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INTRODUCTION

THE SCALE OF THE ENVIRONMENTAL CRISIS now goes be-
yond any individual’s capacity to imagine it. Local losses touch
every corner—a beloved tree taken down, a swimming hole polluted, the
town woods cleared for a mall. Checkerboard patterns carve up mountain
slopes, dead fish float on poisoned lakes, neighborhoods give way to
urban sprawl. As the damage deepens, the suffering spreads. People
around the world struggle for access to clean water and safe food. Some
fear that even the global systems of air and ocean circulation are gyrating
out of balance. Who can accurately assess the gravity of this unprece-
dented situation? Governments have yet to demonstrate the intention,
much less the ability, to address these multidimensional problems. Reli-
gious traditions have been caught similarly unprepared.

At the turn of the millennium, Buddhism and other world religions
are being asked to come forward with relevant teachings and take a stand
against global ecological destruction. Leading environmentalists have
made it clear that the dilemmas we face cannot be solved solely by techno-
logical, political, or economic means. Spiritual traditions will also have a
critical role in collaborative efforts to stem the tide of devastation.

This book is in part a response to that challenge. The title Dharma
Rain alludes to the Lotus Sutra, where the Dharma—the true nature of
reality, taught by Shakyamuni Buddha—is compared to a beneficent rain
that nourishes all beings. In a time when the very health of the planet is
threatened, such cool and refreshing waters may still serve as an elixir of
possibility.

Buddhist environmentalism draws from both old and new sources.
Rooted in Buddhist heritage, it is a distinctively modern movement and
path of practice. Gathered here for ‘the first time are classic Buddhist
texts, modern commentaries, resources for ecologically oriented spiritual
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practice, and guidelines for action. Respected teachers, front-line activ-
ists, and concerned scholars explore the many dimensions of Buddhism’s
encounter with environmentalism. The selections offer a diversity of
Asian and Western voices representing the three main streams of Bud-
dhism—Theravada, Mahayana, and Vajrayana.

From the tropics of South and Southeast Asia, to the temperate
zones of China and Japan, to the snowy mountain passes of the Himala-
yas, Buddhism has evolved in a wide range of ecological contexts. Over
the course of this history, teachings about nature and human-nature rela-
tions have varied considerably. The earliest texts contain admonitions to
treat plants, animals, and water with respect. They emphasize the princi-
ple of nonharming, or ahimsa, as the cardinal ethical precept. Centuries
later, Mahayana traditions developed the ideal of the bodhisattva—one
dedicated to enlightenment who vows to relieve the suffering of all be-
ings. Several schools of Buddhism, in East Asia especially, refined an un-
derstanding of nature as relational, each phenomenon dependent on a
multitude of causes and conditions.

Throughout these diverse cultural and natural settings, Buddhism
consistently holds that liberation from suffering is achieved through
awareness. In traditional terms, the aspiration to enlightenment is a cru-
cial first step. Deep realization of the Buddha Way requires sustained
effort, moment by moment, day after day. For many of the works pre-
sented here, awakening remains the primary focus. Others explore the
elements and teachings of the natural world, but with little or no empha-
sis on human responsibilities toward nature.

Nonetheless, contemporary Buddhists are raising new questions rel-
evant to today’s world. What does it mean to practice during a time of
environmental crisis? What are the spiritual and moral dimensions of
the ecocrisis? Different ways of answering these questions appear in the
following pages. Today, liberation from suffering through awareness may
have new meanings beyond individual transformation. Engaged spiritual
practice can evolve into political actions that call for structural change. It
is possible to imagine “enlightened” institutions or even “enlightened”
social systems. How might the practice of liberation find expression in an
ecological context? The affinities between spiritual awakening and eco-
logical awakening are just beginning to be explored.
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In recent decades, Buddhists around the world have responded cre-
atively to environmental problems. The Dalai Lama, the exiled religious
and secular leader of Tibet, proposes to turn Tibet into an ecological
preserve. In Thailand, monks ritually ordain trees to save threatened for-
ests. In North America, the roots of Buddhist environmentalism can be
traced to the 1950s when Gary Snyder, Zen student and poet, began
to make connections between Buddhist training and ecological activism.
Members of the Beat generation and the sixties counterculture continued
to explore those links, asserting that spiritual vision and moral leadership
were necessary to halt planetwide ecological destruction. In the 1970s the
environmental movement swelled, and Buddhist centers put down firm
roots in the United States. In places these developments intersected:
groups such as Green Gulch Zen Center outside San Francisco set up
organic farms and gardens. The Buddhist Peace Fellowship, founded in
1978, gave prominence to environmental concerns on its activist agenda.

By the 1980s Buddhist leaders were explicitly addressing the ecocrisis
and incorporating ecological awareness in their teaching. The Vietnam-
ese peace activist and Zen monk Thich Nhat Hanh spoke of “interbeing”
using ecological examples. Zen teacher Robert Aitken in Hawaii exam-
ined the Buddhist precepts from an environmental perspective. Joanna
Macy creatively synthesized elements of Buddhism and deep ecology,
challenging colleagues and students to take their insights into direct
action.

In 1990 Middlebury College in Vermont hosted a conference on
Spirit and Nature where the Dalai Lama stressed his commitment to pro-
tection of the environment. At the 1993 World Parliament of Religions
in Chicago, when Buddhists gathered with Hindus, Muslims, pagans,
Jews, Jains, and Christians from all over the world, a top agenda item was
the role of religion in responding to the environmental crisis. Parallel
interest in the academic community culminated in ten major Religion
and Ecology conferences at Harvard University, with the intention of
defining a new academic field. The first of these conferences, convened
in 1996, inaugurated the field of Buddhism and ecology. At the start of a
new century, we stand at a remarkable vantage point, drawing widely
from the plenitude of Buddhist traditions as we prepare to respond to the
unprecedented challenges ahead.
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Dhbarma Rain is divided into seven sections. Each section stands indepen-
dently yet reflects the concerns and ideas developed throughout the book.

Part One, “Teachings from Buddhist Traditions,” introduces sutras
(scriptures) and other religious works from India, China, Japan, and
Tibet. The passages are organized around three themes: reverence for
life, nature as teacher or refuge, and the nature of nature. The diversity
of cultural contexts and genres is immediately apparent, as these are sam-
ples from an immense body of literature. One early text is 2 demanding
guide for monks choosing the path of solitary forest practice. Selections
from the Jataka tales depict the Buddha as selflessly compassionate in his
former lives. Shantideva, an eighth-century Indian monk, expounds the
bodhisattva vow to save all beings. Chinese poet Han-shan proclaims the
contemplative virtues of living close to nature. Several authors attest to
the vast dimensions of interdependence—as direct experience and cardi-
nal concept. Nearly a third of this section consists of poetry, often the
preferred medium for expressing religious truths and nature’s beauty.

Part Two, “Contemporary Interpretations of the Teachings,” pre-
sents twentieth-century Buddhist thinkers who are addressing the
ecocrisis and reexamining Buddhist tradition in light of that crisis. Classic
doctrines become avenues to fresh understanding; time-tested teachings
find new forms of expression. Gary Snyder investigates “mountains walk-
ing,” an ancient Zen expression of nonduality, and plunges deep into the
logging culture of the Pacific Northwest. Thich Nhat Hanh outlines the
interpenetrating dimensions of interbeing. Joanna Macy commends an
approach to Buddhist practice that is “focused less on the annihilation of
the self than on the experience of extension into and through other be-
ings, in wider and wider circles.” In an era when scientists contest defini-
tions of life at the molecular level, William LaFleur revives the long-
standing debate within Buddhism on whether or not plants are sentient
beings. Collectively, these reinterpretations demonstrate that contempo-
rary Buddhism is in the midst of a historic shift toward deeper engage-
ment with the world.

Part Three, “Buddhism in the World,” takes a hard look at the envi-
ronmental realities facing Buddhist (and formerly Buddhist) countries
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today. From the deforestation of teak forests in Thailand to uranium min-
ing in Tibet, ecosystems in Buddhist Asia are in serious trouble. Thai-
land’s leading Buddhist activist, Sulak Sivaraksa, offers a sharp critique of
Western approaches to economic development. Prayudh Payutto ad-
dresses the three poisons of greed, hate, and delusion that drive “the
religion of the market.” Wildlife photographer Galen Rowell exposes the
rapid ecological deterioration of Tibet since the Chinese invasion. Tree-
ordination ceremonies, ecology walks, and grassroots protests highlight
the need for new avenues of engagement and religious practice. As the
Dalai Lama and others attest, urgent action on behalf of the environment
is needed not only in Asia but also throughout the world.

Part Four, “Environmental Activism as Buddhist Practice,” consid-
ers the challenges of integrating ecological awareness, spiritual develop-
ment, and political activism. From tree-sitters in ancient redwoods to
citizens tracking nuclear-waste shipments, people in many walks of life
are exploring new paths of engaged spirituality. How can Buddhism sup-
port these well-intentioned actions? And how can such actions become
extensions of spiritual practice?

In the first essays, teachers representing a number of Buddhist lin-
eages show how nonharming, compassion, service, and self-restraint be-
long at the center of any engagement. Philip Kapleau and Chégyam
Trungpa attest that even in the midst of adversity and pressure, Buddhist
methods of mindful attention and nondualistic perception help to
strengthen spiritual insight. Authors Joanna Macy and Christopher Tit-
muss, addressing the dangers of despair and burnout, urge a view born of
long-term practice. Since many ecological problems will not be solved in
our lifetimes, commitment must be sustained more by equanimity than
anxiety. In the second group of readings, activists for forest defense, ani-
mal rights, and responsible nuclear-waste management tell of their efforts
to carry the bodhisattva vow into the field, defending sentient beings with
compassion.

Part Five, “Home Practice, Wild Practice,” focuses on practice with
nature, represented both by encounters in the wild and by daily life at
home. Contemporary Buddhists describe experiments in backpacking re-
treats, bush practice, and mall walking. They find that meditation practice
can inform ecological awareness, affording a deepened sense of the earth
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that goes beyond scientific or economic views. For writers Peter
Matthiessen and Patrick McMahon, insight is linked to the experience
of seeking solace in wilderness. Zen practitioner Wendy Johnson brings
Buddhist environmentalism down to earth in her organic garden, meeting
the challenges of pests, rot, and seed protection. As global pressures for
food and water increase, choosing what to eat involves myriad ethical
decisions. Gary Snyder and other writers explore the complexities of food
choices in light of the first precept’s injunction: cause no unnecessary
harm.

Part Six, “Challenges in Buddhist Thought and Action,” takes up
some of the intellectual and practical problems of developing an environ-
mental Buddhism. Some people regard Buddhism as the most “green”
of the major world religions. Yet this favorable view overlooks internal
philosophical conflicts and significant gaps between theory and practice.
William Ophuls evaluates Buddhist politics and economics for alterna-
tives to resource-exploiting capitalism. Rita Gross offers a potentially
controversial analysis of population and consumption issues. Bill Devall
and Robert Aitken challenge the capacity of socially engaged Buddhism
to deal with structural systemic violence toward the earth. How can in-
sight be translated into compassionate action? Do Buddhist principles
support liberation for institutions as well as individuals? What are the
moral implications, the “eco-karma,” of actions that affect the environ-
ment? This section pushes Buddhist environmentalism toward self-cri-
tique, deepening the complexity of the conversation.

Part Seven, “Passages for Ceremonies and Daily Practice,” presents
guided meditations, ecologically oriented adaptations of traditional
verses, and other resources for individual and group practice. As Bud-
dhism meets environmentalism in Asia and the West, forms of practice
are steadily evolving. In the last ten years, Earth Day celebrations, solstice
and equinox rites, and grief rituals for environmental losses have become
part of the ceremonial landscape in American Buddhist culture. Original
verses by Thich Nhat Hanh and Robert Aitken encourage mindful aware-
ness of ecological processes in everyday activity. Gary Snyder’s “Smokey
the Bear Sutra” fuses ancient and modern paradigms of protection on
behalf of the world’s ecosystems. As increasing numbers of people address
the environmental crisis, the need for new practice forms will undoubt-
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edly grow. This collection from diverse sources, the first of its kind,
points to the emergence of an entirely new genre of ecospiritual material.

B
i

The Dharma rain of Buddhism has nourished many watersheds and bio-
regions since the Buddha first walked the earth 2,500 years ago. As a new
century opens, the goals of liberation from suffering and freedom
through awakening are as valid as ever; now they must be actualized in
new lands and contexts. Buddhism is not the only or necessarily the best
path for dealing with the environmental crisis. Politics, community or-
ganizing, and moral leadership from all religious traditions will be re-
quired to resist the forces causing planetwide ecological devastation. In
conjunction with these efforts, committed practitioners of nonharming
can serve as inspiration for others who are trying to move away from
destructive practices. If Buddhist ideas continue to gain favor in Western
culture, they have the potential to influence decision-makers of diverse
persuasions. Informed by a Buddhist perspective, academics, public-pol-
icy analysts, and poets may bring fresh insights to once-intractable prob-
lems. There are many roles for those who speak for the earth with
compassion and wisdom.

It has been said that every generation has its great work. For the
generations of today, caring for the environment may be that fateful task.
As the fires of greed and ignorance continue to rage across the landscape,
our descendants will face the enormous challenge of reshaping human-
nature relations. Dharma Rain is dedicated especially to young people,
who will carry these ideas and practices into the future. May this book,
and the efforts of everyone who contributed to it, help coming genera-
tions bring fresh life and promise to the earth and all beings.
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THE IDEAS AND PRACTICES HANDED DOWN by Shakyamuni
Buddha and his followers contain teachings of profound relevance
for those who care for the earth. From the earliest stories of the Buddha’s
previous lives to the finely honed koans of Zen, many Dharma texts offer
wise guidance for living in right relation with nature. The classic passages
in this section are a small sample from an immense body of writing that
spans 2,500 years of history and dozens of cultures.

The initial selections demonstrate reverence for life, often expressed
in terms of nonharming or nonviolence (#himsa). The first Buddhist pre-
cept, “Do not kill,” is at the same time an ethical standard, an intrinsic
worldview, and a disposition to be cultivated. In “Dwelling in the Forest,”
the Buddha advises solitary monks to live in a way that is attentive to the
other beings of the forest. A fifth-century Indian monk, Buddhagosa, uses
the story of a wounded tree-spirit to establish the precept not to harm
plants and trees. Another early text, again in the words of the Buddha,
advocates an attitude of friendliness even toward poisonous snakes, who
may then be friendly in return.

Two Fataka tales, from a popular genre with pre-Buddhist origins,
depict the Buddha-to-be in his previous lives. In one, a lowly clump of
grass saves a tree from a carpenter’s axe; in the other, a rabbit sacrifices
himself as food for a poor traveler, throwing his body onto a fire “as
joyfully as a bird drops into a bed of lotuses.” In manifesting their com-
passion, both the grass and the rabbit are on their way to becoming
Buddha.

In the Theravada tradition of Buddhism, a devotee practices self-
restraint and consideration for others; in the Mahayana tradition, follow-
ers aspire to liberate all beings from suffering. The following selections
reveal that on the subject of compassion the two streams have much in



I2 TEACHINGS FROM BUDDHIST TRADITIONS

common. In the Metta Sutta, recited by Theravada monks and lay adher-
ents alike, the source of loving-kindness is a boundless heart: “Even as a
mother protects with her life her child, her only child, so with a boundless
heart should one cherish all living beings.” A selection from an influential
Mabhayana text, the Hua-yen Sutra, extends the domain of compassion to
all manner of beings, even those “without thoughts or form.”

A bodhisattva is one who aspires to enlightenment for the sake of
others. This ideal achieves full expression in the spiritually impassioned
poetry of the eighth-century monk Shantideva, who vows to “always sup-
port the life of all the boundless creatures.” Dedicating himself com-
pletely to the path of compassion, Shantideva takes upon himself the
burdens of others’ suffering. The revered Tibetan master Milarepa uses
Dharma teachings, sung in poetic verses, to pacify a violent hunter and
his ferocious dog. This account infers that the natural world responds in
some mysterious way to human intention and morality.

The historical Buddha lived and taught in the company of nature
and experienced his great awakening under a large fig tree. In the second
set of selections, nature shines forth as teacher, companion, and source of
refuge. For Buddhists throughout Asia, the natural world not only ex-
presses truth directly, it also points metaphorically to the richness and
generosity of Dharma teachings. The Lozus Sutra figuratively describes
the Buddha’s teachings as rain. Just as rain falls everywhere, the Buddha
looks upon all things “as being universally equal.” Yet in the midst of this
equality, people vary in their spiritual capacities. Just as plants of varying
sizes receive moisture as needed, the Buddha offers teachings to serve the
needs of his listeners.

The Hua-yen Sutra asks: If the truth is one, how can there be so
many different teachings in so many languages? Again, answers are found
in metaphors from nature: one ocean that travels in myriad waves, one
wind that blows everywhere, one sun that shines in all directions. Maha-
kashyapa, a principal disciple of the Buddha, extols the pleasures of prac-
tice amid nature, surpassed only by the joy of true insight. Across a span
of many centuries and cultures, the Chinese poet Han-shan withdraws to
Cold Mountain and finds nothing lacking:

As for me, I delight in the everyday Way,
Among mist-wrapped vines and rocky caves.
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Here in the wilderness I am completely free,
With my friends, the white clouds, idling forever.

For three Japanese haiku poets, nature is at once intimately familiar and
infinitely mysterious. Although these writers may not formally qualify as
Buddhist poets, their work is steeped in Buddhist perceptions of nature.

But what exactly is the meaning of nature for Buddhists? The answer
is complex, for there is neither a single Buddhist philosophy of nature nor
a universally shared experience of nature. The third set of selections,
“The Nature of Nature,” begins with the Buddhist teaching of interde-
pendence: all phenomena depend on all other phenomena for their exis-
tence. As an aid to understanding this central concept, the Chinese
scholar-monk Tu-shun envisions the radiant Net of Indra, in which mul-
tifaceted jewels reflect one another ad infinitum. Eighth-century Chinese
Ch’an (Zen) master Shih-ou marvels at the perfect interlocking of es-
sence and particularity, “as a lid fits its box.” Myoe, a thirteenth-century
Japanese monk who liked to meditate in trees, writes an unusual “Letter
to the Island” in which personal declarations of fondness are interspersed
with Buddhist teachings.

The final two selections are by the early Japanese Zen masters
Dogen (1200-1253) and Daito (1282-1337), who founded lineages that
remain influential today. For both masters, the reality of nature is synony-
mous with the nature of reality. In the realm of nonduality, mountains
and human beings are not separate. Dogen points to this dimension when
he declares, “Green mountains are always walking.” For Daito, a surprise
rainshower becomes a fresh experience of oneness with the moment: “I'll
just use the rain as my raincoat.”

These explorations of the Buddhist canon are merely a beginning.
Many sutras, commentaries, and other seminal works have yet to be re-
viewed for their potential environmental significance. Whatever the fu-
ture of an ecologically oriented Buddhism, the process of identifying and
assessing historical roots will surely continue. The works presented here
suggest that those roots have the strength to support many more seasons

of growth.



REVERENCE FOR LIFE

Duwelling in the Forest

MAHARATNAKUTA SUTRA

TH EN Manakasavyara asked the Buddha, ‘“World-Honored
One, some monks declare themselves to be forest-dwelling monks.
World-Honored One, how should a monk act to be called a forest-dwell-
ing monk? How should a monk act to be called a food-begging monk?
How should a monk act to be called one who wears a garment of cast-off
rags? How should a monk act to be called one who dwells under a tree?
How should a monk act to be called one who wanders in a graveyard?
How should a monk act to be called one who lives in the open air?”

The Buddha replied to Kashyapa, “A forest-dwelling monk must de-
light in a secluded forest and live in it. Kashyapa, a secluded place is a
place where there are no loud noises and no deer, tigers, wolves, flying
birds, robbers, cowherds, or shepherds. Such a place is suitable for a sra-
mana’s Dharma practice. Therefore, such a monk should devote himself
to Dharma practice in a secluded place.

“A monk should think of eight things if he wishes to live in a se-
cluded place. What are the eight?

To renounce the body;
to renounce life;
to relinquish material possessions;

The Mabaratnakuta Sutra is composed of forty-nine Mahayana sutras. The
text was collated and rendered in Chinese by the sixth-century monk Bodhi-
ruchi. Translation by Garma C. C. Chang.



