 

practice opportunity occurs when a bell sounds. When a bell rings, we pause what we are 

doing, relax our bodies and return our attention to the breath. By “ringing” a bell at the 

end of each section of the paper, my hope is to bring a parallel experience to the reader.  

 Lastly, I wish for this paper to be read like a working meditation where we can 

practice relaxing and pacing ourselves to maintain a light and serene state of being. 

Mindfulness practices teach us that we can do this by stopping, calming, and refreshing 

ourselves with conscious breathing (Plum Village, 1999). 

�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

The Present Unfolds Into Three Emergent Themes 
 
First, It Anchors… 

 In “Healing Suenos for Academia,” Lara (1999) describes a challenge many 

women activists vocalize during the workshop. She wonders, in a world of binary 

oppositions, how we can “sustain the courage to bridge the sacred and the profane in our 

work, the spiritual and political in our lives, and our mind with our body” (p.436). With 

these six words—sacred, profane, spiritual, political, mind, body—Lara captures the 

overarching trajectory of our workshop and my interest in the essences of peace. The aim 

of my participation is to understand more deeply how individuals bridge the spiritual, 

mind, and body with the sacred, profane, and political in terms of historical, cultural, and 

imaginal peace perspectives.    

In parallel fashion, some of the women activists come to IWP seeking ways to 

include mindfulness in their daily work, or to learn different ways to incorporate 

��� �
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activism, Buddhism, and social change into their professional work.  Others are interested 

in the ways that feminism, spirituality, and personal/social change theories intersect, or 

how the feminine and feminism are defined in different cultures.  Still yet, others are 

interested in understanding the different and subtle essences of a nebulous and numinous 

peace.  I am a member of this last group, searching within and without, hoping to detect 

and illuminate the different essences of peace that will emerge in the following 10 days.    

 By workshop’s end, three main contextual themes emerge around peace: peace-

full liberation work, archetypal peace, and depth psychological considerations of peace. 

Please let us now invite our attention towards the first theme—that of peace-full 

liberation work. 

Theme One: Peace-Full Liberation Work 

It is fitting to begin this section with a very brief outline of two key theorists who 

inform IWP’s liberation-based workshop model.  Both Brazilian educator Paulo Freire 

(1972) and liberation psychologist Ignacio Martin-Baro (1994) “observed that those most 

negatively affected by powerful systems of domination have much to offer to struggles 

for social transformation; yet their voices tend to be the least heard and valued” 

(Norsworthy & Khuankaew, 2004, p. 264). IWP, as well as current educational and 

psychological models rooted in liberation theory and descending from Freire and Martin-

Baro’s ideas, also work to center the voices of the poor and disenfranchised (Norsworthy 

& Khuankaew, 2004). The intentional inclusion of multiple perspectives allows for 

individuals, groups, or communities to support each other as they increase the psychic 

space of existing colonial narratives. By accessing voices and perspectives other than the 

dominant and patriarchal, the oppressed are encouraged to voice their own knowledge 
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and wisdom as they re-construct theories and create culturally relevant solutions to their 

own problems.  

In our workshop, which is structured upon Freire’s, Martin-Baro’s, and other 

liberation theorists and activists work, it is apparent that much behind-the-scenes 

planning goes into the pedagogical transmission and embodiment of liberation principles 

and peace practices. The facilitators are keen to emphasize that we are all teachers and 

learners and their methodology does not hinge upon taking an expert’s role. In their 

article, “Women of Burma Speak Out: Workshops to Deconstruct Gender-Based 

Violence and Build Systems of Peace and Justice,” Norsworthy and Khuankaew (2004) 

note this process helps everyone involved—from teacher, facilitator, consultant, to 

student, participant, and client—to develop heightened critical consciousness and for all 

to take responsibility for social change. Indeed, from a participant perspective, it seems 

that if the facilitators were to present themselves as the only experts in the group, i.e. they 

are the ones with the knowledge, wisdom, and education; they would inevitably recreate 

the very power-over-others dynamics they are seeking to transform.  For example, if the 

workshop were conducted as a lecture series, the omniscient-teacher-depositing-

information-into-the-ignorant-pupil dynamic, or what Freire (1972) calls the banking 