Reverence for Life 15

to leave all beloved places;

to die on a mountain, like a deer;

to perform the deeds of a forest-dweller when in a secluded place;
to live by the Dharma; and

not to abide in afflictions.

Kashyapa, a monk who wishes to live in a secluded forest should contem-
plate these eight things, and then he should go to a secluded place.

“Kashyapa, after a forest-dwelling monk arrives at a secluded place,
he should follow the Dharma of a forest-dweller and perform eight deeds
to show kindness for all sentient beings. What are the eight?

To benefit sentient beings;

to gladden sentient beings;

not to hate sentient beings;

to be straightforward;

not to discriminate among sentient beings;
to be compliant with sentient beings;

to contemplate all dharmas; and

to be as pure as space.

Kashyapa, a forest-dwelling monk should perform these eight deeds to
show kindness for all sentient beings.

“Kashyapa, when a forest-dwelling monk arrives at a secluded place,
he should think, ‘I have come to this remote place alone, with no compan-
ion. No one teaches or rebukes me, whether I practice virtue or nonvir-
tue.” He should think further, ‘However, there are gods, dragons, ghosts,
spirits, and Buddhas, the World-Honored Ones, who know that I apply
my mind entirely to devotion. They can be my witnesses. Now I am here
to practice what a forest-dweller should. If I bear malice, I shall not be
free and at ease. Now I am in this remote place all alone; I associate
closely with no one and have nothing to call my own. I should now be-
ware of feelings of desire, hatred, annoyance, and so forth. I should not
be like those who are fond of crowds or attached to villages. If I am, I
shall be deceiving the gods, dragons, ghosts, and spirits; and the Buddhas
will not like to see me. If I now follow the right practice of a forest-
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dweller, the gods, dragons, ghosts, and spirits will not upbraid me, and
the Buddhas will be glad to see me.’

“Kashyapa, when a forest-dwelling monk lives in a secluded place,
he should practice the right actions of a forest-dweller:

to persist, with all his heart, in keeping the precepts leading to libera-
tion;

to maintain well the precepts of every category, and purify his own
deeds, words, and thoughts;

not to practice flattery or fraud;

to earn his livelihood in a proper way;

to keep his mind inclined to dhyanas;

to memorize the Dharma he has heard;

to cultivate right thought diligently;

to move toward passionless, quiescent, and cessative nirvana;

to be afraid of samsara;

to regard the five aggregates as enemies, the four elements as poison-
ous snakes, and the six senses as uninhabited villages;

to be adept in devising skillful means;

to contemplate the twelve links of dependent origination in order to
part with the views of eternalism and nihilism;

to contemplate the emptiness of a sentient being, of a self, of a per-
sonal identity, and of a life;

to understand that the dharmas are devoid of signs, and to practice
signlessness;

to decrease his actions gradually and to practice nonaction;

to fear the activities of the three realms;

always to practice the Dharma diligently, as if to save his head from
being burned;

always to strive with vigor and never regress;

to contemplate the reality of the body, thinking and contemplating
so as to know the origin of suffering, to sever the cause of suffer-
ing, to realize the cessation of suffering, and to cultivate assidu-
ously the path leading to the cessation of suffering;

to practice kindness;

to abide securely in the four mindfulnesses;
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to avoid unwholesome dharmas and enter the door to wholesome
dharmas;

to establish himself in the four right efforts;

to master the four bases of miraculous powers;

to protect the five good roots and to have a command of the five
powers;

to be awakened to the seven factors of enlightenment;

to practice the eightfold noble path industriously;

to develop dhyana and samadhbi; and

to discriminate all the forms of dharmas by virtue of wisdom.

“Kashyapa, a forest-dwelling monk adorns himself with such doc-
trines. Having adorned himself in this way, he should live in a mountain
grove, and diligently cultivate the various practices even in the early and
late parts of the night without sleeping then. He should always be eager
to attain the supramundane Dharma.

“Kashyapa, a forest-dwelling monk should constantly cultivate the
path wherever he is; he should not decorate his body with fine clothes; he
should gather withered grass to cushion his seat; he should not take things
from resident or visiting monks. In a secluded place, a forest-dwelling
monk should, in order to practice the noble path, be content with any
garment which can cover his body.

“Kashyapa, if a forest-dwelling monk goes to a city or a village to
beg for food, he should think, ‘I have come to this city or village from my
secluded place in order to beg for food; my mind should be neither de-
pressed nor elated, whether I obtain food or not. Indeed, if I am not given
food, I should be content and regard it as the karmic retribution for deeds
in my previous lives, and from now on I should cultivate virtuous deeds
industriously.” Furthermore, he should remember that even the Tathagata
did not always acquire food when he begged for it.

“A forest-dwelling monk should adorn himself with the Dharma be-
fore he begs for food in a city or a village, and should go to beg only after
he has done so. How does he adorn himself with the Dharma? He should
not be contaminated with or attached to the sight of pleasant forms, nor
be angry at the sight of unpleasant forms, and likewise with pleasant or
unpleasant sounds, odors, tastes, textures, and dharmas. He should pro-
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tect his sense organs from being attracted, and should gaze no farther
than several feet ahead. He should control his mind well and keep in mind
the Dharma he has contemplated. He should practice begging for food
without defiling his mind with food. He should beg for food from door
to door without feeling attachment to a place where he is given food or
feeling aversion toward a place where he is not. If he obtains nothing
after begging at ten or more houses, he should not be worried, and should
think, “These elders and brahmins do not give me food for many reasons.
They have never even thought of me, not to speak of giving me food.’
Kashyapa, a forest-dwelling monk will not be afraid when begging for
food if he can think in this way.

“Kashyapa, if a forest-dwelling monk sees men, women, boys, girls,
or animals when begging for food, he should have kindness and compas-
sion toward them and think, ‘I strive with vigor so that I can make the
vow that sentient beings who see me and those who give me food will all
be reborn in heaven.’

“Kashyapa, after a forest-dwelling monk obtains food, whether it is
coarse or of high quality, he should look for poor people in the city or
village and share half the food with them. If he does not see any poor
people, he should think, ‘T [mentally] give the best of the food I obtain to
the sentient beings whom I do not see with my eyes. I am the donor and
they are the recipients.’

“Kashyapa, a forest-dwelling monk should return to his secluded
dwelling-place with the food given to him and wash his hands and feet.
According to the pure rules of deportment for a sramana, he should ar-
range a seat with grass he has gathered, sit cross-legged on the seat, and
eat without attachment, pride, hatred, or distraction. When he is about
to eat, he should think, ‘In my body, there are eighty thousand worms
which will be secure and happy when they obtain the food I eat. Now I
attract these worms to my following with food; but when I attain supreme
enlightenment, I shall attract them to my following with the Dharma.’

“Kashyapa, when a forest-dwelling monk does not have enough to
eat, he should think, ‘Now that my body is light, I can cultivate patience,
purify evils, and have less excrement and urine. My mind is light when
my body is light. Therefore, I can sleep little and have no desire.” He
should think in this way.
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or owner, so it is with the body. There is no self, no life, no personal
identity, no sentient being, no contention. The body arises from the com-
bination of conditions. If I contemplate it well, I shall sever all wrong
views.” A forest-dwelling monk should always think of the doctrine of
emptiness, signlessness, and nonaction.

“Kashyapa, when a forest-dwelling monk follows the right practice
of a forest-dweller, he will find that fruits, herbs, grass, and trees arise
from the combination of conditions and cease with their dispersion.
These external things have no master, no ‘I’ or ‘mine,” and no contention;
they arise naturally and cease naturally, yet there is no entity that arises
or ceases. Kashyapa, just as grass, trees, tiles, and stones have no self,
master, or owner, so it is with the body. There is no self, no life, no
personal identity, no sentient being, no contention. All dharmas arise
from the combination of conditions and cease with their dispersion. In
reality, no dharma arises or ceases.

“Kashyapa, a forest-dwelling monk should cultivate this doctrine
when he stays in a secluded place. Kashyapa, a forest-dwelling monk who
practices this doctrine will achieve the fruit of a sramana quickly if he
follows the Sravaka-vehicle. If he is hindered from achieving the fruit of
a sramana in this life, he will without fail end all his defilements after
seeing one buddha, or two, or at most three. If he follows the bodhisattva-
vehicle, he will obtain in this life the realization of the nbnarising of
dharmas and the Dharma of nonobstruction, see future buddhas without
fail, and attain supreme enlightenment quickly.”

When this discourse on the forest-dwelling monk was spoken, five
hundred monks eliminated all their defilements and achieved liberation.
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A Tiree-Spirit Joins the Assembly of Monks

BupbuAGcHOSA

AFTER THE TEACHER HAD GIVEN PERMISSION to the congre-
gation of monks to lodge outside the walls of the monastery . . . a
certain monk decided to build himself a lodging, and seeing a tree that
suited him, began to cut it down. Thereupon a certain spirit who had
been reborn in that tree, and who had an infant child, appeared before
the monk, carrying her child on her hip, and begged him not to cut down
the tree, saying, ‘“‘Master, do not cut down my home.” But the monk said,
“I shall not be able to find another tree like this,”
attention to what she said.

The tree-spirit thought to herself, “If he but look upon this child,
he will desist,” and placed the child on a branch of the tree. The monk,
however, had already swung his axe, was unable to check the force of his

and paid no further

upraised axe, and cut off the arm of the child. Furious with anger, the
tree-spirit raised both her hands and exclaimed, “I will strike him dead!”
In an instant, however, the thought came to her, ““This monk is a righ-
teous man; if I kill him, I shall go to hell. Moreover, if other tree-spirits
see monks cutting down their own trees, they will say to themselves,
‘Such and such a tree-spirit killed a monk under such circumstances,” and
will follow my example and kill other monks. Besides, this monk has a
master; I will therefore content myself with reporting this matter to his
master.”

Lowering her upraised hands, she went weeping to the Teacher, and
having saluted him, stood on one side. Said the Teacher, “What is the
matter, tree-spirit?”’ The tree-spirit replied, “Reverend sir, your disciple
did this and that to me. I was sorely tempted to kill him, but I thought
this and that, refrained from killing him, and came here.” So saying, she

Buddhaghosa, an Indian monk of the early fifth century, wrote The Path to
Purification and commented extensively on the early Buddhist canon. These
works became the mainstream of Theravada teachings. Translation by Eu-
gene W. Burlingame.
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told him the story in all its details. When the Teacher heard her story, he
said to her, “Well done, well done, spirit! You have done well in holding
in, like a swift-speeding chariot, your anger when it was thus aroused.”
So saying, he pronounced the following stanza:

Whoever controls his anger like a swift-speeding chariot, when it is
aroused,
Him I call a charioteer; other folk are merely holders of reins.

At the conclusion of the lesson, the tree-spirit was established in the
fruit of conversion. The assembled company also profited by it.

But even after the tree-spirit had obtained the fruit of conversion,
she stood weeping. The Teacher asked her, “What is the matter, tree-
spirit?” “Reverend sir,” she replied, “my home has been destroyed; what
am I to do now?” Said the Teacher, “Enough, tree-spirit, be not dis-
turbed; I will give you a place of abode.” With these words he pointed
out near the Perfumed Chamber at Jetavana a certain tree from which a
tree-spirit had departed on the preceding day and said, “In such and such
a place is a tree which stands by itself; enter therein.” Accordingly the
tree-spirit entered into that tree. Thenceforth, because the tree-spirit had
received her place of abode as a gift from the Buddha, although spirits of
great power approached that tree, they were unable to shake it. The
Teacher took this occasion to lay down and enjoin upon the monks obser-
vance of the precept regarding the injuring of plants and trees.
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Love for Animals

CULLAVAGGA

Now AT THAT TIME a certain priest had been killed by the bite
of a snake, and when they announced the matter to the Blessed
One, he said:

“Surely now, O priests, that priest never suffused the four royal fami-
lies of the snakes with his friendliness. For if that priest had suffused the
four royal families of the snakes with his friendliness, that priest would
not have been killed by the bite of a snake. And what are the four royal
families of the snakes? The Virupakkhas are a royal family of snakes; the
Erapathas are a royal family of snakes; the Chabyaputtas are a royal family
of snakes; the Kanhagotamakas are a royal family of snakes. Surely now,
that priest did not suffuse the four royal families of the snakes with his
friendliness. For surely, if that priest had suffused the four royal families
of the snakes with his friendliness, that priest would not have been killed
by the bite of a snake. I enjoin, O priests, that you suffuse these four royal
families of the snakes with your friendliness; and that you sing a song of
defense for your protection and safeguard. In this manner shall you sing:

Virupakkhas, I love them all,
The Erapathas, too, I love,
Chabyaputtas, I love them too,
And all Kanhagotamakas.

Creatures without feet have my love,
And likewise those that have two feet,
And those that have four feet I love,
And those, too, that have many feet.

Cullavagga is one section of the Vinaya, which records the regulations that
govern the communal life of Buddhist monks and nuns. The texts that com-
prise the Vinaya were written in the first to fourth centuries ce. Translation
by the Pali Text Society.
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May those without feet harm me not,
And those with two feet cause no hurt;
May those with four feet harm me not,
Nor those who many feet possess.

Let creatures all, all things that live,
All beings of whatever kind,

See nothing that will bode them ill!
May no evil come to them!

Infinite is the Buddha, infinite the Dharma, infinite the Sangha. Fi-
nite are creeping things: snakes, scorpions, centipedes, spiders, lizards,
and mice. I have now made my protection, and sung my song of defense.
Let all living beings retreat! I revere the Blessed One and the seven Su-
preme Buddhas!

The Wishing Tree and The Noble Hare

JaTaxa TavrEs

Tuae WisHiNng TREE

Once, during the Buddha’s earthly sojourn, there was a merchant
who was friendly with a poor man and, though his friends tried to break
the friendship, said that friendship did not depend on equality or inequal-
ity of external things. To show his trust, he left his affairs in the hands of

the poor friend when he went away, and they prospered.
The Buddha told him:

Fatakas are moral tales of the Buddha’s heroic self-cultivation during his for-
mer lives. Inspired by pre-Buddhist narrative traditions, the stories depict
Gautama’s 357 past lives as a human being, 123 rebirths as an animal, and 66
incarnations as a god. Translation by Ethel Beswick.
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A friend rightly called is never inferior.
The standard measure for friendship is the ability to befriend.

Then he told the following story.

Once the life that was to become the Buddha was born as the spirit
that lived in a clump of kusa grass growing in the king’s park. Nearby was
a wishing tree whose trunk was straight and tall, with many spreading
branches. The king’s own seat was near the tree, for he was very fond of
it. Between the spirit of the wishing tree and the spirit of the lowly kusa
grass grew up a great friendship.

One day it was noticed that the pillar which supported the king’s
house was weak, and another had to be found to replace it. The carpenters
therefore searched for a tree trunk straight enough and tall enough and
strong enough for the purpose. At last they came to the wishing tree and
found what they needed. Knowing that the king was very fond of the tree,
they dared not cut it down before telling him. But when he heard that it
was perfect for the new pillar, he said that even though he was fond of it,
it must be cut down.

The carpenters then took sacrifices to the tree and let it know that
they were coming to cut it down on the next day.

When the wishing tree spirit heard this, it burst into tears, and its
friends in the forest came to ask what was the matter. But though they
were full of sympathy, they could do nothing to help.

"That night the kusa grass spirit called to see the tree spirit and heard
the news and determined to save his friend.

Changing himself into a chameleon, he went to the tree before the
men came, and got into the roots. Then he worked his way up to the
branches, making the tree look full of holes. When he had finished he
rested on a branch, his head moving from side to side.

In the morning the men came to saw the tree down, but before be-
ginning the leader struck the trunk with his hand. Of course, it sounded
as if it was rotten! Turning away, he blamed them for not looking more
carefully the day before, and they went to look for another tree.

All the tree spirits sang the praises of the kusa grass spirit, for they
said that they had not known how to help their friend even though they
were stronger than the kusa grass. And the wishing tree spirit sang:
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Let great and small and equals, all,
Do each their best, if harm befall,
And help a friend in evil plight,
As I was helped by the kusa sprite.

The Master identified the birth: Ananda was the tree spirit and “I
myself the kusa grass spirit.”

TeE NoBLE HARE

Once the Buddha and his brotherhood were welcomed and fed by a
landowner for many days. At the end, the Buddha told this old legend to
show that it was a tradition of the wise men to sacrifice even themselves
to beggars.

Once the life that was to become the Buddha took form as a hare
and made his home in a forest near a stream of fresh water, so clean and
clear that it looked as blue as lapis lazuli. The grass nearby was green and
tender and soft to the touch of the feet of the animals who lived there.
The trees were full of flowers and fruit. It was such a verdant spot, and
the jungle around it was so pleasant with creeping plants and trees, that
men had also begun to live there.

The hare, though strong, was gentle. He was also wise, and in time
the other animals who lived in this part of the forest began to look up to
him as though he were their king. Three of them became his special
friends—a monkey, a jackal, and an otter—and every evening they sat
together and talked of many things. Gradually their character began to
change and many bad habits were dropped, including the habit of steal-
ing, and they became friendly toward all the other animals.

One evening as they sat together, and the moon, nearly full, was
shining very brightly in the dark midnight sky, the hare told his friends
that by its appearance he could tell that the following day would be a holy
day. He told them it was, therefore, a good thing if they all arranged not
to eat anything that day but to give whatever food they found to anyone
who asked for it. Quite cheerfully they agreed to do so.

In the morning the monkey went to the mountain nearby, gathered
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some ripe mango fruits, and took them back to his home. There he put
them aside and sat waiting to see if anyone would come for them. And he
thought to himself that if no one came he would have a good meal the
next day.

The jackal found a lizard and a pot of milk-curds outside a hut, and
asking aloud if they belonged to anyone and not receiving any answer,
took the cord attached to the pot of curds and placed it round his neck,
picked up the lizard and went home. Then, like the monkey, he sat and
wondered if anyone would ask for them. He thought, too, that if no one
wanted them he would have a good meal the next day.

The otter found some fish in the sand by the river where they had
been placed by a fisherman. He asked aloud if they belonged to anyone;
receiving no reply, he took them home. Then he sat and waited, and
thought of the good meal he would have the next day if no one wanted
them.

The hare started out to get his food, which was grass. Suddenly he
realized that men did not eat grass, and therefore he had nothing to offer.
After worrying for a little while, he remembered that men ate flesh. All
the flesh he had to offer was his own body, and he decided, with joy in
his heart, that he would offer his body to anyone who asked for food.

The force of this great vow was felt by the whole earth. The moun-
tains shook with joy, the oceans stirred to their depths, the air seemed
full of music and the sky full of glorious colors. Lightning flashed and
thunder rolled gently, making a very pleasing sound. Flowers fell around
him, and the wind in tribute blew the pollen over him.

Sakka, lord of the Devas, heard the vow and thought he would put it
to the test. So, at noon, he went to the forest, making himself look like a
poor lonely traveler, and cried out that he had lost his caravan and was
hungry and tired. He begged for help.

When he came near the monkey, he called again for help. The mon-
key immediately offered him the mango fruit, but he refused it, saying if
he needed it he would come again later on. Hearing his cry, the otter
offered his fish, but it was also refused. The jackal offered the lizard and
the pot of curds but they, too, were refused, the traveler saying he would
come again if he needed them.

When he came to the hare, the hare immediately offered his own
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body as food. Then a problem arose: how could a man kill someone who
had been kind to him? Such a thing was not possible.

In consternation the hare pondered.

While he thought, Sakka caused a charcoal fire to appear behind
him, with golden flames and without smoke. As soon as the hare saw it
he rushed toward it. Shaking his body three times and calling to any little
insect that might be in his fur to come out, he jumped into the middle of
the flames as joyfully as a bird drops into a bed of lotuses.

The flames did not feel hot to him, but cool and refreshing, and
Sakka, with his jeweled hands soft and white like the petals of the lotus,
lifted him up and took him to heaven. There he told the heavenly beings
of this wonderful sacrifice, and to commemorate it for all time he caused
an image of the hare to appear on his palace, Vaigravanta, and another on
Sudharma, the Hall of the Devas. And with the juice he obtained from a
mountain, he drew, for all men to see, the figure of the hare on the face
of the moon. There it will remain untl the end of the great period of
time in which we live, as a reminder of the sacrifice of the hare.*

This is one of the great marvels of our age.

The Buddha identified the birth: Moggallana was the jackal, Ananda
the otter, Sariputta the monkey. “I myself was the hare.”

*In many parts of Asia, people see the image of a hare in the moon, just as
westerners see “‘the man in the moon.”
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So with a boundless heart

Should one cherish all living beings,

Radiating kindness over the entire world,
Spreading upward to the skies,

And downward to the depths,

Outward and unbounded.

Freed from hatred and ill-will,

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

One should sustain this recollection.

This is said to be the sublime abiding.

By not holding to fixed views,

The pure-hearted one, having clarity of vision,
Being freed from all sense desires,

Is not born again into this world.

How Bodhisattvas Serve Sentient Beings

Hua-vyeENn SuTra

NOBLE-MINDED PEOPLE, in what manner should one accom-
modate and serve sentient beings? To do so, one should think:
Throughout the realm-of-dharma and the realm-of-space, in the
ocean-like cosmoses in the ten directions, there are infinite kinds of sen-
tient beings; some are born of eggs; some are born of the womb, of wet-
ness, or of metamorphosis. . . . Some live by earth, some by water, fire,
wind, space, trees, or flowers. . . . O countless are their kinds, and infinite
are their forms, shapes, bodies, faces, longevities, races, names, disposi-

The Hua-yen (Flower Ornament) Sutra is a vast and prominent Mahayana
scripture. Its teachings form the basis of Hua-yen, a principal school of Bud-
dhism in China. The first comprehensive Chinese version was completed in
420 ck. Translation by Garma C. C. Chang.
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tions, views, knowledge, desires, inclinations, manners, costumes, and
diets. They abide in numerous kinds of dwellings: in towns, villages,
cities, and palaces. They comprise the devas, the nagas, the eight-groups,
men, non-men, the beings without feet, the beings with two, four, or
many feet; some are with form, some are without form, some with or
without thoughts, or neither with nor without thoughts. To all these in-
finite kinds of beings, I will render my service, and accommodate them in
whatever way is beneficial to them. I will provide them with all they need
and serve them as though serving my parents, teachers, or even arhats
and Tathagatas, all equally without discrimination. To the sick, I will be
a good physician; to those who have lost their way, I will show them the
right path; to the wanderers in darkness, I will light the light; and to the
poor and needy, I will show the treasury.

It is in these ways that a Bodhisattva should benefit all sentient be-
ings without discrimination. Why? Because, if a Bodhisattva accommo-
dates sentient beings as such, he is then making sincere offerings to all
Buddhas. If he respects and serves sentient beings, he is paying respect
and giving service to all Tathagatas. If he makes sentient beings happy,
he is making all Tathagatas happy. Why? Because the essence of Buddha-
hood consists in great compassion. Because of sentient beings, a great
compassion is aroused; because of the great compassion, the thought-
of-enlightenment is aroused; because of the thought-of-enlightenment,
supreme Buddhahood is achieved. This is like unto a great tree in the
wilderness of a desert; if its roots are well watered, it will flourish in full
foliage, blossom, and bear plentiful fruit. So it is also with the great Tree-
of-Bodhi . . . all sentient beings are its roots, and all the Bodhisattvas and
Tathagatas are its flowers and fruits. If a Bodhisattva applies the water of
compassion to help sentient beings, the Bodhi-tree will bear the fruit of
Tathagata’s wisdom. Why is this so? Because if a Bodhisattva can benefit
man with the water of compassion, he will most assuredly attain the su-
preme enlightenment. Therefore, Bodhi belongs to sentient beings; with-
out them no Bodhisattva can achieve the supreme Buddhahood.

O noble-minded people, if you can help all sentient beings equally
without discrimination, you will then consummate the full and perfect
compassion, with which, if you accommodate sentient beings, you can
then make all Tathagatas happy and satisfied. In this manner a Bodhi-
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sattva should accommodate and embrace all sentient beings. This com-
passionate embracing will not cease till the realm-of-space is ended, the
realm-of-beings is ended, the karmas, sorrows, and passion-desires are
ended, thought succeeding thought without interruption, with bodily,
oral, and mental deeds without weariness.

Again, O noble-minded person, how should one turn over one’s
merits to all? To do so, one should think:

All the merits I have acquired from the commencement of paying
homage to the serving of all sentient beings, I will turn over to each
and every living being throughout the entire Dharmadhatu in the infinite
realm-of-space. By the power of my merits, I wish them to be always
happy and free from all ills and sorrows; I wish all their evil plans to fail,
and all their virtuous undertakings to succeed. Let all the doors that lead
to evil and misery be closed, and let the broad paths that lead to heaven
and Nirvana be open! Let me take upon myself the burdens and sufferings
of all sentient beings, lest they suffer the heavy afflictions of retribution.
In this manner, I will continue to turn over my merits to all until the
realm-of-space is exhausted, the sphere-of-beings is ended, and the kar-
mas, sorrows, and passion-desires of beings are ended, thought following
upon thought without interruption, with bodily, oral, and mental deeds
without weariness.
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The Hunter and the Deer

MIiILAREPA

AVING DIRECTED HIS DISCIPLE to remain at different her-

mitages for their devotions, Jetsun Milarepa went to a secluded
place at Nyi Shang Gur Da Mountain on the border between Nepal and
Tibet. The upper slopes were very rugged, cloudy, foggy, and continu-
ously deluged with rain. To the right of the mountain towered a precipi-
tous hill where one could always hear the cries of wild animals and watch
vultures hovering above. To its left stood a hill clothed with soft, luxuriant
meadows, where deer and antelopes played. Below there was a luxurious
forest with all kinds of trees and flowers and within which lived many
monkeys, peacocks, turkeys, and other beautiful birds. The monkeys
amused themselves by swinging and leaping among the trees, the birds
darted here and there with a great display of wing, while warblers chirped
and sang. In front of the hermitage flowed a stream, fed by melting snow
and filled with rocks and boulders. A fresh, clear, bubbling sound could
always be heard as one passed by.

This hermitage was called Ghadaya. It was a very quiet and delight-
ful place with every favorable condition for devotees. And so it was here
that Jetsun Milarepa indulged in the River-Flow Samadhi, while all the
benevolent local deities rendered him services and oblations.

One day, Milarepa heard a dog barking in the distance; after that a
great noise arose. He thought, “Hitherto, this place has been very favor-
able for meditation. Is some disturbance on the way?” So he left the cave,
came to a huge rock, and sat upon it absorbed in the Compassion of Non-
discrimination. Before long, a black, many-spotted deer ran up, badly
frightened. Seeing this, an unbearable compassion arose within the Jet-
sun. He thought, “It is because of the evil karma this deer has acquired

Milarepa (1040-1123), cofounder of the Kagyupa school of Tibetan Bud-
dhism, spent years meditating alone in high Himalayan caves. The Hundred
Thousand Songs of Milarepa, the source of this passage, is a classic of Tibetan
literature. Translation by Garma C. C. Chang.
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in the past that he was born in such a pitiable form. Though he has not
committed any sinful deeds in this life, he must still undergo great suffer-
ing. What a pity! I shall preach to him the Dharma of Mahayana, and
lead him to eternal bliss.” Thinking thus, he sang to the deer:

I bow down at the feet of Marpa;
Pray, relieve the sufferings of all beings!

Listen to me, you deer with sharp antlers!
Because you want to escape

From something in the outer world,

You have no chance to free yourself
From inner blindness and delusions.

With no regret or sadness,

Forget your mind and outer body—
The time has come for you

To renounce all blindness and delusion.

The ripening karma is fearful and compelling,
But how can you escape from it
By fleeing with your delusory body?

If escape is what you want,

Hide within mind-essence;

If you want to run away,

Flee to the place of enlightenment.
There is no other place of safe refuge.

Uprooting all confusion and from your mind,

Stay with me here in rest and quiet.

At this very moment the fear of death is full upon you;
You are thinking, “Safety lies on the far side of the hill;
If I stay here I shall be caught!”

This fear and hope is why you wander in Samsara.

I shall now teach you the six yogas of Naropa,
And set you to practicing the Mahamudra.
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Thus he sang in a tuneful voice like that of the god Brahma. Had
there been anyone to hear, he could not have helped feeling charmed and
delighted.

Affected by the Jetsun’s compassion, the deer was relieved from its
painful fear of capture. With tears streaming from its eyes, it came near
to Milarepa, licked his clothes, and then lay down at his left side. He
thought, “This deer must be hunted by a ferocious dog, the one whose
barking I heard just now.”

As Milarepa was wondering what kind of a dog it could be, a red dog
with a black tail and a collar round her neck ran toward him. She was a
hunting dog—such a savage and fearful creature that her tongue was
hanging out like a blazing ribbon, while the sharp claws on her feet could
rend any prey, and her threatening growl was like thunder. Milarepa
thought, “It must be this dog that has been chasing the deer. She is indeed
ferocious. Full of anger, she regards whatever she sees as her enemy. It
would be good if I could calm her and quench her hatred.” Great pity for
the dog rose in him, and he sang with great compassion:

I bow down at the feet of Marpa;
I pray for you, pacify the hate of all beings.

Oh you dog with a wolf’s face,
Listen to this song of Milarepa!

Whatever you see, you deem it to be your foe;

Your heart is full of hatred and ill thoughts.

Because of your bad karma, you were born a dog,
Ever suffering from hunger, and agonized by passion.

If you do not try to catch the Self-mind within,
What good is it to catch prey outside?
The time has come for you to capture your Self-mind;

Now is the time to renounce your fury,
And with me sit here restfully.

Your mind is full of greed and anger,
Thinking, “If I go that way, I shall lose him,
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But I will catch him if I go forward on this side.”
This hope and fear is why you wander in Samsara!

I shall now teach you the six yogas of Naropa,
And set you to practicing the Mahamudra.

Hearing this song of Dharma, sung in a heavenly voice and with
immense compassion, the dog was greatly moved, and her fury subsided.
She then made signs to the Jetsun by whining, wagging her tail, and lick-
ing his clothes. Then she put her muzzle under her two front paws and
prostrated herself before him. Tears fell from her eyes, and she lay down
peacefully with the deer.

Milarepa thought, “There must be a sinful person who is following
these two animals. He will probably be here any moment.” Before long,
a man appeared looking very proud and violent; from under his lashes his
eyes glared fiercely, his hair was knotted on the top of his head, and his
long sleeves flapped from side to side as he ran toward the Jetsun. In one
hand he held a bow and arrow, and in the other a long lasso for catching
game. As he dashed up, one could hear his breath coming in suffocating
gasps and see streams of sweat pouring down his face and almost choking
him to death. When he saw the Jetsun with the dog and deer lying beside
him, like a mother with her sons, he thought, “Are the deer and my dog
both bewitched by this yogi?”” He then cried angrily to Milarepa, “You
fat, greasy repas and yogis! I see you here, there, and everywhere! High
in the mountain snows you come to kill game; low on lake shores you
come to hook fish; on the plains you visit towns to trade in dogs and fight
with people. It does not matter if one or two like you die. You may have
the power of keeping my dog and my deer, but now see whether your
clothes can also keep out my arrow.” So saying, the hunter drew his long
bow, aimed at Milarepa, and shot. But the arrow went high and missed.
The Jetsun thought, “If even ignorant animals understand my preaching,
he should be able to understand it too, for after all he is a man.”

So he said: “You need not hurry to shoot me, as you will have plenty
of time to do so later. Take your time, and listen to my song.” Where-
upon, in a tuneful voice like that of the god Brahma, the Jetsun sang to
the hunter, whose name was Chirawa Gwunbo Dorje:
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I pray to all accomplished beings;
I pray you to extinguish the five poisonous defilements.

You man with a human body but a demon’s face,
Listen to me. Listen to the song of Milarepa!

Men say the human body is most precious, like a gem;
There is nothing that is precious about you.

You sinful man with a demon’s look,

Though you desire the pleasures of this life,

Because of your sins, you will never gain them.

But if you renounce desires within,

You will win the Great Accomplishment.

It is difficult to conquer oneself
While vanquishing the outer world;
Conquer now your own Self-mind.
To slay this deer will never please you,
But if you kill the five poisons within,
All your wishes will be fulfilled.

If one tries to vanquish foes in the outer world,
They increase in greater measure.

If one conquers the Self-mind within,

All one’s foes soon disappear.

Do not spend your life committing sinful deeds;
It is good for you to practice holy Dharma.

I shall now teach you the six yogas of Naropa,
And set you to practicing the Mahamudra.

While the Jetsun was singing this, the hunter waited and listened.
He thought, “There is nothing to prove that what this yogi has just said
is true. Usually, a deer is very frightened, and my dog very wild and
savage. Today, however, they lie peacefully together, one on his left and
the other on his right, like a mother with her sons. Hitherto I have never
missed a shot during my winter hunting in the snow mountains, but today
I could not hit him. He must be a black magician, or a very great and
unusual Lama. I will find out how he lives.”
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Thinking thus, the hunter entered the cave, where he found nothing
but some inedible herbs; seeing such evidence of austerity, a great faith
suddenly arose within him. He said, “Revered Lama, who is your Guru,
and what teachings do you practice? Where did you come from? Who is
your companion, and what do you own? If I am acceptable to you, I
should like to be your servant; also I will offer you the life of this deer.”

Milarepa replied, “I shall tell you of my companion, from whence I
come, and how I live. If you can follow my way of life, you may come
with me.” And he sang to Chirawa Gwunbo Dorje:

The Lamas Tilopa, Naropa, and Marpa—
These three are my Gurus;

If you they satisty,

You may come with me.

The Guruy, the Yidham, and the Dakini—
To these three Mila pays his homage;

If you they satisfy,

You may come with me.

The Buddha, the Dharma, and the Sangha—
These three are Mila’s refuge;

If you they satisfy,

You may come with me.

The view, the practice, and the action—
These three are the dharmas Mila practices;
If you can absorb these teachings,

You may come with me.

The snow, the rocks, and the clay mountains—
These three are where Mila meditates;

If you they satisfy,

You may come with me.

The deer, the argali, and the antelope—
These three are Mila’s herd;

If you they satisfy,

You may come with me.









IIII‘“II. Iqll I 1 |

N N 1l : S
| - - l_‘erT‘lnl'FJ""‘l il
] 1y J _ 1
\ . e
i
i
| i 1
1
I 1
vl .
!
i
I
1 —
I 1 ! I
[
I 1
. = o m:'
B s S .
_ L i, e T i iy
1 | i
oy S T
=T LEE
o 1 |
= '
SRR ST A il
||l'lr S | -
| - gy e U
TR T -
- i s

-
I

i f!ll.l—'ll__. " I
_I_-_:_Il F‘I rln

=1 o = T 1'||' .

s N R = -
I LT I = Vi ™ mjy =
prEm Allqul‘ll ﬁllh* u
r n



44 TEACHINGS FROM BUDDHIST TRADITIONS

taking advantage of various causes

and enabling the person to gain a correct view.
You should understand

that it is like a great cloud

that rises up in the world

and covers it all over.

This beneficent cloud is laden with moisture;
the lightning gleams and flashes,

and the sound of thunder reverberates afar,
causing the multitude to rejoice.

The sun’s rays are veiled and hidden,

a clear coolness comes over the land;

masses of darkness descend and spread—

you can almost touch them.

The rain falls everywhere,

coming down on all four sides.

Its flow and saturation are measureless,
reaching to every area of the earth,

to the ravines and valleys of the mountains and streams,
to the remote and secluded places where grow
plants, bushes, medicinal herbs,

trees large and small,

a hundred grains, rice seedlings,

sugar cane, grape vines.

The rain moistens them all,

none fails to receive its full share.

The parched ground is everywhere watered,
herbs and trees alike grow lush.

What falls from the cloud

is water of a single flavor,

but the plants and trees, thickets and groves,
each accept the moisture that is appropriate to its portion.
All the various trees,

whether superior, middling, or inferior,

take what is fitting for large or small,

and each is enabled to sprout and grow.
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they receive it according to their power,

dwelling in their different environments.

Some inhabit the realm of human and heavenly beings,
of wheel-turning sage kings,

Shakra, Brahma and the other kings—

these are the inferior medicinal herbs.

Some understand the Law of no outflows,

are able to attain nirvana,

to acquire the six transcendental powers

and gain in particular the three understandings,

or live alone in mountain forests,

constantly practicing meditation

and gaining the enlightenment of pratyekabuddhas—
these are the middling medicinal herbs.

Stll others seek the place of the World-Honored One,
convinced that they can become Buddhas,

putting forth diligent effort and practicing meditation—
these are the superior medicinal herbs.

Again there are sons of the Buddha

who devote their minds solely to the Buddha way,
constantly practicing mercy and compassion,

knowing that they themselves will attain Buddhahood,
certain of it and never doubting—

these I call the small trees.

Those who abide in peace in their transcendental powers,
turning the wheel of non-regression,

saving innumerable millions

of hundreds of thousands of living beings—
bodhisattvas such as these

I call the large trees.

The equality of the Buddha’s preaching

is like a rain of a single flavor,

but depending upon the nature of the living being,

the way in which it is received is not uniform,

just as the various plants and trees

each receive the moisture in a different manner.
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One Truth, Countless Teachings

Hua-vyEn SuTraA

THEN MaNjusHRI AskEp CHIEF oF THE VIRTUOUS,
“Since that which the Buddhas realize is but one truth, how is it
that they expound countless teachings, manifest countless lands, edify
countless beings, speak in countless languages, appear in countless bodies,
know countless minds, demonstrate countless mystic powers, are able to
shake countless worlds, display countless extraordinary adornments, re-
veal boundless different realms of objects, whereas in the essential nature
of things these different characteristics cannot be found at all?”” Chief of
the Virtuous answered in verse:

The meaning of what you ask

Is deep and hard to fathom.

The wise are able to know it,

Always delighting in Buddha’s virtues.

Just as the nature of earth is one

While beings each live separately,

And the earth has no thought of oneness or difference,
So is the truth of all Buddhas.

Just as the nature of fire is one,
While able to burn all things

And the flames make no distinction,
So is the truth of all Buddhas.

Just as the ocean is one
With millions of different waves,

The Hua-yen (Flower Ornament) Sutra is a vast and prominent Mahayana
scripture. Its teachings form the basis of Hua-yen, a principal school of Bud-
dhism in China. The first comprehensive Chinese version was completed in
420 ck. Translation by Thomas Cleary.
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So is the Buddhas’ field of blessings
Equal in all places.

Just as a great conflagration
Can burn up all things,
So does the Buddhas’ field of blessings

Burn up all fabrication.

Just as a violent wind

Can cause the earth to tremble,

So does the Buddhas’ field of blessings
Move all living beings.

At Home in the Mountains

MAHBAKASHYAPA

Strung with garlands of flowering vines,
This patch of earth delights the mind;
The lovely calls of elephants sound—
These rocky crags do please me so!

The shimmering hue of darkening clouds,
Cool waters in pure streams flowing;
Enveloped by Indra’s ladybugs—

These rocky crags do please me so!

Like the lofty peaks of looming clouds,
Like the most refined of palaces;

The lovely calls of tuskers sound—
These rocky crags do please me so!

Mahakashyapa, a principal disciple of the Buddha, was noted for his ascetic
self-discipline. It is said that when the Buddha silently held up a flower, only
Mahakashyapa smiled in comprehension. He was later recognized as the first
Indian patriarch of Zen. Translation by Andrew Olendzki.
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Cold Mountain Poems

HAN-suaAN

I

I climb the road to Cold Mountain,

The road to Cold Mountain that never ends.
The valleys are long and strewn with stones;
The streams broad and banked with thick grass.
Moss is slippery, though no rain has fallen;
Pines sigh, but it isn’t the wind.

Who can break from the snares of the world
And sit with me among the white clouds?

2
As for me, I delight in the everyday Way,

Among mist-wrapped vines and rocky caves.

Here in the wilderness I am completely free,
With my friends, the white clouds, idling forever.
There are roads, but they do not reach the world;
Since I am mindless, who can rouse my thoughts?
On a bed of stone I sit, alone in the night,

While the round moon climbs up Cold Mountain.