model of education, might supplant or extinguish honest sharing and dialogue among and 

with the participants. Freire furthers this idea by stating that when hierarchical values are 

present in pedagogy, the object is to conquer—possess, personalize, reduce status; to 

divide and rule—isolate, de-unify, preserve the status quo; and to manipulate—conform, 

create unauthentic organization, anesthetize. 
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In one of the first sessions of the workshop Ouyporn shares the following, “In a 

beginner’s mind the possibilities are limitless.  In an expert’s mind the possibilities are 

few.”   When I hear this simple and powerful maxim, it conjures up an essence of peace 

that I have spent a lot of time thinking about—multiplicities-in-unity.  In a workshop full 

of diverse women, the ability to deeply listen without judgment and simultaneously hold 

multiple perspectives is vital for trust and rapport building, honest sharing, and 

ultimately—for the efficacy of the workshop.  

Grounded in and supported by liberation methodologies, we, the participants, feel 

free to share about our labors towards the development of a critical consciousness in our 

daily lives and professional work. For some, this multi-layered individual work involves 

varying degrees of reflecting upon an experience, analyzing it, harvesting new learnings, 

and acting upon the new learnings to transform elements of oppression and domination in 

and around us. The workshop format, however, also provides a unique opportunity to 

take the personal reflection process one step further and incorporate collective 

consciousness-raising. We do this by processing our experiences together in a group. 

Common feelings of solidarity, normalizing, universality, empathy, and validation—all 

readily shared and witnessed by our workshop sisters—result from the anti-hierarchical 

group values.  

 In an effort to challenge dualities and dichotomous thinking, peace-full liberation 

work embraces paradox and multiplicities. It acknowledges that the personal is political, 

the individual is the collective, and that we all have the power to transform suffering by 

either increasing or decreasing it. As I listen each day to the women’s beautifully diverse 

stories, I feel as though the group is engaged in a narrative-making of sorts, whereby we 
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restore a sense of identity and possibility to our lives which may or may not feel 

dehistoricized.  Through witnessing, deep listening, and empathic understanding, we 

appreciate each other’s stories and its inclusion of binaries and juxtapositions from a 

historical past, present, and future. Through activities focused on the analysis of power 

and structural oppression, we help each other de-center and see-through patriarchy and 

the dominant culture. In fact, we are engaged in what Morales (1998) calls medicinal 

histories, which  

seek to re-establish the connections between people and their histories, to reveal 
 the mechanisms of power, the steps by which their current condition of 
 oppression was achieved through a series of decisions made by real people to 
 dispossess them; but also to reveal the multiplicity, creativity and persistence 
 among the oppressed. (p. 24)  

 
Morales’ words resonate deeply with my experience at IWP and I look to her as a 

curandera guide to understand the numerous levels in which the workshop is healing, or 

medicinal, for the 21 women involved. In the beginning, we spend a lot of time building a 

trusting and accepting container across our similarities and differences.  With this 

container in place, we can bring to light, if we so chose, our untold sufferings or histories, 

our silenced or marginalized voices, or other concealed burdens. For some of the women, 

this is the first time they have found a safe and nurturing environment in which to 

articulate a hidden or silenced experience AND to have it accepted as real and true by a 

witness.   

As women, we encourage each other to center ourselves in the landscape of our 

lived experiences in order to reflect the view from our under-represented perspectives.   

In solidarity we challenge aspects of imperial histories that work to preserve the status 

quo and those aspects that form lies “at the foundations of our colonized sense of self” 
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(Morales, 1998, p. 27). We aim to make visible the absences in our stories through 

identifying, labeling, questioning, describing, and physically manifesting underlying 

power structures through group activities like the “Web of Oppression.” We brainstorm 

and imagine ways we can act, show agency, and resist the oppressive systems of the 

dominant culture in our own personal manner and with our natural gifts and talents. We 

dialogue on different ways to show our persistent exercise of voice and choice. We 

illuminate complex social systems and the ways we are always acting and being acted 

upon (Morales, 1998).  