3

If you sit in silence and never speak,

What stories will you leave for the young people to tell?
If you live shut away in a forest thicket,

How can the sun of wisdom shine out?

No dried-up carcass can be the guardian of the Way.

Han-shan, a poet and Buddhist layman, lived in China during the late eighth
or early ninth century. After withdrawing to Cold Mountain (Han-shan), he
is said to have scrawled his poems on cliffs and trees. Transladon by Burton
Watson.
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The clouds come and go,
providing a rest for all
the moon viewers

—Basho

The camellia tips,
the remains of last night’s rain
splashing out

—Buson
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The fewel Net of Indra

Tu-sHUN

vEsTION: Things being thus, what about knowledge?

Answer: Knowledge accords with things, being in one and the same
realm, made by conditions, tacitly conjoining, without rejecting anything,
suddenly appearing, yet not without before and after. Therefore the sutra
says, “The sphere of the universal eye, the pure body, I now will expound;
let people listen carefully.” By way of explanation, the “universal eye” is
the union of knowledge and reality, all at once revealing many things.
This makes it clear that reality is known to the knowledge of the universal
eye only and is not the sphere of any other knowledge. The “sphere”
means things. This illustrates how the many things interpenetrate like the
realm of Indra’s net of jewels—multiplied and remultiplied ad infinitum.
The pure body illustrates how all things, as mentioned before, simultane-
ously enter each other. Ends and beginnings, being collectively formed
by conditional origination, are impossible to trace to a basis—the seeing
mind has nothing to rest on.

Now the celestial jewel net of Kanishka, or Indra, Emperor of Gods,
is called the net of Indra. This imperial net is made all of jewels: because
the jewels are clear, they reflect each other’s images, appearing in each

Tu-shun (557-640), a specialist in the Hua-yen Sutra, became the first patri-
arch of the Hua-yen school of Chinese Buddhism. He is remembered as a
monk with exceptional healing abilities who lived close to the peasants.
Translation by Thomas Cleary.
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by one jewel. The all entering the one can be known by thinking about it
in this way.

QuesTion: Although the jewel in the southwest contains all the jewels
in the ten directions completely, without remainder, there are jewels in
every direction. How can you say then that the net is made of just one
jewel?

ANswer: All the jewels in the ten directions are in totality the one jewel
of the southwest. Why? The jewel in the southwest is all the jewels of the
ten directions. If you don’t believe that one jewel in the southwest is all
the jewels in the ten directions, just put a dot on the jewel in the south-
west. When one jewel is dotted, there are dots on all the jewels in all
directions. Since there are dots on all the jewels in the ten directions, we
know that all the jewels are one jewel. If anyone says that all the jewels in
the ten directions are not one jewel in the southwest, could it be that one
person simultaneously put dots on all the jewels in the ten directions?
Even allowing the universal dotting of all the jewels in the ten directions,
they are just one jewel. Since it is thus, using this one as beginning, the
same is so when taking others first—multiplied over and over bound-
lessly, each dot is the same. It is obscure and hard to fathom: when one is
complete, all is done. Such a subtle metaphor is applied to things to help
us think about them, but things are not so; a simile is the same as not a
simile—they resemble each other in a way, so we use it to speak of. What
does this mean? These jewels only have their reflected images containing
and entering each other—their substances are separate. Things are not
like this, because their whole substance merges completely. The book on
natural origination in the Hua-yen Sutra says, “In order to benefit sentient
beings and make them all understand, nonsimiles are used to illustrate
real truth. Such a subtle teaching as this is hard to hear even in immeasur-
able eons; only those with perseverance and wisdom can hear of the
matrix of the issue of thusness.” The sutra says, “Nonsimiles are used
as similes. Those who practice should think of this in accord with the
similes.”

Vairocana Buddha’s past practices
Made oceans of Buddha-fields all pure.
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By nature, forms differ in shape and appearance.
By nature, sounds bring pleasure or pain.
In darkness, the fine and mediocre accord;
brightness makes clear and murky distinct.
Each element comes back to its own nature
just as a child finds its own mother.
Fire is hot, the wind blows,
water is wet and earth solid,
eyes see forms, ears hear sounds,
noses smell, tongues tell salty from sour—
so it is with everything everywhere.
The root puts forth each separate shoot.
Both root and shoot go back to the fundamental fact.
Exalted and lowly is just a matter of words.
In the very midst of light, there’s darkness;
don’t meet another in the darkness.
In the very midst of darkness, there’s light;
don’t observe another in the light.
Light and darkness complement each other,
like stepping forward and stepping back.
Each of the myriad things has its particular virtue
inevitably expressed in its use and station.
Phenomena accord with the fundamental as a lid fits its box;
the fundamental meets phenomena like arrows in midair.
Hearing these words, understand the fundamental;
don’t cook up principles from your own ideas.
If you overlook the Way right before your eyes,
how will you know the path beneath your feet?
Advancing has nothing to do with near and far,
vet delusion creates obstacles high and wide.
Students of the mystery, I humbly urge you,
don’t waste a moment, night or day!
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Letter to the Island
MyoE

D EAR MR. [sLAND:

How have you been since the last time I saw you? After I
returned from visiting you, I have neither received any message from you,
nor have I sent any greetings to you.

I think about your physical form as something tied to the world of
desire, a kind of concrete manifestation, an object visible to the eye, a
condition perceivable by the faculty of sight, and a substance composed
of earth, air, fire, and water that can be experienced as color, smell, taste,
and touch. Since the nature of physical form is identical to wisdom, there
is nothing that is not enlightened. Since the nature of wisdom is identical
to the underlying principle of the universe, there is no place it does not
reach. The underlying principle of the universe is identical to the absolute
truth, and the absolute truth is identical to the ultimate body of the Bud-
dha. According to the rule by which no distinctions can be made between
things, the underlying principle of the universe is identical to the world
of ordinary beings and thus cannot be distinguished from it. Therefore,
even though we speak of inanimate objects, we must not think of them as
being separated from living beings.

It is certainly true that the physical substance of a country is but one
of the ten bodies of the Buddha. There is nothing apart from the marvel-
ous body of the radiant Buddha. To speak of the teaching of nondifferen-
tiation and perfect interfusion of the six characteristics of all things—their
general conditions, specific details, differences, similarities, formation,
and disintegration—is to say that your physical form as an island consists
of the land of this nation, which is one part of the body of the Buddha.
In terms of the characteristic that things differ, we can speak of you also
as the other nine bodies of the Buddha: the bodies of living beings, the

Myoe (1173-1232), a monk of the Japanese Shingon sect, spent most of his
life at Kozanji temple in the mountains outside Kyoto. He endorsed Hua-
yen (Kegon) teachings and advocated a return to strict observance of the
precepts. Translation by George J. Tanabe, Jr.
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body of karmic retribution, the bodies of those who listen to the teach-
ings, the bodies of those who are self-enlightened, the bodies of bodhi-
sattvas, the bodies of buddhas, the body of the truth, the body of wisdom,
and the body of emptiness. Your own substance as an island is the sub-
stance of these ten bodies of the Buddha, and since these ten bodies are
all fused together, they exist in a state of perfect union. This is the epit-
ome of Indra’s net, and goes beyond explanation because it far transcends
the boundaries of conscious knowledge.

Therefore, in the context of the enlightenment of the ten buddhas
in the Kegon sect, the underlying principles of you as an island can be
thought of as the nondifferentiation between the karmic determinations
of who we are and where we live, the identical existence of the one and
the many, Indra’s net that intertwines all things, the inexhaustibility of
everything, the universality of the world of truth, the perfect interfusion
that cannot be explained, and the complete endowment of the ten bodies
of the Buddha in all things. Why do we need to seek anything other than
your physical form as an island since it is the body of the radiant Buddha?

Even as I speak to you in this way, tears fill my eyes. Though so
much time has passed since I saw you so long ago, I can never forget the
memory of how much fun I had playing on your island shores. I am filled
with a great longing for you in my heart, and I take no delight in passing
time without having the time to see you.

And then there is the large cherry tree that I remember so fondly.
There are times when I so want to send a letter to the tree to ask how it
is doing, but I am afraid that people will say that I am crazy to send a
letter to a tree that cannot speak. Though I think of doing it, I refrain in
deference to the custom of this irrational world. But really, those who
think that a letter to a tree is crazy are not our friends. We will keep
company with the Sovereign Master of the Sea, who searched for Trea-
sure Island, and will live on the great ocean, making crossings to islands.
Our friend will be the Ocean Cloud Monk with whom we will play to our
heart’s delight. What more could we want?

Having visited you and carried out my religious practice as I wanted
to, I am firmly convinced that you, more than some wonderful person,
are truly an interesting and enjoyable friend. Having observed the ways
of the world for some time now, I think it suitable that there were those



The Nature of Nature 65

in the past who followed the custom of digging a hole in the ground and
speaking into it.

These are all ancient matters. These days no one does anything like
this, but when we speak of it there is a certain yearning that we have for
it. However, I now practice the precepts of a community of monks who
are living in the realm of the one truth. We do not serve the interests of
friends living on the outside; neither do we have a mind for embracing all
living beings. All in all, however, I do not think that this sin is a sin at all.

At any rate, I should like to write to you again at a later time.

With deepest respect,
Koben

After this letter was written, the messenger asked, ‘““To whom shall I de-
liver this letter?” Myoe replied, “Simply stand in the middle of Karma
Island; shout in a loud voice, “This is a letter from Myoe of Toganoo!’
Leave the letter, and return.”

Mountains and Waters Sutra

DoGeEN

I

Mountains and waters right now are the actualization of the ancient bud-
dha way. Each, abiding in its phenomenal expression, realizes complete-
ness. Because mountains and waters have been active since before the
Empty Eon, they are alive at this moment. Because they have been the
self since before form arose they are emancipation-realization.

Dogen (1200-1253) founded the Soto sect of Japanese Zen. This treatise is
from his principal work, Treasury of the Eye of the True Dbarma, considered a
crowning expression of Zen thought. Translation by Arnold Kotler and Ka-
zuaki Tanahashi.
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2

Because mountains are high and broad, the way of riding the clouds is
always reached in the mountains; the inconceivable power of soaring in
the wind comes freely from the mountains.

3

Priest Daokai of Mt. Furong said to the assembly, “The green mountains
are always walking; a stone woman gives birth to a child at night.”

Mountains do not lack the qualities of mountains. Therefore they
always abide in ease and always walk. You should examine in detail this
quality of the mountains’ walking.

Mountains’ walking is just like human walking. Accordingly, do not
doubt mountains’ walking even though it does not look the same as
human walking. The buddha ancestors’ words point to walking. This is
fundamental understanding. You should penetrate these words.

4

Because green mountains walk, they are permanent. Although they walk
more swiftly than the wind, someone in the mountains does not realize
or understand it. “In the mountains” means the blossoming of the entire
world. People outside the mountains do not realize or understand the
mountains walking. Those without eyes to see mountains cannot realize,
understand, see, or hear this as it is.

If you doubt mountains’ walking, you do not know your own walk-
ing; itis not that you do not walk, but that you do not know or understand
your own walking. Since you do know your own walking, you should fully
know the green mountains’ walking.

Green mountains are neither sentient nor insentient. You are neither
sentient nor insentient. At this moment, you cannot doubt the green
mountains’ walking.

b)

You should study the green mountains, using numerous worlds as your
standards. You should clearly examine the green mountains’ walking and
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your own walking. You should also examine walking backward and back-
ward walking and investigate the fact that walking forward and backward
has never stopped since the very moment before form arose, since the
time of the King of the Empty Eon.

If walking stops, buddha ancestors do not appear. If walking ends,
the buddha-dharma cannot reach the present. Walking forward does not
cease; walking backward does not cease. Walking forward does not ob-
struct walking backward. Walking backward does not obstruct walking
forward. This is called the mountains’ flow and the flowing mountains.

6

Green mountains master walking and eastern mountains master traveling
on water. Accordingly, these activities are a mountain’s practice. Keeping
its own form, without changing body and mind, a mountain always prac-
tices in every place.

Don’t slander by saying that a green mountain cannot walk and an
eastern mountain cannot travel on water. When your understanding is
shallow, you doubt the phrase, “Green mountains are walking.” When
your learning is immature, you are shocked by the words “flowing moun-
tains.” Without fully understanding even the words “flowing water,” you
drown in small views and narrow understanding.

Yet the characteristics of mountains manifest their form and life-
force. There is walking, there is flowing, and there is a moment when a
mountain gives birth to a mountain child. Because mountains are buddha
ancestors, buddha ancestors appear in this way.

Even if you see mountains as grass, trees, earth, rocks, or walls, do
not take this seriously or worry about it; it is not complete realization.
Even if there is a moment when you view mountains as the seven trea-
sures shining, this is not returning to the source. Even if you understand
mountains as the realm where all buddhas practice, this understanding is
not something to be attached to. Even if you have the highest understand-
ing of mountains as all buddhas’ inconceivable qualities, the truth is not
only this. These are conditioned views. This is not the understanding of
buddha ancestors, but just looking through a bamboo tube at a corner of

the sky.
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Turning an object and turning the mind is rejected by the great sage.
Explaining the mind and explaining true nature is not agreeable to bud-
dha ancestors. Seeing into mind and seeing into true nature is the activity
of people outside the way. Set words and phrases are not the words of
liberation. There is something free from all of these understandings:
“Green mountains are always walking,” and “Eastern mountains travel
on water.” You should study this in detail.

7

“A stone woman gives birth to a child at night” means that the moment
when a barren woman gives birth to a child is called “night.”

There are male stones, female stones, and nonmale nonfemale
stones. They are placed in the sky and in the earth and are called heavenly
stones and earthly stones. These are explained in the ordinary world, but
not many people actually know about it.

You should understand the meaning of giving birth to a child. At the
moment of giving birth to a child, is the mother separate from the child?
You should study not only that you become a mother when your child is
born, but also that you become a child. This is the actualization of giving
birth in practice-realization. You should study and investigate this thor-
oughly.

8

Great Master Kuangzhen of Yumen said, “Eastern mountains travel on
water.”

The reason these words were brought forth is that all mountains are
eastern mountains, and all eastern mountains travel on water. Because of
this, Nine Mountains, Mt. Sumeru, and other mountains appear and have
practice-realization. These are called “eastern mountains.” But could
Yun-men penetrate the skin, flesh, bones, and marrow of the eastern
mountains and their vital practice-realization?

9

Now in Great Song China there are careless fellows who form groups;
they cannot be set straight by the few true masters. They say that the
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statement, ‘“The eastern mountains travel on water,” or Nanquan’s story
of a sickle, is illogical; what they mean is that any words having to do
with logical thought are not buddha ancestors’ Zen stories, and that only
illogical stories are buddha ancestors’ expressions. In this way they con-
sider Huangbo’s staff and Linji’s shout as beyond logic and unconcerned
with thought; they regard these as great enlightenments that precede the
arising of form.

“Ancient masters used expedient phrases, which are beyond under-
standing, to slash entangled vines.” People who say this have never seen
a true master and they have no eye of understanding. They are immature,
foolish fellows not even worth discussing. In China these last two or three
hundred years, there have been many groups of bald-headed rascals.
What a pity! The great road of buddha ancestors is crumbling. People
who hold this view are not even as good as listeners of the Small Vehicles
and are more foolish than those outside the way. They are neither lay
people nor monks, neither human nor heavenly beings. They are more
stupid than animals who learn the buddha way.

The illogical stories mentioned by you bald-headed fellows are only
illogical for you, not for buddha ancestors. Even though you do not un-
derstand, you should not neglect studying the buddha ancestors’ path of
understanding. Even if it is beyond understanding in the end, your pres-
ent understanding is off the mark.

I have personally seen and heard many people like this in Song
China. How sad that they do not know about the phrases of logical
thought, or penetrating logical thought in the phrases and stories! When
I laughed at them in China, they had no response and remained silent.
Their idea about illogical words is only a distorted view. Even if there is
no teacher to show you the original truth, your belief in spontaneous
enlightenment is heretical.

I0

You should know that “eastern mountains traveling on water” is the
bones and marrow of the buddha ancestors. All waters appear at the foot
of the eastern mountains. Accordingly, all mountains ride on clouds and
walk in the sky. Above all waters are all mountains. Walking beyond and
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walking within are both done on water. All mountains walk with their
toes on all waters and splash there. Thus in walking there are seven paths
vertical and eight paths horizontal. This is practice-realization.

II

Water is neither strong nor weak, neither wet nor dry, neither moving
nor still, neither cold nor hot, neither existent nor nonexistent, neither
deluded nor enlightened. When water solidifies, it is harder than a dia-
mond. Who can crack it? When water melts, it is gentler than milk. Who
can destroy it? Do not doubt that these are the characteristics water mani-
fests. You should reflect on the moment when you see the water of the
ten directions as the water of the ten directions. This is not just studying
the moment when human and heavenly beings see water; this is studying
the moment when water sees water. Because water has practice-realiza-
tion of water, water speaks of water. This is a complete understanding.
You should go forward and backward and leap beyond the vital path
where other fathoms other.

I2

All beings do not see mountains and waters in the same way. Some beings
see water as a jeweled ornament, but they do not regard jeweled orna-
ments as water. What in the human realm corresponds to their water?
We only see their jeweled ornaments as water.

Some beings see water as wondrous blossoms, but they do not use
blossoms as water. Hungry ghosts see water as raging fire or pus and
blood. Dragons see water as a palace or a pavilion. Some beings see water
as the seven treasures or a wish-granting jewel. Some beings see water as
a forest or a wall. Some see it as the dharma nature of pure liberation, the
true human body, or as the form of body and essence of mind. Human
beings see water as water. Water is seen as dead or alive depending on
causes and conditions.

Thus the views of all beings are not the same. You should question
this matter now. Are there many ways to see one thing, or is it a mistake
to see many forms as one thing? You should pursue this beyond the limit
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of pursuit. Accordingly, endeavors in practice-realization of the way are
not limited to one or two kinds. The ultimate realm has one thousand
kinds and ten thousand ways.

When we think about the meaning of this, it seems that there is
water for various beings but there is no original water—there is no water
common to all types of beings. But water for these various kinds of beings
does not depend on mind or body, does not arise from actions, does not
depend on self or other. Water’s freedom depends only on water.

Therefore, water is not just earth, water, fire, wind, space, or con-
sciousness. Water is not blue, yellow, red, white, or black. Water is not
forms, sounds, smells, tastes, touchables, or mind-objects. But water as
earth, water, fire, wind, and space realizes itself.

For this reason, it is difficult to say who is creating this land and
palace right now or how such things are being created. To say that the
world is resting on the wheel of space or on the wheel of wind is not the
truth of the self or the truth of others. Such a statement is based only on
a small view. People speak this way because they think that it must be
impossible to exist without having a place on which to rest.

LES

Buddha said, “All things are ultimately liberated. There is nowhere that
they abide.”

You should know that even though all things are liberated and not
tied to anything, they abide in their own phenomenal expression. How-
ever, when most human beings see water they only see that it flows un-
ceasingly. This is a limited human view; there are actually many kinds of
flowing. Water flows on the earth, in the sky, upward, and downward. It
can flow around a single curve or into many bottomless abysses. When it
rises it becomes clouds. When it descends it forms abysses.

14

Wenzi said, ““The path of water is such that when it rises to the sky, it
becomes raindrops; when it falls to the ground, it becomes rivers.”
Even a secular person can speak this way. You who call yourselves
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descendants of buddha ancestors should feel ashamed of being more igno-
rant than an ordinary person. The path of water is not noticed by water,
but is realized by water. It is not unnoticed by water, but is realized by
water.

“When it rises to the sky, it becomes raindrops” means that water
rises to the heavens and skies everywhere and forms raindrops. Raindrops
vary according to the different worlds. To say that there are places water
does not reach is the teaching of the listeners of the Small Vehicles or the
mistaken teaching of people outside the way. Water exists inside fire and
inside mind, thought, and ideas. Water also exists within the wisdom of
realizing buddha nature.

“When it falls to the ground, it becomes rivers” means that when
water reaches the ground it turns into rivers. The essence of the rivers
becomes wise people.

Now ordinary fools and mediocre people think that water is always
in rivers or oceans, but this is not so. Rivers and oceans exist in water.
Accordingly, even where there is not a river or an ocean, there is water.
It is just that when water falls down to the ground, it manifests the charac-
teristics of rivers and oceans.