Together we work towards an understanding of imperial history that “obscures the 

power relations that underlie our daily lives” while concurrently naturalizing the 

“immense imbalances of power and resources” (Morales, 1998, p. 31). We connect to and 

contextualize our experiences.  Restoring the social context to our experiences, which are 

often disembodied or disassociated, allows us to also restore individuality and to re-

personify our own personal narratives. Lastly, and of particular importance to our group 

is creating a space to “restore a sense of the global to fragmented colonial histories” 

through “re-establishing a sense of connectedness of world events” (Morales, 1998, p. 

36). 1   

�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

Theme Two: Archetypal Peace 

 Throughout my time in Thailand, I continually wonder about archetypal qualities 

of peace. This topic is scarce in the extant body of literature and, from a depth 

                                                 
1 This has continued forward after the formal end of the workshop in our “Women Allies” yahoo group.  
Our sisters from Bangladesh and Sierra Leone write us about catastrophes (severe flooding) and triumphs 
(violence-free elections).   

��� �
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psychological perspective, I believe this absence speaks loudly.  Nonetheless, with an 

archetypal eye in place during the Buddhism and Peacebuilding course, I am pleasantly 

surprised with the archetypal themes and symbols that emerge during our time together.  

 It begins in the dark second floor of the dormitory. After a long day of wrangling 

with the intense workshop material, my seven roommates are fast asleep.  I, on the other 

hand, am reconnecting with an old friend of mine, Insomnia, and together we trudge 

through Edinger’s The Creation of Consciousness (1984) with a small flashlight in one 

hand and a mechanical pencil in the other.  When I read the following passage, I see its 

implication for the very work I am involved in here at IWP:  

 Each time the ego falls into an unconscious content it can become conscious of it 
 only by an act of separation that allows the ego to see the emerging psychic 
 content and thus become disidentified from it. A symbol for this process of 
 separating subject from object, the knower from the known, is the mirror.  The 
 mirror represents the psyche’s ability to perceive objectively, to be removed from 
 the deadly grip of raw, primordial being. (p.37)  
 
I ask myself, “If I hold a mirror up to the group, what do I see?”  On some days I see a lot 

of joy, gratitude, and laughter.  But, more often I see a lot of suffering: individual 

suffering, collective suffering, ecological suffering, spiritual suffering, ancestral 

suffering, existential suffering, and physical suffering.  

 Given this “suffering” context, I wonder how I can perceive and communicate the 

fieldwork experience as a human-mirror that “provides an image of meaning rather than 

as chaotic anguish” (Edinger, 1984, p. 39).  Edinger suggests that if we can discover the 

meaningful image embedded in the mood, either through active imagination or meditative 

reflection, then the oppressive mood, in our case suffering, can be turned into an object of 

knowledge.  Normally I would disagree with Edinger here—advocating that an 

experience can just be and stand in its own right without incorporating Western 
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positivism.  However, my current experience lends itself easily to his suggestion and I am 

open to trying on a new point of view.    

Noticing all the different forms of suffering present in the workshop, I reflect 

upon this mood and begin to make connections with my studies in archetypal psychology.  

If Tarnas’ notion is right—that all pains are birth pains (January, 2007)—then this group 

is in the midst of powerful experiences with birth and rebirth. If I trace this birth-rebirth 

image out further, it does indeed seem as if we are engaged in a version of the ancient 

matriarchal ritual and tradition of midwifery.  

As archetypal midwives, we leave our friends, family, responsibilities, and 

professional work behind to join a group of women for an experience we hope will be 

transformative. We travel long distances from our cities and towns and descend upon a 

small rural village of no more than 120 houses.  We eat, sleep, play, cry, sing, dance, 

work, meditate, learn, listen, perform rituals, and take care of each other in our three 

areas—the dormitory/kitchen area, the meditation hall, and the training center space. All 

three of these areas are located on the margins of the village and border the surrounding 

rice fields.   We are sequestered there by choice.  No television, no radio, or newspapers, 

and we have minimal Internet access.  The only male figure who respectfully enters our 

sacred space is a Buddhist monk, he himself a spiritual figure who happens to visit IWP 

on his way to his rainy season retreat destination in a nearby location.  

Midwifery, traditionally led by wise and elder women in the spirit of collective 

matriarchy and goddess-worship, was seen as a threat to male-dominated power, religion, 

and politics (Walker, 1983). Likewise, wise and “elder” women activists lead us in the 

spirit of collective feminism and Buddhism, and we engage in resistance activities that 
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are viewed as a threat to male-dominated power, religion, and politics.  While midwives 

help women to have control over their own fate, learn secrets related to female concerns, 

and produce natural medicinal or healing mixtures; our facilitators help us to understand 

ways to increase agency in our lives, learn to deconstruct and see-through patriarchal and 

dominant culture systems, and become skilled at healing meditation techniques and self-

care. As archetypal midwives, we support each other through metaphorical labor pains of 

becoming pregnant with new information, new perspectives, and new ways of being. We 

support each other as the tears flow, the falling apart of old habits or worldviews begins, 

the rupture of chthonic wails of lamentation swells, or as the confusion and existential 

paralysis embeds.   

As we near the end of our time together, a closing ritual arises spontaneously and 

organically.  In midwifery fashion, the ritual becomes a means for us to collectively 

nurture our births and rebirths and to bury the things of which we wish to “let go.”  First, 

we write on one piece of paper a new or re-commitment that was born out of our time 

together, something we want to intentionally nurture and mother.  On a different piece of 

paper we write out a suffering, or something that has caused us pain and anguish in our 

lives that we no longer want to nurture, mother, or have control our lives.   

For me, I consider my “letting go” a true re-birth. Only after I share an intensely 

personal trauma with one of the sisters in the workshop am I finally ready to write that 

“letting go” statement on the piece of paper.  It is painful telling her the story, and it takes 

many emotional, mental, and psychical labors to honestly share it with her in its entirety. 

By deeply listening to my story, she helps to deliver it from my guilty and shame-filled 
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womb of secrets and compassionately holds it while I toil with the restructuring of my 

own inner emotional landscape.     

One by one we walk into the center of our circle, read aloud our commitment, 

place it in a beautiful basin, pick up the water carafe and pour a small amount of the life-

sustaining water onto our commitments. We then read aloud our “letting go” statements 

and place them in the earthen clay pot.  After each woman speaks her truth, we walk 

together over to a pre-excavated hole purposefully placed in the earth behind the training 

center. We burn the “letting go” papers in a sacrificial fire and place the ashes in the hole.   

The pulp from the commitments, which are soaking in water, are placed on top of the 

ashes to provide nourishment to the beautiful palm tree that is about to have a new happy 

home. We plant the palm and everyone again takes turns nourishing the plant with water. 

(Interestingly, water shares many of the subtle essences of peace.  Both embrace clarity, 

allow for multiplicities-in-unity, hold beauty and respect, and seek activity and balance.  

Like peace, water seeks out the edges, the cracks and crevices, the margins of its 

environment.  It can also take the shape of any container that holds it.) As I pour the 

water onto the palm, I feel like a river that needs this fresh water to move and remove the 

emotional and psychical waste, or sediment, that had deposited itself within me over the 

years. Moments after the ritual draws to a close, I notice I feel re-balanced, clear, and 

reconciled… for the first time in a very long time.  

�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

Theme Three: Peace Connects with Depth Psychology 

Depth psychology is uniquely situated in relation to peace and social justice issues 

and has a responsibility to address its concerns. This fieldwork project is also uniquely 

��� �
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cradled in the cross-section of depth psychology, liberation practices, and engaged 

spirituality.  In tending to these disciplines over the summer, a kinship between peace 

practices and depth psychology reveals itself around the themes of a) the unconscious, b) 

the ego, c) cultural margins and borderlands, and d) absences and silences.   

Engaging with peace as a depth psychological action helps me to understand the 

self, the world, and spirituality on a more profound level. The challenge of conveying this 

process is complex and is described by Edinger in his experience with the term 

“consciousness.”  He writes, “Unfortunately, the experiential meaning of this term is 

almost impossible to convey abstractly.  As with all fundamental aspects of the psyche it 

transcends the grasp of the intellect. An oblique, symbolic approach is therefore required” 

(1984, p. 17). Indeed, approaching peace as a true symbol is helpful in my research as it 

is “beyond good and evil” and “contains both meanings as potentialities, and the turn it 

will take for the individual depends solely on his [or her] state of consciousness and on 

the way in which the symbol is assimilated” (Jacobi, 1959, p. 99).  