Also do not think that where water forms rivers or oceans there is
no world and there is no buddha land. Even in a drop of water innumera-
ble buddha lands appear. Therefore it is not a question of whether there
is only water in the buddha land or a buddha land in water.

The existence of water is not concerned with past, future, present,
or the phenomenal water. Yet water is actualization of the fundamental
point. Where buddha ancestors reach, water never fails to appear. Be-
cause of this, buddha ancestors always take up water and make it their
body and mind, make it their thought.

5

In this way, the words ‘“Water does not rise” are not found in scriptures
inside or outside of Buddhism. The path of water runs upward and down-
ward and in all directions.

However, one Buddhist sutra does say, “Fire and air go upward,
earth and water go downward.” This “upward” and “downward” require
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examination. You should examine them from the Buddhist point of view.
Although you use the word “downward” to describe the direction earth
and water go, earth and water do not actually go downward. In the same
way, the direction fire and air go is called “upward.”

The phenomenal world does not actually exist in terms of up, down,
or the cardinal directions. It is tentatively designated according to the
directions in which the four great elements, five great elements, or six
great elements go. The Heaven of No Thought should not be regarded
as upward nor the Avichi Hell as downward. The Avichi Hell is the entire
phenomenal world; the Heaven of No Thought is the entire phenomenal
world.

16

Now when dragons and fish see water as a palace, it is just like human
beings seeing a palace. They do not think it flows. If an outsider tells
them, “What you see as a palace is running water,” the dragons and fish
will be astonished, just as we are when we hear the words, “Mountains
flow.” Nevertheless, there may be some dragons and fish who understand
that the columns and pillars of palaces and pavilions are flowing water.

You should reflect and consider the meaning of this. If you do not
learn to be free from your superficial views, you will not be free from the
body and mind of an ordinary person. Then you will not understand
the land of buddha ancestors, or even the land or the palace of ordinary
people.

Now human beings well know as water what is in the ocean and what
is in the river, but they do not know what dragons and fish see as water
and use as water. Do not foolishly suppose that what we see as water is
used as water by all other beings. You who study with buddhas should not
be limited to human views when you are studying water. You should study
how you view the water used by buddha ancestors. You should study
whether there is water or no water in the house of buddha ancestors.

17
Mountains have been the abode of great sages from the limitless past to
the limitless present. Wise people and sages all have mountains as their
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inner chamber, as their body and mind. Because of wise people and sages,
mountains appear.

You may think that in mountains many wise people and great sages
are assembled. But after entering the mountains, not a single person
meets another. There is just the activity of the mountains. There is no
trace of anyone having entered the mountains.

When you see mountains from the ordinary world, and when you
meet mountains while in mountains, the mountains’ head and eye are
viewed quite differently. Your idea or view of mountains not flowing is
not the same as the view of dragons and fish. Human and heavenly beings
have attained a position concerning their own worlds which other beings
either doubt or do not doubt.

You should not just remain bewildered and skeptical when you hear
the words, “Mountains flow”; but together with buddha ancestors you
should study these words. When you take one view you see mountains
flowing, and when you take another view, mountains are not flowing.
One time mountains are flowing, another time they are not flowing. If
you do not fully understand this, you do not understand the true dharma
wheel of the Tathagata.

An ancient buddha said, “If you do not wish to incur the cause for
Unceasing Hell, do not slander the true dharma wheel of the Tathagata.”
You should carve these words on your skin, flesh, bones, and marrow; on
your body, mind, and environs; on emptiness and on form. They are
already carved on trees and rocks, on fields and villages.

18

Although mountains belong to the nation, mountains belong to people
who love them. When mountains love their master, such a virtuous sage
or wise person enters the mountains. Since mountains belong to the sages
and wise people living there, trees and rocks become abundant and birds
and animals are inspired. This is so because the sages and wise people
extend their virtue.

You should know it as a fact that mountains are fond of wise people
and sages. Many rulers have visited mountains to pay homage to wise
people or to ask for instructions from great sages. These have been im-



The Nature of Nature 75

portant events in the past and present. At such times these rulers treat the
sages as teachers, disregarding the protocol of the usual world. The impe-
rial power has no authority over the wise people in the mountains. Moun-
tains are apart from the human world. At the time the Yellow Emperor
visited Mt. Kongdong to pay homage to Guangcheng, he walked on his
knees, touched his forehead to the ground, and asked for instruction.

When Shakyamuni Buddha left his father’s palace and entered the
mountains, his father the king did not resent the mountains, nor was he
suspicious of those who taught the prince in the mountains. The twelve
years of Shakyamuni Buddha’s practice of the way were mostly spent in
the mountains, and his attainment of the way occurred in the mountains.
Thus even his father, a wheel-turning king, did not wield authority in the
mountains.

You should know that mountains are not the realm of human beings
nor the realm of heavenly beings. Do not view mountains from the scale
of human thought. If you do not judge mountains’ flowing by the human
understanding of flowing, you will not doubt mountains’ flowing and not-
flowing.

19

On the other hand, from ancient times wise people and sages have often
lived near water. When they live near water they catch fish, catch human
beings, and catch the way. For long these have been genuine activities in
water. Furthermore there is catching the self, catching catching, being
caught by catching, and being caught by the way.

Priest Decheng abruptly left Mt. Yao and lived on the river. There
he produced a successor, the wise sage of the Huating. Is this not catch-
ing a fish, catching a person, catching water, or catching the self? The dis-
ciple seeing Decheng is Decheng. Decheng guiding his disciple is his
disciple.

20

It is not only that there is water in the world, but there is a world in
water. It is not just in water. There is also a world of sentient beings in
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clouds. There is a world of sentient beings in the air. There is a world of
sentient beings in fire. There is a world of sentient beings on earth. There
is a world of sentient beings in the phenomenal world. There is a world
of sentient beings in a blade of grass. There is a world of sentient beings
in one staff.

Wherever there is a world of sentient beings, there is a world of
buddha ancestors. You should thoroughly examine the meaning of this.

21

Therefore water is the true dragon’s palace. It is not flowing downward.
To consider water as only flowing is to slander water with the word
“flowing.” This would be the same as insisting that water does not flow.

Water is only the true thusness of water. Water is water’s complete
virtue; it is not flowing. When you investigate the flowing of a handful of
water and the not-flowing of it, full mastery of all things is immediately
present.

22

There are mountains hidden in treasures. There are mountains hidden in
swamps. There are mountains hidden in the sky. There are mountains
hidden in mountains. There are mountains hidden in hiddenness. This is
complete understanding.

An ancient buddha said, “Mountains are mountains, waters are wa-
ters.” These words do not mean mountains are mountains; they mean
mountains are mountains.

Therefore investigate mountains thoroughly. When you investigate
mountains thoroughly, this is the work of the mountains.

Such mountains and waters of themselves become wise persons and
sages.

At the hour of the Rat, eighteenth day, tenth month, first year of Ninji
[1240], this was taught to the assembly at Kannondori Kosho Horin
Monastery.
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Here [ Am

No form, no sound—

here I am;

white clouds fringing the peaks,
river cutting through the valley.

Rain

No umbrella, getting soaked,
I’ll just use the rain as my raincoat.



PART TWO

CONTEMPORARY
INTERPRETATIONS
of the
TEACHINGS



In our former lives, we were rocks, clouds, and trees. . . . This is
not just Buddhist; it is scientific. We humans are a young species.
We were plants, we were trees, and now we have become humans.
We have to remember our past existences and be humble.

—Thich Nhat Hank



INTRODUCTION

BUDDHISM IS TAKING A NEW TURN in the hands of modern
practitioners, teachers, and scholars. The environmental crisis has
compelled those committed to a Buddhist path to reexamine the tradition
for sources of insight and guidance. Can Buddhism be helpful in under-
standing and transforming the current spiral of destruction? Can the
Buddha-Dharma bring clear-eyed wisdom and fresh hope to the urgent
task of living sustainably on this damaged earth?

Often, the answer seems to be yes. For Thich Nhat Hanh, ecological
principles reflect the cardinal Buddhist tenet of interdependence. Sulak
Sivaraksa applies the Four Noble Truths to the heightened tension of
suffering and desire in consumerist societies. The practice of nonharm-
ing, discussed by Lily de Silva, virtually mandates policies of kindness
toward plants and animals. Gary Snyder and John Daido Loori use the
teachings of mountains and rivers to demonstrate that nondualism radi-
cally changes the nature of human relationship to home, place, and activ-
ity. From tales of bodhisattvas making sacrifices for others, Rafe Martin
draws encouragement for engagement rather than withdrawal. “In this
turning of the wheel,” writes Joanna Macy, “the spiritual goal is not es-
cape from the world, but transformation of the world.”

Fresh interpretations of material from other times and places always
carry the risk of misrepresentation. Inevitably, each person brings differ-
ent perspectives and experiences to his or her reflections. Today’s teach-
ers and thinkers accordingly acknowledge that they are exploring new
territory rather than preaching final truths. Yet without this process of
translation, a living tradition becomes dead. Some would argue further
that unless the ancient teachings are reengaged in contemporary contexts,
their true depth cannot be fathomed.

Naturally, perplexities arise. Should plants be considered sentient
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After three months of practicing this, the patient will feel much bet-
ter. But because many people suffer from the same malady and the doctor
always gives the same prescription, after a short time, the line of people
waiting their turn to embrace the tree gets to be very long, more than a
mile, and people begin to get impatient. Fifteen minutes is now too long
for each person to hug the tree, so the city council legislates a five-minute
maximum. Then they have to shorten it to one minute, and then only a
few seconds. Finally, there is no remedy at all for the sickness.

If we are not mindful, we might be in that situation soon. We have
to remember that our body is not limited to what lies within the boundary
of our skin. Our body is much more immense. We know that if our heart
stops beating, the flow of our life will stop, but we do not take the time
to notice the many things outside of our bodies that are equally essential
for our survival. If the ozone layer around our Earth were to disappear
for even an instant, we would die. If the sun were to stop shining, the
flow of our life would stop. The sun is our second heart, our heart outside
of our body. It gives all life on Earth the warmth necessary for existence.
Plants live thanks to the sun. Their leaves absorb the sun’s energy, along
with carbon dioxide from the air, to produce food for the tree, the flower,
the plankton. And thanks to plants, we and other animals can live. All of
us—people, animals, plants, and minerals—‘“consume” the sun, directly
and indirectly. We cannot begin to describe all the effects of the sun, that
great heart outside of our body.

When we look at green vegetables, we should know that it is the sun
that is green and not just the vegetables. The green color in the leaves of
the vegetables is due to the presence of the sun. Without the sun, no
living being could survive. Without sun, water, air, and soil, there would
be no vegetables. The vegetables are the coming-together of many condi-
tions near and far.

There is no phenomenon in the universe that does not intimately
concern us, from a pebble resting at the bottom of the ocean, to the
movement of a galaxy millions of light years away. Walt Whitman said,
“I believe a blade of grass is no less than the journey-work of the stars . . .”
These words are not philosophy. They come from the depths of his soul.
He also said, “I am large, I contain multitudes.”

This might be called a meditation on “interbeing endlessly inter-
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have to remember our past existences and be humble. We can learn a lot
from an oak tree.

All life is impermanent. We are all children of the Earth, and, at
some time, she will take us back to herself again. We are continually
arising from Mother Earth, being nurtured by her, and then returning to
her. Like us, plants are born, live for a period of time, and then return
to the Earth. When they decompose, they fertilize our gardens. Living
vegetables and decomposing vegetables are part of the same reality.
Without one, the other cannot be. After six months, compost becomes
fresh vegetables again. Plants and the Earth rely on each other. Whether
‘the Earth is fresh, beautiful, and green, or arid and parched depends on
the plants.

It also depends on us. Our way of walking on the Earth has a great
influence on animals and plants. We have killed so many animals and
plants and destroyed their environments. Many are now extinct. In turn,
our environment is now harming us. We are like sleepwalkers, not know-
ing what we are doing or where we are heading. Whether we can wake
up or not depends on whether we can walk mindfully on our Mother
Earth. The future of all life, including our own, depends on our mindful
steps.

Birds’ songs express joy, beauty, and purity, and evoke in us vitality
and love. So many beings in the universe love us unconditionally. The
trees, the water, and the air don’t ask anything of us; they just love us.
Even though we need this kind of love, we continue to destroy them. By
destroying the animals, the air, and the trees, we are destroying ourselves.
We must learn to practice unconditional love for all beings so that the
animals, the air, the trees, and the minerals can continue to be themselves.

Our ecology should be a deep ecology—not only deep, but universal.
There is pollution in our consciousness. Television, films, and newspapers
are forms of pollution for us and our children. They sow seeds of violence
and anxiety in us and pollute our consciousness, just as we destroy our
environment by farming with chemicals, clear-cutting the trees, and pol-
luting the water. We need to protect the ecology of the Earth and the
ecology of the mind, or this kind of violence and recklessness will spill
over into even more areas of life.

Our Earth, our green beautiful Earth, is in danger, and all of us know
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it. Yet we act as if our daily lives have nothing to do with the situation of
the world. If the Earth were your body, you would be able to feel many
areas where she is suffering. Many people are aware of the world’s suffer-
ing, and their hearts are filled with compassion. They know what needs
to be done, and they engage in political, social, and environmental work
to try to change things. But after a period of intense involvement, they
become discouraged, because they lack the strength needed to sustain a
life of action. Real strength is not in power, money, or weapons, but in
deep, inner peace.

If we change our daily lives—the way we think, speak, and act—we
change the world. The best way to take care of the environment is to take
care of the environmentalist.

Many Buddhist teachings help us understand our interconnectedness
with our Mother, the Earth. One of the deepest is the Diamond Sutra,
which is written in the form of a dialogue between the Buddha and his
senior disciple, Subhuti. It begins with this question by Subhuti: “If
daughters and sons of good families wish to give rise to the highest, most
fulfilled, awakened mind, what should they rely on and what should they
do to master their thinking?” This is the same as asking, “If I want to
use my whole being to protect life, what methods and principles should
I use?”

The Buddha answers, “We have to do our best to help every living
being cross the ocean of suffering. But after all beings have arrived at the
shore of liberation, no being at all has been carried to the other shore. If
you are still caught up in the idea of a self, a person, a living being, or a
life span, you are not an authentic bodhisattva.” Self, person, living being,
and life span are four notions that prevent us from seeing reality.

Life is one. We do not need to slice it into pieces and call this or that
piece a “self.” What we call a self is made only of nonself elements. When
we look at a flower, for example, we may think that it is different from
“nonflower” things. But when we look more deeply, we see that every-
thing in the cosmos is in that flower. Without all of the nonflower
elements—sunshine, clouds, earth, minerals, heat, rivers, and conscious-
ness—a flower cannot be. That is why the Buddha teaches that the self
does not exist. We have to discard all distinctions between self and non-



88 CONTEMPORARY INTERPRETATIONS OF THE TEACHINGS

self. How can anyone work to protect the environment without this in-
sight?

The second notion that prevents us from seeing reality is the notion
of a person, a human being. We usually discriminate between humans
and nonhumans, thinking that we are more important than other species.
But since we humans are made of nonhuman elements, to protect our-
selves we have to protect all of the nonhuman elements. There is no other
way. If you think, “God created man in His own image and He created
other things for man to use,” you are already making the discrimination
that man is more important than other things. When we see that humans
have no self, we see that to take care of the environment (the nonhuman
elements) is to take care of humanity. The best way to take good care of
men and women so that they can be truly healthy and happy is to take
care of the environment.

I know ecologists who are not happy in their families. They work
hard to improve the environment, partly to escape family life. If someone
is not happy within himself, how can he help the environment? That is
why the Buddha teaches that to protect the nonhuman elements is to
protect humans, and to protect humans is to protect nonhuman elements.

The third notion we have to break through is the notion of a living
being. We think that we living beings are different from inanimate ob-
jects, but according to the principle of interbeing, living beings are com-
prised of non-living-being elements. When we look into ourselves, we
see minerals and all other non-living-being elements. Why discriminate
against what we call inanimate? To protect living beings, we must protect
the stones, the soil, and the oceans. Before the atomic bomb was dropped
on Hiroshima, there were many beautiful stone benches in the parks. As
the Japanese were rebuilding their city, they discovered that these stones
were dead, so they carried them away and buried them. Then they
brought in live stones. Do not think these things are not alive. Atoms are
always moving. Electrons move at nearly the speed of light. According to
the teaching of Buddhism, these atoms and stones are consciousness itself.
That is why discrimination by living beings against nonliving beings
should be discarded.

The last notion is that of a life span. We think that we have been
alive since a certain point in time and that prior to that moment, our life
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did not exist. This distinction between life and nonlife is not correct. Life
is made of death, and death is made of life. We have to accept death; it
makes life possible. The cells in our body are dying every day, but we
never think to organize funerals for them. The death of one cell allows
for the birth of another. Life and death are two aspects of the same reality.
We must learn to die peacefully so that others may live. This deep medi-
tation brings forth nonfear, nonanger, and nondespair, the strengths we
need for our work. With nonfear, even when we see that a problem is
huge, we will not burn out. We will know how to make small, steady
steps. If those who work to protect the environment contemplate these
four notions, they will know how to be and how to act.

In another Buddhist text, the Avatamsaka (“Adorning the Buddha with
Flowers”) Sutra, the Buddha further elaborates his insights concerning
our “interpenetration” with our environment. Please meditate with me
on the ‘““Ten Penetrations”:

The first is, “All worlds penetrate a single pore. A single pore pene-
trates all worlds.” Look deeply at a flower. It may be tiny, but the sun,
the clouds, and everything else in the cosmos penetrates it. Nuclear phys-
icists say very much the same thing: one electron is made by all electrons;
one electron is in all electrons.

The second penetration is, “All living beings penetrate one body.
One body penetrates all living beings.” When you kill a living being, you
kill yourself and everyone else as well.

The third is, “Infinite time penetrates one second. One second pene-
trates infinite time.” A ksana is the shortest period of time, actually much
shorter than a second.

The fourth penetration is, “All Buddhist teachings penetrate one
teaching. One teaching penetrates all Buddhist teachings.” As a young
monk, I had the opportunity to learn that Buddhism is made of non-
Buddhist elements. So, whenever I study Christianity or Judaism, I find
the Buddhist elements in them, and vice versa. I always respect non-
Buddhist teachings. All Buddhist teachings penetrate one teaching, and
one teaching penetrates all Buddhist teachings. We are free.

The fifth penetration is, “Innumerable spheres enter one sphere.
One sphere enters innumerable spheres.” A sphere is a geographical
space. Innumerable spheres penetrate into one particular area, and one
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particular area enters into innumerable spheres. It means that when you
destroy one area, you destroy every area. When you save one area, you
save all areas. A student asked me, “Thiy, there are so many urgent prob-
lems, what should I do?” I said, “Take one thing and do it very deeply
and carefully, and you will be doing everything at the same time.”

The sixth penetration is, “All sense organs penetrate one organ. One
organ penetrates all sense organs”—eye, ear, nose, tongue, body, and
mind. To take care of one means to take care of many. To take care of
your eyes means to take care of the eyes of innumerable living beings.

The seventh penetration is, “All sense organs penetrate non-sense
organs. Non-sense organs penetrate all sense organs.” Not only do
non-sense organs penetrate sense organs, they also penetrate non-sense
organs. There is no discrimination. Sense organs are made of non-sense-
organ elements. That is why they penetrate non-sense organs. This helps
us remember the teaching of the Diamond Sutra.

The eighth penetration is, “One perception penetrates all percep-
tions. All perceptions penetrate one perception.” If your perception is not
accurate, it will influence all other perceptions in yourself and others.
Suppose a bus driver has an incorrect perception. We know what may
happen. One perception penetrates all perceptions.

The ninth penetration is, “Every sound penetrates one sound. One
sound penetrates every sound.” This is a very deep teaching. If we under-
stand one sound or one word, we can understand all.

The tenth penetration is, “All times penetrate one time. One time
penetrates all times—past, present, and future. In one second, you can
find the past, present, and future.” In the past, you can see the present
and the future. In the present, you can find the past and future. In the
future, you can find the past and present. They “inter-contain” each
other. Space contains time, time contains space. In the teaching of inter-
penetration, one determines the other, the other determines this one.
When we realize our nature of interbeing, we will stop blaming and kill-
ing, because we know that we inter-are.