Jung’s depth psychological reflections on the unconscious also offer much to our 

conversation about peace and the experience of peace activists.  He notes in his 

experience with the unconscious the very thing I notice in my experience with peace: that 

it “gives the impression of multiplicity and unity at once,” and like the Gnostic, it has 

“the same essence as the universe, and [its] own mid-point is its centre” (as cited in Jung, 

1999, p. 146 [CW 11, pars. 414-48]). From “The Mass and the Individuation Process” in 

the Collected Works (as cited in Jung, 1999, p. 147 [CW 11, pars. 414-48]), Jung imparts 

the following insight into the process of the unconscious. However, for our purposes, we 
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will substitute the word “unconscious” for the word “peace” to gain a deeper, yet 

analogous, understanding of the multivalent essence of peace:  

 But as soon as introspection starts penetrating into the psychic background it 
 comes up against [peace]….[peace] shows only the barest traces of any definite 
 contents, surprising the investigator at every turn with a confusing medley of 
 relationships, parallels, contaminations, and identifications. Although [one] is 
 forced, for epistemological reasons, to postulate an indefinite number of distinct 
 and separate archetypes, …. [one] is constantly overcome by doubt as to how far 
 they are really distinguishable from one another.  
 
This is precisely the challenge I encounter throughout the fieldwork process. What do we 

mean, or intend, when we wish peace for another human being, the earth, or other 

sentient beings? What is it that we are working towards when we work for peace?  

 In the workshop I notice how the unconscious and individual/collective ego can 

become an uninvited participant in Peacework practices. For example, Kathryn shares 

that if the ego appropriates an emotional state such as greed, pain, grief, or suffering, it 

has the ability to double or triple the emotional state through the act of attachment.  In 

meditation, I notice just how busy my ego is during the day.  While trying to clear a space 

within, a middle path through meditation techniques, my ego stirs up all sorts of thoughts 

from the past or the future. My ego is either reminiscing or trying to fix, planning or 

problem-solving. It is clearly attached to these thoughts because when given the 

opportunity to pause in its daily business through meditation, my ego still works in 

overdrive.  It’s an appropriator! And I experience what Freire (1972) observes as the 

presence of an ego-centric, hierarchical self: “The antidialogical, dominating I transforms 

the dominated, conquered thou into a mere it” (p. 167).  Interestingly, I find the opposite 

happens when I am engaged in a deep listening exercise with one of the participants.  I do 

not experience difficulties in leaving my ego behind or simply listening in to what the 
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other person is saying without the need to interrupt, ask questions, or problem solve.  

This realization brings me great hope because if my ego can be trained with a counseling 

set of skills to recede in deep listening, then it can also be trained to recede in meditation 

with mindfulness tools.  

 From a mainstream western lens, Kornfield, Dass & Miyuki (1983) note the ego 

is assumed to be “very clearly separated and independent from the unconscious” (p. 40).  

In terms of east and west spiritually-situated ego structures, the western person “faces 

God at a distance all the time…ready to be judged by God…. an individual here” (p. 40); 

whereas eastern persons tend to identify strongly with family, community or collective 

egos, and “are conscious of greater social and spiritual totality” (p. 40). The importance 

of these ego-structural considerations to our investigation becomes apparent when we 

consider that the individual ego energy is drawn inward during meditation.  The inwardly 

drawn energy may stimulate the unconscious and could result in arising psychical states 

that reach beyond ego structure limits.   

For instance, if one suddenly absorbs the ego energy without prior experience 

with forms of reality outside of the individual ego, psychological distress may arise.  For 

that reason, practicing meditation (or liberation work/peace practices) with a community 

provides an opportunity for the personal ego to deepen its relationship with the 

communal ego and lessen the possibility of danger to the individual when these deeper 

states arise.  The coupling of the eastern ego structure with mindfulness and awareness 

practices prepares the mind in a natural way to encounter extremes in emotions and 

feelings, or for possible exposure to the unconscious. Therefore, if a practitioner has 
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cultivated a strong and balanced ego, the ego is more likely to remain functional while 

dealing with unconscious phenomena (Kornfield, Dass & Miyuki, 1983). 

  Embracing those at the cultural margins is a tradition of both depth psychology 

and peace workers. Depth psychologists work for transformation, witness and/or help 

others process a long journey or pilgrimage, and allow silenced voices from intensive 

social structures to be heard.  The depth psychological realm of client-based or cultural 

work can often be referred to as liminal space, third space, the borderlands, places of 

remembrance, and restorative space.  In a similar vein, peaceworkers may be viewed as a 

symbol or conduit of liminality at the margins of society.  Like peace activists 

Norsworthy & Khuankaew (2004), depth psychologists can work in solidarity with the 

marginalized by undermining and disrupting “the enactment of psychological 

colonialization and neo-colonialism” (p. 266); refusing to draw upon hierarchical 

structures; and listening to silenced voices.  Working within the methodology of these 

three values will help to relieve the suffering of others and to not set ourselves apart from 

others.  Thich Nhat Hanh (1992) suggests we use the “spirit of signlessness, not 

distinguishing between yourself and others” (p. 42).  

 Finally, we come to the kinship between peace practices and depth psychology in 

regards to absences and silences.  Throughout the research and fieldwork experience, I 

notice an absence of depth psychological, archetypal, hermeneutic, mythic, 

phenomenological, or imaginal perspectives on peace.  In stark contrast, the literature 

abounds with international relations, military operations, and political or spiritual 

perspectives on peace.  I begin to realize that peace, like the depth psychological notion 

of the preconscious, is overlooked as a paradigm of serious study or a paradigm of 
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serious consequence for those seeking an authentic life. Both are seen as neutral in their 

effect or influence, and while Casey (June 2007) proposes the preconscious has 

historically been cast as an antechamber for the unconscious or conscious, I historicize 

periods of peace as mere prologues or epilogues to war and violence in the narratives of 

western civilization.   

The presence of war, a form of collective anger and greed, is omnipresent in our 

culture.  Its images, narratives, and rhetoric are easily available and consume much of the 

western psyche. I experience this war-centric dynamic while dialoguing with my sisters 

in the workshop.  As peace activists, they are generous in their opinions, analyses, and 

perspectives on the utility of peace when it concerns the absence of war (both “inner” and 

“outer” war experiences; instead of the presence of something), or the quality of 

international relations.  As a result, I begin to wonder if images, symbols, myths, 

narratives, or rhetoric of peace are often hidden, censored, or erased from public view 

and memory. I believe the absence of cultural peace perspectives is of critical importance 

to depth psychologists.  Unfortunately, more research is needed in this area and is beyond 

the scope of this particular fieldwork paper.  I see a dissertation topic dangling carrots… 

�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

Ethics : West :: Right Action : East 

As the APA Division 52 Position Paper on “Cultural and Gender Awareness in 

International Psychology” (2002) suggests, a commitment on the behalf of psychologist 

to mutuality and social justice will help avoid psychological neo-colonialism within 21st 

century political and paradigmatic changes. Navigating these and other ethical concerns 
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with integrity forms the framework of the fieldwork methodology practices and continues 

through the fieldwork and research experience. 

 In joining IWP, I endeavor to quickly learn about the organization’s processes, 

rituals, and concerns.  From the beginning it is clear that I will not have any problems 

informing the participants of my fieldwork purposes.  Still, I am keenly aware of setting 

up a “researcher/ researched” dichotomy without first working to build trust and rapport 

with community members. To help bridge the hierarchical distance between researcher 

and the context, I share a dormitory room with seven women, and fully participate in 

scheduled and unscheduled communal activities.  