Interpenetration is an important teaching, but it still suggests that
things outside of one another penetrate into each other. Interbeing is a
step forward. We are already inside, so we don’t have to enter. In contem-
porary nuclear physics, people talk about implicit order and explicit
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This concept is expressed by the Pali term anicca. Everything formed
is in a constant process of change (sabbe sankbhara anicca).' The world is
therefore defined as that which disintegrates (Jujjati ti loko). The world is
so called because it is dynamic and kinetic; it is constantly in a process of
undergoing change.? In nature there are no static and stable “things”;
there are only ever-changing, ever-moving processes. Rain is a good ex-
ample to illustrate this point. Though we use a noun called “rain” which
appears to denote a “thing,” rain is nothing but the process of drops of
water falling from the skies. Apart from this process, the activity of rain-
ing, there is no rain as such which could be expressed by a seemingly
static nominal concept. The very elements of solidity (pathavi), liquidity
(apo), heat (tejo), and mobility (vayo), recognized as the building material
of nature, are all ever-changing phenomena. Even the most solid-looking
mountains and the very earth that supports everything on it are not be-
yond this inexorable law of change. One sutta explains how the massive
king of mountains—Mount Sumeru, which is rooted in the great ocean
to a depth of 84,000 leagues and which rises above sea level to another
great height of 84,000 leagues and which is the very classical symbol of
stability and steadfastness—also gets destroyed by heat, without leaving
even ashes, with the appearance of multiple suns.> Thus change is the
very essence of nature.

MoraLiTY AND NATURE

The world passes through alternating cycles of evolution and disso-
lution, each of which endures for a long period of time. Though change
is inherent in nature, Buddhism believes that natural processes are af-
fected by the morals of man.

According to the Agganna Sutta,* which relates the Buddhist legend
regarding the evolution of the world, the appearance of greed in the pri-
mordial beings who at that time were self-luminous, subsisting on joy and
traversing in the skies, caused the gradual loss of their radiance, the ability
to subsist on joy and move about in the sky. The moral degradation had
effects on the external environment, too. At that time the entire earth was
covered over by a very flavorsome fragrant substance similar to butter.
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When beings started partaking of this substance with more and more
greed, on the one hand their subtle bodies became coarser and coarser.
On the other hand the flavorsome substance itself started gradually di-
minishing. With the solidification of bodies, differences of form ap-
peared; some were beautiful while others were homely. Thereupon
conceit manifested itself in those beings, and the beautiful ones started
looking down upon the others. As a result of these moral blemishes, the
delicious edible earth-substance completely disappeared. In its place there
appeared edible mushrooms and later another kind of edible creeper. In
the beings who subsisted on them successively, sex differentiation became
manifest and the former method of spontaneous birth was replaced by
sexual reproduction.

Self-growing rice appeared on earth, and through laziness to collect
each meal man grew accustomed to hoarding food. As a result of this
hoarding habit, the growth rate of food could not keep pace with the rate
of demand. Therefore land had to be divided among families. After pri-
vate ownership of land became the order of the day, those who were of a
more greedy disposition started robbing from others’ plots of land. When
they were detected, they denied that they had stolen. Thus through
greed, vices such as stealing and lying became manifest in society. To
curb the wrongdoers and punish them, a king was elected by the people,
and thus the original simple society became much more complex and
complicated. It is said that this moral degeneration had adverse effects
on nature. The richness of the earth diminished, and self-growing rice
disappeared. Man had to il the land and cultivate rice for food. This rice
grain was enveloped in chaff; it needed cleaning before consumption.

The point I wish to emphasize by citing this evolutionary legend is
that Buddhism believes that though change is a factor inherent in nature,
human moral deterioration accelerates the process of change and brings
about changes which are adverse to human well-being and happiness.

The Cakkavattisibanada Sutta of the Digha Nikaya predicts the future
course of events when human morals undergo further degeneration.’
Gradually human health will deteriorate so much that life expectancy will
diminish until at last the average human lifespan is reduced to ten years
and marriageable age to five years. At that time all delicacies such as
ghee, butter, honey, etc., will have disappeared from the earth; what is
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considered the poorest coarse food today will become a delicacy of that
day. Thus Buddhism maintains that there is a close link between human
morals and the natural resources available.

According to a discourse in the Anguttara Nikaya, when profligate
lust, wanton greed, and wrong values grip the heart of man, and immoral-
ity becomes widespread in society, timely rain does not fall. When timely
rain does not fall, crops get adversely affected with various kinds of pests
and plant diseases. Through lack of nourishing food, the human mortality
rate rises.

Thus several suttas from the Pali canon show that early Buddhism
believes there to be a close relationship between human morality and the
natural environment. This idea has been systematized in the theory of
the five natural laws (panca niyamadbamma) in the later commentaries.”
According to this theory, in the cosmos there are five natural laws or
forces at work, namely wtuniyama (lit. “season-law”), bijaniyama (lit.
“seed-law”), cittaniyama, kammaniyama and dbammaniyama. They can be
translated as physical laws, biological laws, psychological laws, moral laws,
and causal laws, respectively. While the first four laws operate within
their respective spheres, the last-mentioned law of causality operates
within each of them as well as among them.

This means that the physical environment of any given area condi-
tions the growth and development of its biological component, i.e., flora
and fauna. These in turn influence the thought pattern of the people
interacting with them. Modes of thinking determine moral standards.
The opposite process of interaction is also possible. The human morals
influence not only the psychological makeup of the people but the biolog-
ical and physical environment of the area as well. Thus the five laws dem-
onstrate that people and nature are bound together in a reciprocal causal
relationship with changes in one necessarily bringing about changes in
the other.

The commentary on the Cakkavattisibanada Sutta goes on to explain
the pattern of mutual interaction further.® When mankind is demoralized
through greed, famine is the natural outcome; when moral degeneration
is due to ignorance, epidemic is the inevitable result; when hatred is the
demoralizing force, widespread violence is the ultimate outcome. If and
when mankind realizes that large-scale devastation has taken place as a
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result of moral degeneration, a change of heart takes place among the few
surviving human beings. With gradual moral regeneration, conditions
improve through a long period of cause and effect, and people again start
to enjoy gradually increasing prosperity and longer life. The world, in-
cluding nature and mankind, stands or falls with the type of moral force
at work. If immorality grips society, people and nature deteriorate; if mo-
rality reigns, the quality of human life and nature improves. Thus greed,
hatred, and delusion produce pollution within and without. Generosity,
compassion, and wisdom produce purity within and without. This is one
reason the Buddha has pronounced that the world is led by the mind,
cittena niyati loko.” Thus people and nature, according to the ideas ex-
pressed in early Buddhism, are interdependent.

HuMmaN Uste oF NATURAL RESOURCES

For survival, mankind has to depend on nature for food, clothing,
shelter, medicine, and other requisites. . . . Buddhism tirelessly advocates
the virtues of nongreed, nonhatred, and nondelusion in all human pur-
suits. Greed breeds sorrow and unhealthy consequences. Contentment
(santutthi) is a much praised virtue in Buddhism.!® The man leading a
simple life with few wants easily satisfied is upheld and appreciated as an
exemplary character.!! Miserliness'? and wastefulness'® are equally de-
plored in Buddhism as two degenerate extremes. Wealth has only instru-
mental value; it is to be utilized for the satisfaction of human needs.
Hoarding is a senseless antisocial habit comparable to the attitude of the
dog in the manger. The vast hoarding of wealth in some countries and
the methodical destruction of large quantities of agricultural produce to
keep market prices from falling, while half the world is dying of hunger
and starvation, is really a sad paradox of the present affluent age.

Buddhism commends frugality as a virtue in its own right. Once
Ananda explained to King Udena the thrifty economic use of robes by
the monks in the following order. When new robes are received, the old
robes are used as coverlets, the old coverlets as mattress covers, the old
mattress covers as rugs, the old rugs as dusters, and the old tattered dust-
ers are kneaded with clay and used to repair cracked floors and walls.'
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Thus nothing usable is wasted. Those who waste are derided as “wood-
apple eaters.”’* A man shakes the branch of a wood-apple tree and all the
fruits, ripe as well as unripe, fall. The man collects only what he wants and
walks away, leaving the rest to rot. Such a wasteful attitude is deplored in
Buddhism as not only antisocial but criminal. The excessive exploitation
of nature today would certainly be condemned by Buddhism in the stron-
gest possible terms.

Buddhism advocates a gentle, nonaggressive attitude toward nature.
According to the Sigalovada Sutta, a householder should accumulate
wealth as a bee collects pollen from a flower.' The bee harms neither the
fragrance nor the beauty of the flower, but gathers pollen to turn it into
sweet honey. Similarly, people are expected to make legitimate use of
nature so that they can rise above nature and realize their innate spiritual
potential.

ATTITUDES TOWARD ANIMAL AND PraANT LIFE

The well-known Five Precepts (panca sila) form the minimum code
of ethics that every lay Buddhist is expected to adhere to. The first pre-
cept involves abstention from injury to life. It is explained as the casting
aside of all forms of weapons, being conscientious about depriving a living
being of life. In its positive sense, it means the cultivation of compassion
and sympathy for all living beings.'” The Buddhist layman is expected to
abstain from trading in meat t0o.'®

The Buddhist monk has to abide by an even stricter code of ethics
than the layman. He has to abstain from practices which would involve
even unintentional injury to living creatures. For instance, the Buddha
promulgated the rule against going on a journey during the rainy season
because of possible injury to worms and insects that come to the surface
in wet weather.!” The same concern for nonviolence prevents a monk
from digging the ground.?® Once a monk who was a potter prior to ordi-
nation built for himself a clay hut and set it on fire to give it a fine finish.
The Buddha strongly objected to this as so many living creatures would
have been burned in the process. The hut was broken down on the Bud-
dha’s instructions to prevent it from creating a bad precedent for later



Contemporary Interpretations of the Teachings 97

generations.”! The scrupulous nonviolent attitude toward even the small-
est living creatures prevents the monks from drinking unstrained water.??
It is no doubt a sound hygienic habit, but what is noteworthy is the reason
which prompts the practice, namely, sympathy for living creatures.

Buddhism also prescribes the practice of metta, “loving-kindness”
toward all creatures of all quarters without restriction. The Karaniyametta
Sutta enjoins the cultivation of loving-kindness toward all creatures, timid
and steady, long and short, big and small, minute and great, visible and
invisible, near and far, born and awaiting birth.?* All quarters are to be
suffused with this loving attitude. Just as one’s own life is precious to
oneself, so is the life of the other precious to himself. Therefore a rever-
ential attitude must be cultivated toward all forms of life.

The Nandivisala Fataka illustrates how kindness should be shown to
animals domesticated for human service.>* Even a wild animal can be
tamed with kind words. Parileyya was a wild elephant who attended on
the Buddha when he spent time in the forest away from the monks.?”
The infuriated elephant Nalagiri was tamed by the Buddha with no other
miraculous power than the power of loving-kindness.?® People and ani-
mals can live and let live without fear of one another if only man cultivates
sympathy and regards all life with compassion.

The understanding of kamma and rebirth prepares the Buddhist to
adopt a sympathetic attitude toward animals. According to this belief, it
is possible for human beings to be reborn in subhuman states among
animals. The Kukkuravatika Sutta substantiates this view.?” The Jatakas
provide ample testimony to this view from commentarial literature. It is
possible that our own close relatives have been reborn as animals. There-
fore it is only right that we should treat animals with kindness and sympa-
thy. The Buddhist notion of merit also engenders a gentle nonviolent
attitude toward living creatures. It is said that if one throws dishwashing
water into a pool where there are insects and living creatures, intending
that they feed on the tiny particles of food thus washed away, one accu-
mulates merit even by such trivial generosity.?® According to the Macchud-
dana Jataka, the Bodhisattva threw his leftover food into a river in order
to feed the fish, and by the power of that merit he was saved from an
impending disaster.® Thus kindness to animals, be they big or small, is a
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source of merit—merit needed for human beings to improve their lot in
the cycle of rebirths and to approach the final goal of Nibbana.

Buddhism expresses a gentle nonviolent attitude toward the vegeta-
ble kingdom as well. It is said that one should not even break the branch
of a tree that has given one shelter.’® Plants are so helpful to us in provid-
ing us with all necessities of life that we are expected not to adopt a callous
attitude toward them. The more strict monastic rules prevent monks
from injuring plant life.’!

Prior to the rise of Buddhism, people regarded natural phenomena
such as mountains, forests, groves, and trees with a sense of awe and
reverence.’? They considered them as the abode of powerful nonhuman
beings who could assist human beings at times of need. Though Bud-
dhism gave man a far superior Triple Refuge (tisarana) in the Buddha,
Dhamma, and Sangha, these places continued to enjoy public patronage
at a popular level, as the acceptance of terrestrial nonhuman beings such
as devatas®® and yakkhas** did not violate the belief system of Buddhism.
Therefore, among the Buddhists there is a reverential attitude toward
specially long-standing gigantic trees. They are called vanaspati in Pali,
meaning “lords of the forests.””** As huge trees such as the ironwood, the
sala, and the fig are also recognized as the Bodhi trees of former Buddhas,
the deferential attitude toward trees is further strengthened.’® It is well
known that Ficus religiosa is held as an object of great veneration in the
Buddhist world today as the tree under which the Buddha attained en-
lightenment.

The construction of parks and pleasure groves for public use is con-
sidered a great meritorious deed.’” Sakka, the lord of gods, is said to have
reached this status as a result of social services such as the construction of
parks, pleasure groves, ponds, wells, and roads.*®

The open air, natural habitats, and forest trees have a special fascina-
tion for the Eastern mind as symbols of spiritual freedom. The home life
is regarded as a fetter (sambadha) that keeps people in bondage and mis-
ery. Renunciation is like the open air (abbbokasa), nature unhampered by
human actvity.’® The chief events in the life of the Buddha took place in
the open air. He was born in a park at the foot of a tree in Kapilavatthu;
he attained enlightenment in the open air at the foot of the Bodhi tree in
Bodhgaya; he inaugurated his missionary activity in the open air in the
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deer park at Isipatana, and he attained Parinibbana too in the open air in
the sala grove of the Mallas in Pava. The Buddha’s constant advice to his
disciples was to resort to natural habitats such as forest groves and glades.
There, undisturbed by human activity, they could zealously engage them-
selves in meditation.*

ATTITUDES TOWARD POLLUTION

Environmental pollution has assumed such vast proportions today
that people have been forced to recognize the presence of an ecological
crisis. We can no longer turn a blind eye to the situation, as we are already
threatened with new pollution-related diseases. Pollution to this extent
was unheard of during the time of the Buddha. But there is sufficient
evidence in the Pali canon to give us insight into the Buddhist attitude
toward the pollution problem. Several Vinaya rules prohibit monks from
polluting green grass and water with saliva, urine, and feces.*! These were
the common agents of pollution known during the Buddha’s day, and
rules were promulgated against causing such pollution. Cleanliness was
highly commended by the Buddhists, both in the person and in the envi-
ronment. They were much concerned about keeping water clean, be it in
the river, pond, or well. These sources of water were for public use, and
each individual had to use them with proper public-spirited caution so
that others after him could use them with the same degree of cleanliness.
Rules regarding the cleanliness of green grass were prompted by ethical
and aesthetic considerations. Moreover, grass is food for most animals,
and it is man’s duty to refrain from polluting it by his activities.

Noise is today recognized as a serious personal and environmental
pollutant troubling everyone to some extent. It causes deafness, stress,
and irritation, breeds resentment, saps energy, and inevitably lowers effi-
ciency.” The Buddha’s attitude to noise is very clear from the Pali canon.
He was critical of noise and did not hesitate to voice his stern disapproval
whenever such an occasion arose.* Once he ordered a group of monks to
leave the monastery for noisy behavior.# He enjoyed solitude and silence
immensely and spoke in praise of silence, as it is most appropriate for
mental culture. Noise is described as a thorn to one engaged in the first
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step of meditation,* but thereafter noise ceases to be a disturbance as the
meditator passes beyond the possibility of being disturbed by sound.

The Buddha and his disciples reveled in the silent solitary natural
habitats unencumbered by human activity. In choosing sites for monas-
teries, the presence of undisturbed silence was an important quality.*
Silence invigorates those who are pure at heart and raises their efficiency
for meditation. But silence overawes those who are impure with ignoble
impulses of greed, hatred, and delusion. The Bbayabberava Sutta beauti-
fully illustrates how even the rustle of leaves by a falling twig in the forest
sends tremors through an impure heart.¥ . . .

As to the question of the Buddhist attitude to music, it is recorded
that the Buddha spoke quite appreciatively of music on one occasion.*
When Pancasikha the divine musician sang a song while playing the lute
in front of the Buddha, the Buddha praised his musical ability, saying that
the instrumental music blended well with his song. Again, the remark of
an Arahat that the joy of seeing the real nature of things is far more
exquisite than orchestral music* shows the recognition that music affords
a certain amount of pleasure even if it is inferior to higher kinds of plea-
sure. But it is stressed that the ear is a powerful sensory channel through
which man gets addicted to sense pleasures. Therefore, to dissuade monks
from getting addicted to melodious sounds, the monastic discipline de-
scribes music as a lament.*®

The psychological training of the monks is so advanced that they are
expected to cultivate a taste not only for external silence, but for inner
silence of speech, desire, and thought as well. The subvocal speech, the
inner chatter that goes on constantly within us in our waking life, is ex-
pected to be silenced through meditation.’! The sage who succeeds in
quelling this inner speech completely is described as a uni, a silent one.
His inner silence is maintained even when he speaks! . . .

Even Buddhist laymen were reputed to have appreciated quietude
and silence. Pancangika Thapati can be cited as a conspicuous example.*?
Once Mahanama the Sakyan complained to the Buddha that he was dis-
turbed by the hustle of the busy city of Kapilavatthu. He explained that
he experienced calm serenity when he visited the Buddha in the quiet
salubrious surroundings of the monastery, and his peace of mind was
disturbed when he went to the city.**
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Though noise to the extent of being a pollutant causing health haz-
ards was not known during the Buddha’s day, we have adduced enough
material from the Pali canon to illustrate the Buddha’s attitude to the
problem. Quietude is much appreciated as spiritually rewarding, while
noise is condemned as a personal and social nuisance.

NATURE As BEauTIFUL

The Buddha and his disciples regarded natural beauty as a source of
great joy and aesthetic satisfaction. The spiritually advanced monks who
purged themselves of sensuous worldly pleasures responded to natural
beauty with a detached sense of appreciation. The average poet looks at
nature and derives inspiration mostly by the sentiments it evokes in his
own heart; he becomes emotionally involved with nature. For instance,
he may compare the sun’s rays passing over the mountain tops to the
blush on a sensitive face; he may see a tear in a dew drop, the lips of his
beloved in a rose petal, etc. But the appreciation of the monk is quite
different. He appreciates nature’s beauty for its own sake and derives joy
unsullied by sensuous associations and self-projected ideas. The simple
spontaneous appreciation of nature’s exquisite beauty is expressed by the
Elder Mahakashyapa in the following words:*

Those upland glades delightful to the soul,
Where the Kaveri spreads its wildering wreaths,
Where sound the trumpet-calls of elephants:
Those are the hills wherein my soul delights.

Those rocky heights with hue of dark blue clouds
Where lies embossed many a shining lake

Of crystal-clear, cool waters, and whose slopes
The “herds of Indra” cover and bedeck:

Those are the hills wherein my soul delights.

Fair uplands rain-refreshed, and resonant
With crested creatures’ cries antiphonal,
Lone heights where silent Rishis oft resort:
Those are the hills wherein my soul delights.
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The poem of Kaludayi inviting the Buddha to visit Kapilavatthu con-
tains a beautiful description of spring:5

Now crimson glow the trees, dear Lord, and cast
Their ancient foliage in quest of fruit,

Like crests of flame they shine irradiant

And rich in hope, great Hero, is the hour.

Verdure and blossom-time in every tree
Wherever we look delightful to the eye,
And every quarter breathing fragrant airs,
While petals falling, yearning comes fruit:
It is time, O Hero, that we set out hence.

The long poem of Talaputa is a fascinating soliloquy.’” His religious
aspirations are beautifully blended with a profound knowledge of the
teachings of the Buddha against the background of a sylvan resort. Many
more poems could be cited for spiritual appreciation of nature, but it is
not necessary to burden the essay with any more quotations. Suffice it to
know that the Buddha’s followers, too, were sensitive to the beauties and
harmony of nature and that their appreciation is colored by spontaneity,
simplicity, and a nonsensuous spirituality. . . .

Buddhism teaches that mind is the forerunner of all things, mind is
supreme. If one acts with an impure mind, i.e., a mind sullied with greed,
hatred, and delusion, suffering is the inevitable result. If one acts with a
pure mind, i.e., with the opposite qualities of contentment, compassion,
and wisdom, happiness will follow like a shadow.’® One has to understand
that pollution in the environment happens when there is psychological
pollution within oneself. If one wants a clean environment, one has to
adopt a lifestyle that springs from a moral and spiritual dimension.

Buddhism offers a simple moderate lifestyle eschewing both ex-
tremes of self-deprivation and self-indulgence. Satisfaction of basic
human necessities, reduction of wants to the minimum, frugality, and
contentment are its important characteristics. . . . The Buddhist admoni-
tion is to utilize nature in the same way as a bee collects pollen from the
flower, neither polluting its beauty nor depleting its fragrance. Just as the
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Thoughts on the Jatakas

RAFE MARTIN

HE JATAKA TALES (jataka simply means “birthlet”), or tales of

the Buddha’s earlier births, are the record, through countless life-
ames, of both the historical Buddha’s and any ripening bodhisattva’s
compassionate and often heroic self-giving. Two major collections of such
tales have come down to us. Five hundred fifty tales are retained in the
classic Pali 7ataka and another thirty-five, with some overlap from the
Fataka, in the Sanskrit Jatakamala (or “Garland of Jatakas”) of Aryashura.
These written records are just a small portion of a much larger oral tradi-
tion of svadana (“noble deed” or “noble giving”) literature which has
largely vanished. The Jatakas themselves, in written, oral, and dramatic
forms, have persisted through the centuries and have been immensely
popular in all the traditional Buddhist countries. Indeed, many of the
greatest Buddhist monuments of Asia are carved and painted with hun-
dreds of scenes from the Jatakas.

The Pali Fataka contains many kinds and levels of tales from monk-
ish moralizings and simple animal fables to moving and compassionate
animal-birth stories and fragments of larger heroic epics. Each is accom-
panied by a verse, which is canonical. Tradition asserts that all these
verses and tales were told by the Buddha himself as a way of explaining a
particular life situation of concern to his monks and lay followers at that
moment. Taking the current incident (traditionally titled “The Story of
the Present”), he told a tale of one of his own earlier births (“The Story
of the Past”), which revealed the karmic origins of the situation at hand.
The Fatakamala is a more literary, devotional, and centrally Mahayana
work. Its core is the bodhisattva ideal. In it, tales of compassion and self-
sacrifice are given thematic preeminence.

In both collections, however, the Buddha is shown not as withdraw-
ing from the world, but as acting with compassion and wisdom for the
benefit of all living beings. These untold lifetimes of effort, caring, and
self-sacrifice, then, underlay his six years of ardent formal meditation
practice when, as the ex-Prince Siddhartha, he at last attained his long-
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sought goal of Buddhahood. Just prior to his final enlightenment, legend
records that Mara, the tempter, appeared before the future Buddha and
asked him if he was truly worthy of attaining so high a goal. In response,
he touched the earth lightly with his right hand, asking the humble earth
to witness for him. The earth replied, “He is worthy! There is not a
single spot on this globe where, through countless lifetimes, he has not
offered his own life for the welfare of others!” All those past lives to
which the earth bore witness are the lives recorded in the Jatakas. They
are the hidden foundation upon which the Buddha’s great, historical at-
tainment necessarily stands.

In the Jatakas we discover the essence of the Buddhist attitude
brought to life—the attitude of universal compassion which Lama Go-
vinda describes as ““the spontaneous urge to help others flowing from the
knowledge of inner oneness.” Elsewhere he also says that:

The way of the Buddha was not one of running away from the
world, but of overcoming it through growing knowledge (prajna).
through active love (aitri) toward one’s fellow beings, through
inner participation in the joys and sufferings of others (karuna mud-
itha), and equanimity with regard to one’s own weal and woe. This
way was vividly illustrated by the innumerable forms of existence
of the Buddha (up to his last as Gautama Shakyamuni), as told in
the Jatakas.

In the Jatakas, we learn that, long ago, as a Deer King, the Buddha
risked his own life to free all creatures from danger; as a monkey he saved
an ungrateful hunter; as a lion he saved all the frightened beasts from
their own fears; as a parrot he flew selflessly through flames to save all
those trapped in a burning forest; as an elephant he offered his life so that
starving men might live; as a king he offered his own flesh to save a dove;
as a prince he gave his life so that a starving tigress and her cubs might
live. The Jatakas, in short, dramatically express the actions, in the world,
of one liberated from all self-concern. They demonstrate the natural
workings of the bodhisattva mind and heart, and by so doing, turn all of
existence into a vast field of spiritual effort in which no life form, no
matter how seemingly insignificant, is outside the Path. All beings are
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revealed as potential buddhas and bodhisattvas. Microbe, sparrow, dog,
monkey, horse, dolphin, man. Each at its own level can feel compassion
for the suffering of others and act selflessly to ease the pain of all beings.
At some moment in life, it seems, each is offered an opportunity and a
choice. Besides revealing the character of the Buddha in his own Path to
Buddhahood, the Jatakas simultaneously validate and give credence to
our own natural feelings of compassion and our own spontaneous acts of
selflessness. These tales ideally show us how to live in a suffering world,
as well as offer us a noble and deeply spiritual vision of the nature of the
universe.

The message of the Jatakas is especially poignant in our own time.
As we grow increasingly aware of the depredations our own twentieth-
century lifestyles make on the planet, as the plight of whales, mountain
gorillas, wolves, and other endangered species, as well as the cruel treat-
ment which cats, dogs, rabbits, monkeys, rats, and mice receive—often to
little purpose—in our laboratories, becomes increasingly clear to us, the
Jatakas can only stand out in even greater relief. Who knows, perhaps as
the Jatakas suggest, among the very animals which we as a culture now
maim, torment, slaughter, and devour are sensitive and aspiring beings,
bodhisattvas, and future buddhas. The Jatakas, once taken to heart, trans-
form our own sensibilities and imaginations. After entering the world of
the Jatakas, it becomes impossible not to feel more deeply for animals. It
also becomes harder to believe that they are simply “below us”—that
they are here for our own enjoyment and use. The Jatakas help us sense
that animals have their own lives, their own karma, tests, purposes, and
aspirations. And, as often brief and painful as their lives may be, they are
also graced with a purity and a clarity which we can only humbly respect,
and perhaps even occasionally envy. The Jatakas validate our deepest feel-
ings and keep alive for us today knowledge of the wisdom inherent in all
life forms. To lose respect for other species and the fundamental wisdom
they too embody is, after all, to weaken the first and most fundamental of
the precepts—not to kill but to cherish all life. Was not the Buddha a
hare? A quail? A monkey, a lion, deer, or ox? Who is to say that the dog
guarding our porch or the cat twining around our legs is not a bodhisattva
on the Path even now? Entering the market one sees live rabbits and
chickens and turkeys for sale. And one wonders, “Why are they here?”
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most of us, this Jataka and others like it imaginatively sustain our own
vision of the real nature of things, and pose fundamental questions which
can only be resolved, over time, through the daily realities of our own
practice and lives. Jatakas like “The Hungry Tigress” acknowledge our
interrelation with all living things. And they remind us that, at some
point, we too must act on our own deepest intuitions and experiences.

Compassion, they seem to say, must ultimately express itself in ac-
tion, must take form, if it is to be real. How one does this, of course, is
up to each of us. There is no one “right” way. All sincere efforts will be
equally to the point.

Working with others to create communities that liberate the best in
all their members; working selflessly to bring an end to the hells of nu-
clear destruction; creating places and opportunities for practice and
teaching; caring for the land itself and for the many species which share
its bounty with us; exposing the pitiful plight of laboratory animals; work-
ing to nourish the hearts and imaginations of children lost in a land of
soulless TV dreams—wherever one turns, the opportunities are present.
The tigress is before our eyes.

Such activities are part of the cutting of firewood and the drawing of
water for today’s world. The modern world of engaged Buddhism, the
traditional world of the Jatakas and of the bodhisattva path, and the con-
fusing, fragmented world in which we daily live and work today are, after
all, seamlessly connected and cannot be separated from one another by
even so much as the thickness of a single whisker or hair.
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Enlightenment for Plants and 'Trees

Wirriam LaAFLEUR

‘ ‘ JE HAVE SEEN IT PORTRAYED IN ART S0 often that perhaps

we do not notice it anymore: Shakyamuni Buddha, in attaining
enlightenment, is seated under a tree. It is called the Bodhi tree or the
tree of enlightenment; its name in Latin became Ficus religiosa. And in the
history of Buddhism it is an extremely important tree, the stimulus and
symbol for a lot of thinking about trees, plants, and nature in general.
Some modern scholars have been slightly embarrassed by that tree, taking
it to be the persistence in Buddhism of some kind of primitive tree cult,
some unseemly vestige of animism. But, of course, it was not so at all.
The Bodhi tree posed a question of critical importance: Just how and
where does enlightenment take place? Is the tree merely an inert setting,
something under which a man sat until one day something profound
spread through his mind, the ganglia of his consciousness, and to the ends
of his body? Or was it, rather, human’s companion in Bodhi, that without
which he could have no perfection?

The question touched off a long debate, especially in China and
Japan, where Buddhists got quite absorbed in the logic and implications.
Old texts from India said that the goal of Buddhism is the eventual en-
lightenment of “all sentient beings.” But did this widen or narrow the
vehicle? It was puzzling. There was an amplitude in the mention of “all”
but then a restriction to “sentient beings.” All agreed that animals were
included in the “sentient” category, but the status of plants and trees was
left in doubt. Chi-t’sang, a master of the Madhyamika in China, seems to
have been the first to use the phrase “Buddhahood attained by plants and
trees.” Sentient or not, plants achieve enlightenment; he felt that the
Mahayana logically would have to include the vegetable realm. Then, in
the eighth century, Chan-jan, a thinker of the T’ien-t’ai school, dissolved
the whole sentient/insentient distinction and, though pushed to it by
Buddhist logic, became almost lyrical in his vision of what we might call
coenlightenment. He wrote:
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The man whose mind is rounded out to perfection knows full well
that Truth is not cut in half and that things do not exist apart from
the mind. In the great Assembly of the Lotus all are present—
without divisions. Grass, trees, the soil on which these grow—all
have the same kinds of atoms. Some are barely in motion while
others make haste along the Path, but they will all in time reach
the precious land of Nirvana. . . . Who can really maintain that
things inanimate lack buddhahood?!

Of course, the impulse in the Mahayana is to be as copious as possi-
ble, to make the large vehicle ever larger. But this is not soft sentimental-
ity; it is something required by logic and by the sharp skeptical reflex in
the Buddhist mind. For there was little confidence in what usually passes
for common sense; most Buddhists regarded common sense as nothing
more than widely shared illusion. Chan-jan suggested that we have no
real way of knowing what is sentient and what is not. Thus the common
sense of society dictates the use of various degrees of mobility to judge
and categorize the elements that comprise our world. It is true that some
are “barely in motion” while others “make haste” but, as Chan-jan saw
it, the sentient/insentient distinction had no ultimate validity. He relativ-
ized it: animals move faster than plants, and plants move faster than soil,
and soil moves faster than mountains. But all move! Later Zen masters
were to pick up the point, writing cryptically of mountains moving
through many kalpas of time and even of giving birth.

Was it just hyperbole? The pathetic fallacy pushed to pathetic con-
clusions? Or was it something else, a perspective by the eye of the mind
coursing through many kalpas, guessing by intuition or observation that
the mountains have, in fact, already “walked” here and there in interac-
tion with seas and glaciers? Useless distinctions were reduced to absurdity
so that there might be an affirmation of the wholeness and complex inter-
dependence of the world. Now even stone and dirt had to be included in
buddhahood. In Japan, Saicho wrote of the enlightenment of rocks and
Dogen composed ‘““The Mountains and Rivers Sutra.”?

It was quite a remarkable development; in these brief pages I can
offer only its highlights.’ It came both out of galloping Mahayana univer-
salism and the logic of interdependence. How, when misery is rooted in
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egotism, could there be peace—real peace—which is exclusive, limited to
my group or category of being? By definition bodhi would have to be
shared by all sattva: every kind of being and phenomenon there is. Strictly
speaking, delusion begins when man thinks he is separable from his world
or his environment, when he wants only some kind of private “peace of
mind.”

The Buddhist philosophers had more to say. They thought not only
about goals but also about practice. And they concluded that not even the
art or science called meditation was limited to human beings. This too
came out in discussion of the status of plants and was lucidly stated by a
Japanese monk named Ryogen. He had been a major participant in a
public debate precisely on this topic held under imperial auspices in 963
cE, and he wrote up his position in a pamphlet.

Ryogen noted that there had long been in Buddhism a classical se-
quence applied to man, a four-page process. First, the implanting of the
seat of enlightenment in the mind and heart; second, sustained disciplines
and meditation in one place; third, the flower of enlightenment appearing
in man; and finally there was a tranquil passage into complete nirvana.
Ryogen wondered about the simile that runs throughout this sequence
and carried it back to its source. He saw, in fact, no better Buddhist yogis
in the world than the plants and trees in his own garden: still, silent,
serene beings disciplining themselves toward nirvana.

And why not? If it made sense to speak of human practitioners as-
suming a lotus posture and getting themselves rooted in a place of non-
movement for a while, it made equally good sense to think of trees and
plants as beings that are fixed where they are so that they can be expert
practitioners of their own kind of zazen. If similes and analogies can be
lifted out of the natural world so that humanity can be explained, why not
explain nature in terms of humanity? The compliment ought to be re-
turned. Metaphor, the language of poetry, is one of exchange . . . but it
ought to be a mutual, reciprocal exchange. It is almost as if these Bud-
dhists of long ago anticipated William Carlos Williams trying through
metaphor to reconcile the people and the stones.*

The whole mood and mode of Mahayana philosophy was to use logic
to chop up logic’s penchant for chopping up the world into multiple,
disparate, and easily lost pieces. And then, of course, the philosophy had
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to slip into poetry. To “know” or be “scientific” must involve more than
merely making up a taxonomy and classifying things. Certain schools of
Buddhists had become expert at that sort of endeavor, but it seemed to
lead nowhere except to long lists. The old distinction between sentient
and insentient had been one of those ways of dividing up the world. But
something had been missing. Underneath all the kingdoms, the phyla,
the families, the genera, and the species—or their more ancient equiva-
lents—Tlies their commonality, the embracing rubric called sattva. Michael
Foucault, in The Order of Things, states it well:

Tuxinomia also implies a certain continuum of things (a nondiscon-
tinuity, a plenitude of being) and a certain power of the imagination
that renders apparent what is not, but makes possible, by this very
fact, the revelation of that continuity.’

This is what the Madhyamika, the Hua-yen, the T’ien-t'ai, and the
Zen grasped so well and why with them the philosophy naturally went
poetic. They moved with ease into Foucault’s definition: The poet is he
who, beneath the named, constantly expected differences, rediscovers the
buried kinships between things, their scattered resemblances.® He has an
eye and an ear for sattva.

But in some ways the poets were expressing these sentiments even
before the philosophers had worked out the details. Sun Ch’o, a fourth-
century Buddho-Taoist, wrote about his wandering on Mt. T’ien-t’ai:

The great Void, vast and unimpeded,

Stirs the latent actuality of the Self so,
Now melted, forming streams and brooks;
congealed, becoming hills or mounds.’

The poets often returned to sit under their trees, since now all trees
had become Bodhi trees. And, of course, trees were most useful when
kept whole. The Buddhists picked up something of the Taoist wisdom
about the “utility of the useless” as culled from the Chuang Tzu. It too
had dealt with trees:
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Tzu-ch’i of Nan-po was wandering around the Hill of Shang when
he saw a huge tree there, different from all the rest. A thousand
teams of horses could have taken shelter under it and its shade
would have covered them all. Tzu-ch’i said, “What tree is this? It
must certainly have some extraordinary usefulness!” But, looking
up, he saw that the small limbs were gnarled and twisted, unfit for
beams or rafters, and looking down, he saw that the trunk was pit-
ted and rotten and could not be used for coffins. He licked one of
the leaves and it blistered his mouth and made it sore. He sniffed
the odor and it was enough to make a man drunk for three days.
“It turns out to be a completely unusable tree,” said Tzu-ch’i, “and
so it has been able to grow this big. Aha! It is this unusableness that
the Holy Man makes use of!”’®

To the Buddhists the tree in its natural state becomes a place for
shade; if so, shade itself becomes for humanity a kind salvation within this
world. Refreshed under a willow, the Japanese Buddhist monk Saigyo
drifts off into ecstasy:

“Just a brief stop”

I said when stepping off the road

Into a willow’s shade

Where a bubbling stream flows by . . .
As has time since my “brief stop” began.’

The buddhahood of plants and trees is commonly assumed and dis-
cussed in the classical Noh drama of Japan. There plants act and speak on
stage and often show people the Way. Donald Shively notes that in Noh,
“not only is the Buddha nature contained in all things, but human beings
may be led to a conception of the truth of reality by the grasses and the
trees.”’10

And Basho, the great haiku poet of the seventeenth century, took his
name from a banana plant growing near his hut. He felt a deep affinity to
the fragile, humble plant.!!

In the twelfth century, Saigyo already had a certain modern sense
of the gap between human greed and nature’s beneficence. This rather
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poignant poem, direct from his own experience, expresses Saigyo’s obser-
vation of his own greed and the generosity of nature:

Scaling the crags

Where azalea bloom . . . not for plucking
But for hanging on!

The saving creature of this rugged
Mountain face I'm climbing.!?

It was not unlike the greed that William Carlos Williams blamed for
decimating Paterson, New Jersey, and perhaps our whole world in the
twentieth century.”® The magnitude is, of course, very different; but being
oblivious to sattva is the root cause of the problem in all cases. Interde-
pendence is more than a neat point of logic, it is something of critical
importance for both humanity and the world.

We don’t know exactly how the dialectics of the monks got out from
behind the monastery walls and into the minds of the common people.
In part it was through poems, celebrations of nature easily memorized
and sung while walking mountain paths. In part it was also through a
renaming of the things of the world, providing of Buddha-names for
them. Sensitivity to sattva seems to have spread thus. We can detect this
from the writings of Lafcadio Hearn (1850-1904), whom Kenneth Rex-
roth calls “the first important American writer to live in Japan and to
commit his imagination and considerable literary powers to what he
found there.”!*

Hearn’s interest was in the Buddhism of common people, and one
of the things he found—much to his delight—was a rich set of names for
things. Through Hearn’s eyes and writing we can glimpse something of
an era when the multiple creatures of the world were still somewhat
wrapped in protective nomenclatures. It did not lead to prohibition
against use; but it did instill a sense of reverence and restraint.

Hearn recorded many of the names in use at the time. Rockmoss was
the fingernails of the Buddha. Swamp-cabbage was Bodhidharma’s plant.
A certain type of oak was that of the Arhat. Grasshoppers were creatures
upon which the blessed dead rode back to town for their midsummer
visits with pleased relatives. The Japanese warbler was imagined to be
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Buddbism with a Small b

SurLak SIVARAKSA

HE FOUNDER OF BuDDHIsSM was an ordinary man. He lived in

the sixth century BcE, as the prince of a small state in what is now
Nepal. Deeply concerned about life, death, and suffering, he discovered
a solution to these deepest of human problems. His insight was universal
and radical. It addressed suffering as such, not just this or that sort of
suffering. Neither the cause nor the cure of suffering were revealed to
him. The Buddha simply discovered them, as others could have before or
since. He was a doctor for the ills of humankind. Buddhist liberation,
nirvana, requires neither the mastery of an arcane doctrine nor an elabo-
rate regimen of asceticism. In fact, the Buddha condemned extreme aus-
terity as well as intellectual learning that does not directly address the
urgent questions of life and death. The Buddha advocated the middle
path between the extremes of hedonism and asceticism. He promised im-
mediate release, saying that there is no need to work one’s way through a
sequence of karmic stages to some remote level where release is feasible.
Zen Buddhism is well known in the West for emphasizing that release
may come directly and to anyone. The behavior and teachings of medita-
tion masters in the Theravada tradition do not differ from those of Zen
masters on this point.