 In an effort to be truthful with the workshop participants, I first share my two-fold 

fieldwork purpose with most participants one-on-one, and then later with all the women 

present in a group discussion. I emphasize that I am here to understand and embody the 

teachings and practices of peace and mindfulness, but also to learn more about individual 

experiences in cultivating inner peace and harvesting outer peace from a depth/liberation 

psychological perspective.  Together with the facilitation team (with whom I spoke about 

my fieldwork purposes months ago), we invite a dialogue about using participant’s 

likenesses in multimedia presentations or published writings. Complex questions arise 

such as: Should we use a participant’s image who might have fled her country and is 

fearful of her safety and security? The ensuing discussion is rich and raises ethical 

considerations for all of us who took photos.  

 There are several limitations associated with this fieldwork project.   Foremost, 

the participants who speak English as a second language may be less inclined to engage 

in dialogue exchanges where English is exclusively used. Therefore, the participants who 
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frequently share their experience in the large group are comfortable verbally processing 

feelings or theoretical ideas in English.  This does not, however, make their participation 

more important or valid.   In fact, the participants with English as a second language may 

have fewer avenues to discuss concerns and issues in the overall international activist 

community.  If their voices are seldom heard, one factor of systemic oppression of people 

without access to the dominant language is activated. This is a substantial shadow 

element of the fieldwork design.  

 Another limitation of the overall fieldwork process is the absence of the second 

inquiry I initially posit in my proposal.  I enter the experience with the question “What 

myths or symbols of peace inform peace activists work, if any?”  After becoming familiar 

with the group, its dynamics, its interests and concerns, it is evident that this part of the 

research agenda will not have the chance to emerge and unfold.  A majority of the 

workshop focuses on the healing of traumas and suffering, and there does not seem to be 

an appropriate time to interject my mythopoetic interests in symbolism and myths. 

 A third limitation involves what is unseen in this fieldwork paper. At the onset of 

writing, I intend to include a fourth theme of peace: pragmatic peace.  Due to space 

limitations, however, I decide at the last minute not to include this fourth theme.  If I had, 

the section would have explored aspects of peace such as temporality, personal 

boundaries, breathwork, memory, and self-care.  

Lastly, I recognize that I am presenting my representation of the varied workshop 

voices when translating our experience into the fieldwork paper. Similar to the history of 

ethnography, which is really the history of which voices, experiences, and narratives 

become discarded; this fieldwork paper has left much of the precious experience untold.  
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�  A mindfulness bell is ringing: It invites you to stop reading, relax your body, and 
enjoy three deep and mindful breaths before continuing on to the next section. 
 

Closing: The Present Delivers Itself Back Home 

Not quite a month has passed since I returned to Florida and as I sit here in the 

embrace of my familiar home, I look back upon the fieldwork experience and I am 

amazed by its complexity, depth, and beauty.  For 10 days, 18 women left behind their 

daily lives to participate in a workshop hosted by the International Women’s Partnership 

for Peace and Justice.  Without truly knowing what to expect, each woman trusted her 

instinct about the “Allies for Social Change: Buddhism and Peacebuilding” course and 

entrusted her soul—her self—to the group process and fellow women participants.  

Throughout my experience, I found myself in a unique position as both a 

participant and a fieldwork researcher.  I continually toggled back and forth between 

actively participating and reflecting upon the images unfolding before me. For instance, 

when we dialoged in dyads or small groups, it was easy to become fully immersed in the 

experience. As a mental health counselor I have years of training and experience in 

listening in and witnessing stories of despair, abuse, descent, suffering, and tragedy. 

These counseling skills allowed me to not feel the need or pressure to respond to my 

sister’s stories with emotional entanglement.  Through deep listening I could create an 

empathic space, a middle path, to be with the speaker in the present moment.  

On the other hand, when the small groups came together to discuss in one large 

group, I was still engaged and participating, but with the many voices present I could sit 

back and enter a temporary sphere of calm reflection. At these times during the 

workshop, I chose to be with my thoughts, feelings, emotions, and intuitions and to 

reflect upon how they might fit into the fieldwork project. While still remaining mindful 
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of the goings-on in the workshop, I sometimes felt like “an actor who has played [her] 

part in one scene, and takes [her] place in the audience until [she] must appear again” 

(Edinger, 1984, p. 38). 

In the women’s presence and with their support, I deepened my understanding of 

liberation and peace practices, and of engaged Buddhism as well. I now understand that I 

can befriend my emotions as teachers and ask them what they are trying to teach me with 

their presence in my life.  When I experience suffering, instead of avoiding it or attaching 

ego to it, I can now look for ways to confront it, connect to it, transform and embrace it, 

and then let it go.   Supported by fresh peace sensibilities, our time together felt like a 

ritualistic midwifery experience, a way of traditional and potent women’s healing…by 

women and for women.  Finally, and perhaps most importantly, I connected on a 

profoundly deep level with 20 amazing women from all walks of life and experiences. 

These are not transient bonds.  I am forever united to these women as we all continue 

forward on our individual and collective journeys towards peace.   

�  The final mindfulness bell is ringing: It invites you to stop reading, relax your body, 
and enjoy three deep and mindful breaths to conclude our reading meditation. 
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Appendix A: Workshop Poetry 
 
You must give birth to your images. 
They are the future waiting to be born. 
Fear not the strangeness you feel. 
The future must enter you long before it happens. 
Just wait for the birth, for the hour of new clarity. 

-Rainer Maria Rilke 
�

������������������
Love After Love 
 
The time will come when, with elation you will greet yourself 
Arriving at your own door, in your own mirror. 
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And each will smile at the other’s welcome, 
And say, sit here. Eat. 
You will love again the stranger who was yourself. 
Give wine. Give bread. Give back your heart to itself, 
To the stranger who has loved you all your life, 
Whom you ignored for another. 
Who knows you by heart. 
Take down the love letters from the bookshelf 
The photographs, the desperate notes. 
Peel your own image from the mirror. 
Sit.  Feast on your life.     
    –Derek Walcott 
 

������������������
The Guest House 
 
This being human is a guest house. 
Every morning a new arrival. 
A joy, a depression, a meanness, 
Some momentary awareness comes as an unexpected visitor. 
Welcome and entertain them all! 
Even if they are a crowd of sorrows, 
Who violently sweep your house empty of its furniture. 
Still treat each guest honorable. 
He [or she] may be clearing you out for some new delight. 
The dark thought, the shame, the malice. 
Meet them at the door laughing, and invite them in. 
Be grateful for whoever comes. 
Because each has been sent as a guide from beyond.   

–Rumi 
 
 

Appendix B: For Readers Who Would Like to Learn More or Offer Support 
 
Ahimsa International: Projects for Peace, Justice & Mindful Living 
Orlando, FL   USA 
Director: Kathryn Norsworthy, Ph.D. (workshop facilitator) 
Email: knorswor@rollins.edu 
 
Buddhist Peace Fellowship 
“Bringing Together Buddhism and Progressive Social Change” 
Website: http://www.bpf.org/  
 
Global Grassroots 
“Seeding Grassroots Change for Women” 
Founder: Gretchen Wallace (workshop participant) 
Website: www.globalgrassroots.org  
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Green Mountain Dharma Center (established by Thich Nhat Hanh) 
Hartland-4-Corners, VT   USA 
Website: http://www.greenmountaincenter.org/ 
 
Human Rights Education Institute of Burma 
Website: www.hreib.org (employer of workshop participant) 
 
International Feminist Journal of Politics 
Website: www.informaworld.com/ifjp (founded by workshop participant) 
 
INEB – International Network of Engaged Buddhists 
Bangkok, Thailand 
Website: http://www.inebnetwork.org/en/ 
 
IWP - International Women’s Partnership for Peace and Justice 
Chiang Mai, Thailand 
Director: Ouyporn Khuankaew, MA & Ginger Norwood (workshop facilitators) 
Website: http://www.womenforpeaceandjustice.org/  
 
LEISA: Magazine on Low External Input and Sustainable Agriculture 
Website: www.leisa.info  (organization of workshop participant) 
 
PDAP - Participatory Development Action Program 
Dhaka, Bangladesh 
Director: Quazi Baby (workshop participant) 
Website: http://planet-hosting.ht.st/pdap 
 
Training For Change 
“ Helping groups stand up for justice, peace and the environment through strategic non-violence”  
Philadelphia, PA    USA 
Website: http://www.trainingforchange.org/  
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