The Buddha’s original teaching remains a common fund for all
branches of Buddhism, and it is expressed in the Four Noble Truths:
Suffering; the Cause of Suffering, namely desire or craving; the Cessation
of Suffering; and the Way to the Cessation of Suffering, namely the
Eightfold Path—Right Understanding, Right Mindfulness, Right
Speech, Right Action, Right Livelihood, Right Effort, Right Attention,
and Right Concentration. It is not enough merely to attain an intellectual
understanding of these propositions; one has to practice them to make
them part of life. Having medicine in a bottle does no good; medicine
must be swallowed in order to enter the bloodstream.

If we do not regard suffering as real and threatening, we are not
taking the message of the Buddha seriously. According to the Buddha,
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even ordinary existence is filled with pain. The early Buddhists enumer-
ated many kinds of suffering. We moderns try to ignore the sad, dark
aspects of our lives by using external distractions like television, music,
and our own busy-ness. We are busy all the time, always thinking or
doing things, incessantly fleeing this basic experience of angst. When we
look deeply at our inner lives, we cannot deny that there are many things
that cause us to suffer. The Buddha said that we will never be at ease until
we overcome this fundamental anxiety, and he offered us a way to do it.

We cannot avoid contact with suffering. To be a Buddhist, we must
be willing to share the suffering of others. The Buddha taught that gain
and loss, dignity and obscurity, praise and blame, happiness and pain are
all worldly conditions. Most people seek positive experiences and try to
avoid the negative at all costs, but those who practice the Buddha’s teach-
ing take both positive and negative as they come. They do not grasp after
one or the other, and in this way they continuously test their inner spiri-
tual strength in the midst of the world.

The first step in the teaching of the Buddha is awareness. Recogni-
tion of what is going on is enlightenment. Recognition of the fact of
suffering is the first step towards its mitigation. The most difficult thing
for someone who is sick or addicted is to acknowledge his or her illness.
Only when this occurs can there be progress. The Buddha also pointed
out that when we realize suffering is universal, we can relieve a certain
amount of anxiety already. When an adolescent realizes that his sufferings
are the sufferings of all young people, he is taking a significant step
toward their mitigation. It is a question of perspective. One of the Bud-
dha’s celebrated cures was with a mother who was mad with grief over
the death of her child. She asked the Buddha to restore her child to life,
and he told her that all that was required was a small bit of mustard seed
from a household that had not seen death. Of course she couldn’t find
such a home, but she did find that the condition she lamented was univer-
sal and that restoring her child to life would only postpone inevitable
sadness. The Buddha changed nothing, but the mother saw the facts in a
different way and was transformed. The Buddha found that the cause of
suffering is ignorance, and that by extinguishing ignorance, suffering is
extinguished.

To practice the teachings of the Buddha, one must practice mindful-
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ness. One must look deeply into one’s own body, feelings, mind, and the
objects of mind. It may sound simple, but to sustain oneself in the prac-
tice, one generally needs a teacher and a community of fellow prac-
titioners to remind and encourage one. “Good friend” (kalyana mitta) is
the technical term to describe such a person. Of course, one’s “good
friends” need not call themselves Buddhists. Living masters of any faith
who are selfless and compassionate can be “good friends.” People of any
faith or any age can help each other. Members of the sangha—the com-
munity of monks and nuns in Buddhist countries—must join us in our
efforts, so that the sangha can become relevant again. The sangha can be
a great resource for bringing openness, love, and selflessness to many
people.

Many people in the West think that Buddhism is only a vehicle for
deep meditation and personal transformation, not for social involvement.

The great sociologist Max Weber once said of Buddhism:

Salvation is an absolutely personal performance of the self-reliant
individual. No one, and particularly no social community, can help
him. The specific asocial character of genuine mysticism is here
carried to its maximum.!

This misunderstanding has been repeated by scholars in the West,
and even by reputable Indian scholars:

The Arahat [enlightened noble disciple] rests satisfied with achiev-
ing his own private salvation; he is not necessarily and actively in-
terested in the welfare of others. The ideal of the Arahat smacks of
selfishness; there is even a lurking fear that the world would take
hold of him if he tarried here too long.?

To speak of Buddhism in this way is to ignore the Buddha’s doctrine
of no-self, or interdependence. Buddhism is primarily a method of over-
coming the limits or restrictions of the individual self. Buddhism is not
concerned just with private destiny, but with the lives and consciousness
of all beings. This inevitably entails a concern with social and political
matters, and these receive a large share of attention in the teachings of
the Buddha as they are recorded in the Pali Canon.’> Any attempt to under-
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stand Buddhism apart from its social dimension is fundamentally a mis-
take. Until Western Buddhists understand this, their embrace of
Buddhism will not help very much in the efforts to bring about meaning-
ful and positive social change, or even in their struggle to transform their
ego. I agree with Trevor Ling when he says that Buddhism can be re-
garded as a prescription for both restructuring human consciousness and
restructuring society.*

In South and Southeast Asia, Buddhists have long been concerned
with both the attainment of personal liberation and the maintenance of
proper social order. Religion and politics are perceived as two interrelated
wheels. The wheel of righteousness (dbammacakka) must influence the
wheel of power (anacakka). For Buddhism to survive, according to the
scriptures, it must be supported by a just ruler (dbammaraja), a king who
turns the wheel of state in the name of justice. The king rules in subordi-
nation to one power only, the Dharma. Kings in Theravadin Buddhist
countries since Emperor Asoka have strived for this ideal. It is the ruler’s
duty to restrain the violent elements in society, discourage crime through
the alleviation of poverty, and provide the material necessities to enable
the state’s citizens to pursue the religious life unhindered. If this ideal is
not carried out, the tension between the two wheels causes the wheel of
power to collapse, and a new ruler will take over. The wheel of righteous-
ness is represented by the sangha. While the sangha is not directly in-
volved with the wheel of power, it can affirm or deny the government’s
legitimacy. Indeed, support of the state from the sangha is a necessity for
the political, social, and economic well-being of the community. To sug-
gest that Buddhism has been unconcerned with the organization of soci-
ety is to ignore history. Traditionally, Buddhism has seen personal
salvation and social justice as interlocking components.

The Sarvodaya Movement in Sri Lanka is an effort to reconstruct
society in a Buddhist manner.S In Vietnam, the Venerable Thich Nhat
Hanh founded Van Hanh University and the School of Youth for Social
Service. During the war in his country, members of both institutions
showed great courage and compassion. Despite this, or because of it, the
founder s still not allowed to return home. Many years ago, he proposed
that modern Buddhists need retreat monasteries and spiritual centers that
would be places of serenity and retreat. For those of us who work con-
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stantly in the city, daily mindfulness practice alone may not build enough
strength, so Thich Nhat Hanh proposed that clergy and laypeople who
care for the social welfare of others retreat regularly to such centers.
Without renewing their inner strength, social workers will find it difficult
to endure the tumultuous world outside. Nhat Hanh proposed the estab-
lishment of an Institute for Buddhist Studies, not as a place for degrees
and diplomas in order to get jobs, or for Buddhism to be studied in the
abstract, but as a place for a living community of those who truly seek to
understand a spiritual way of thought and explore the social and artistic
life of the Buddhist tradition.

Buddhism as practiced in most Asian countries today serves mainly
to legitimize dictatorial regimes and multinational corporations. If we
Buddhists want to redirect our energies towards enlightenment and uni-
versal love, we should begin by spelling Buddhism with a small 4. Bud-
dhism with a small » means concentrating on the message of the Buddha
and paying less attention to myth, culture, and ceremony. We must re-
frain from focusing on the limiting, egocentric elements of our tradition.
Instead, we should follow the original teachings of the Buddha in ways
that promote tolerance and real wisdom. It is not a Buddhist approach to
say that if everyone practiced Buddhism, the world would be a better
place. Wars and oppression begin from this kind of thinking.

Buddhism enters the life of society through the presence of men
and women who practice and demonstrate the Way (magga) toward the
ultimate goal of nirvana through their thought, speech, and actions. The
presence of Buddhist adepts means the presence of wisdom, love, and
peace. The leaders of most societies are themselves confused and en-
grossed in greed, hatred, and delusion. They are like the blind leading
the blind. If they do not have peace of mind, how can they lead others?
In Buddhism, we say that the presence of one mindful person can have
great influence on society and is thus very important. We use the term
“emptiness of action” or “nonaction” to mean to act in a way that influ-
ences all situations nonviolently. The most valued contribution of masters
of the Way is their presence, not their actions. When they act, however,
their actions are filled with love, wisdom, and peace. Their actions are
their very presence, their mindfulness, their own personalities. This non-
action, this awakened presence, is a most fundamental contribution.
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The presence of virtuous people is the foundation for world peace.
This belief is found not only in the Buddhist tradition, but in almost all of
Asian civilization. A Chinese sage said, “Whenever an enlightened person
appears, the water in the rivers turns clearer and the plants grow
greener.” Cultivators of Zen would say that we need “a person of no
rank.”

The presence of individuals who have attained awakening is not pas-
sive or lacking in zeal. Those who have attained the Way are living indi-
viduals who speak a living language. Their thoughts, speech, and actions
express their views toward contemporary life and its problems. If spiritual
leaders speak only in clichés and words that have no meaning for the
modern world, their religions will die. There may be many churches,
temples, pagodas, and ritual, but these are only outward forms of religious
practice without spiritual depth or content. For masters who live their
religion, awareness is born from their own experience, not just from
books or tradition.

True masters may be theologians, philosophers, scientists, artists, or
writers. Their awareness is not of the intellect, nor is it based on the views
of partisan groups or ideologies. They live according to their own true
self and not according to public opinion or the pronouncements of au-
thorities. Their thoughts, science, and art are permeated with the charac-
teristics of love, wisdom, and humanism, and they reject the path of war
and ideological conflict. They envision and work for a society that unites
humanity. The influence of compassion and serenity can be seen in the
cultural and artistic works of India, Sri Lanka, Southeast Asia, China,
Korea, Japan, and Tibet, through poetry, architecture, painting, and
other arts. Through thought and art, the source of Buddhist wisdom has
reached teachers, scientists, and politicians.

Buddhism is simply a way of mindfulness and peace. The presence
of Buddhism does not mean having a lot of schools, hospitals, cultural
institutions, and political parties run by Buddhists. Rather, the presence
of Buddhism means that all these things are permeated and administered
with humanism, love, tolerance, and enlightenment. These are character-
istics that Buddhism attributes to opening up and developing the best
aspects of human nature. This is the true spirit of Buddhism. All our
efforts to preserve Buddhism or Buddhist society may fail, or they may
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achieve this. Meditation is the most important and distinctive element of
Buddhism. Through deepening awareness comes acceptance, and
through acceptance comes a seemingly miraculous generosity of spirit
and empowerment for the work that compassion requires of us. With this
self-awareness, we can genuinely join those of other faiths to work for
our mutual betterment.

The world today has become a very small place. In order to build
mutual understanding and respect among people of diverse religions and
beliefs, we need an alternative to living by ideology. We must see things
as they are and then act from that awareness. Ken Jones, of the Network
of Engaged Buddhists in the United Kingdom, put it succinctly: “The
greatest religious problem today is . . . how to combine the search for an
expansion of inner awareness with effective social action, and how to find
one’s true identity in both.”” For me, this means practicing buddhism
with a small &.
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Blue Mountains Constantly Walking

GARY SNYDER

Fupo anp KannoON

The mountains and rivers of this moment are the actualization of
the way of the ancient Buddhas. Each, abiding in its own phenome-
nal expression, realizes completeness. Because mountains and wa-
ters have been active since before the eon of emptiness, they are
alive at this moment. Because they have been the self since before
form arose, they are liberated and realized.

This is the opening paragraph of Dogen Kigen’s astonishing essay
Sansuikyo, “Mountains and Waters Sutra,” written in the autumn of 1240,
thirteen years after he returned from his visit to Song-dynasty China. At
the age of twelve he had left home in Kyoto to climb the well-worn trails
through the dark hinoki and sugi (cedar-and-sequoia-like) forests of Mt.
Hiei. This three-thousand-foot range at the northeast corner of the
Kamo River basin, the broad valley now occupied by the huge city of
Kyoto, was the Japanese headquarters mountain of the Tendai sect of
Buddhism. He became a novice monk in one of the red-painted shadowy
wooden temples along the ridges.

“The blue mountains are constantly walking.”

In those days travelers walked. The head monk at the Daitoku-ji
Zen monks’ hall in Kyoto once showed me the monastery’s handwritten
“Yearly Tasks” book from the nineteenth century. (It had been replaced
by another handwritten volume with a few minor updates for the twenti-
eth century.) These are the records that the leaders refer to through the
year in keeping track of ceremonies, meditation sessions, and recipes. It
listed the temples that were affiliated with this training school in order of
the traveling time it took to get to them: from one day to four weeks’
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walk. Student monks from even those distant temples usually made a
round trip home at least once a year.

Virtually all of Japan is steep hills and mountains dissected by fast
shallow streams that open into shoestring valleys and a few wider river
plains toward the sea. The hills are generally covered with small conifers
and shrubs. Once they were densely forested with a cover of large hard-
woods as well as the irregular pines and the tall straight hinoki and sugi.
Traces of a vast network of well-marked trails are still found throughout
the land. They were tramped down by musicians, monks, merchants, por-
ters, pilgrims, and periodic armies.

We learn a place and how to visualize spatial relationships, as chil-
dren, on foot and with imagination. Place and the scale of space must be
measured against our bodies and their capabilities. A “mile” was origi-
nally a Roman measure of one thousand paces. Automobile and airplane
travel teaches us little that we can easily translate into a perception of
space. To know that it takes six months to walk across Turtle Island/
North America walking steadily but comfortably all day every day is to
get some grasp of the distance. The Chinese spoke of the “four dignit-
ies”—Standing, Lying, Sitting, and Walking. They are “dignities” in that
they are ways of being fully ourselves, at home in our bodies, in their
fundamental modes. I think many of us would consider it quite marvelous
if we could set out on foot again, with a little inn or a clean camp available
every ten or so miles and no threat from traffic, to travel across a large
landscape—all of China, all of Europe. That’s the way to see the world:
in our own bodies.

Sacred mountains and pilgrimage to them is a deeply established
feature of the popular religions of Asia. When Dogen speaks of moun-
tains he is well aware of these prior traditions. There are hundreds of
famous Daoist and Buddhist peaks in China and similar Buddhist and
Shinto-associated mountains in Japan. There are several sorts of sacred
mountains in Asia: a “sacred site” that is the residence of a spirit or deity
is the simplest and possibly oldest. Then there are “sacred areas”—
perhaps many dozens of square miles—that are special to the mythology
and practice of a sect with its own set of Daoist or Buddhist deities—miles
of paths—and dozens or hundreds of little temples and shrines. Pilgrims
might climb thousands of feet, sleep in the plain board guesthouses, eat
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rice gruel and a few pickles, and circumambulate set routes burning in-
cense and bowing at site after site.

Finally, there are a few highly formalized sacred areas that have been
deliberately modeled on a symbolic diagram (mandala) or a holy text.
They too can be quite large. It is thought that to walk within the desig-
nated landscape is to enact specific moves on the spiritual plane.! Some
friends and I once walked the ancient pilgrimage route of the Omine
Yamabushi (mountain ascetics) in Nara prefecture from Yoshino to Ku-
mano. In doing so we crossed the traditional center of the “Diamond-
Realm Mandala” at the summit of Mt. Omine (close to six thousand feet)
and four hiking days later descended to the center of the “Womb-Realm
Mandala” at the Kumano (‘“Bear Field”) Shrine, deep in a valley. It was
the late-June rainy season, flowery and misty. There were little stone
shrines the whole distance—miles of ridges—to which we sincerely
bowed each time we came on them. This projection of complex teaching
diagrams onto the landscape comes from the Japanese variety of Vajray-
ana Buddhism, the Shingon sect, in its interaction with the shamanistic
tradition of the mountain brotherhood.

The regular pilgrimage up Mt. Omine from the Yoshino side is
flourishing—hundreds of colorful Yamabushi in medieval mountain-gear
scale cliffs, climb the peak, and blow conches while others chant sutras in
the smoky dirt-floored temple on the summit. The long-distance practice
has been abandoned in recent years, so the trail was so overgrown it was
almost impossible to find. This four-thousand-foot-high direct ridge
route makes excellent sense, and I suspect it was the regular way of travel-
ing from the coast to the interior in paleolithic and neolithic times. It was
the only place I ever came on wild deer and monkeys in Japan.

In East Asia “mountains” are often synonymous with wilderness.
The agrarian states have long since drained, irrigated, and terraced the
lowlands. Forest and wild habitat start at the very place the farming stops.
The lowlands, with their villages, markets, cities, palaces, and wineshops,
are thought of as the place of greed, lust, competition, commerce, and
intoxication—the “dusty world.” Those who would flee such a world and
seek purity find caves or build hermitages in the hills——and take up the
practices which will bring realization or at least a long healthy life. These
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hermitages in time became the centers of temple complexes and ulti-
mately religious sects. Dogen says:

Many rulers have visited mountains to pay homage to wise people
or ask for instructions from great sages. . . . At such time these
rulers treat the sages as teachers, disregarding the protocol of the
usual world. The imperial power has no authority over the wise
people in the mountains.

So “mountains” are not only spiritually deepening but also (it is hoped)
independent of the control of the central government. Joining the hermits
and priests in the hills are people fleeing jail, taxes, or conscription.
(Deeper into the ranges of southwestern China are the surviving hill
tribes who worship dogs and tigers and have much equality between the
sexes, but that belongs to another story.) Mountains (or wilderness) have
served as a haven of spiritual and political freedom all over.

Mountains also have mythic associations of verticality, spirit, height,
transcendence, hardness, resistance, and masculinity. For the Chinese
they are exemplars of the “yang”: dry, hard, male, and bright. Waters
are feminine: wet, soft, dark “yin” with associations of fluid-but-strong,
seeking (and carving) the lowest, soulful, life-giving, shape-shifting. Folk
(and Vajrayana) Buddhist iconography personifies “mountains and wa-
ters” in the rupas—*‘images of Fudo Myo-o (Immovable Wisdom King)
and Kannon Bosatsu (The Bodhisattva Who Watches the Waves). Fudo
is almost comically ferocious-looking with a blind eye and a fang, seated
or standing on a slab of rock and enveloped in flames. He is known as an
ally of mountain ascetics. Kannon (Kuan-yin, Avalokitesvara) gracefully
leans forward with her lotus and vase of water, a figure of compassion.
The two are seen as buddha-work partners: ascetic discipline and relent-
less spirituality balanced by compassionate tolerance and detached for-
giveness. Mountains and Waters are a dyad that together make wholeness
possible: wisdom and compassion are the two components of realization.
Dogen says:

Wenzi said, “The path of water is such that when it rises to the
sky, it becomes raindrops; when it falls to the ground, it becomes



Contemporary Interpretations of the Teachings 129

rivers.” . . . The path of water is not noticed by water, but is real-
ized by water.

There is the obvious fact of the water cycle and the fact that moun-
tains and rivers indeed form each other: waters are precipitated by
heights, carve or deposit landforms in their flowing descent, and weight
the offshore continental shelves with sediment to ultimately tilt more
uplifts. In common usage the compound “mountains and waters”—shan-
shui in Chinese—is the straightforward term for landscape. Landscape is
“mountains and waters pictures.” (A mountain range is sometimes also
termed ai, a “pulse” or “vein”—as a network of veins on the back of a
hand.) One does not need to be a specialist to observe that landforms are
a play of stream-cutting and ridge-resistance and that waters and hills
interpenetrate in endlessly branching rhythms. The Chinese feel for land
has always incorporated this sense of a dialectic of rock and water, of
downward flow and rocky uplift, and of the dynamism and “‘slow flowing”
of earth-forms. There are several surviving large Chinese horizontal
handscrolls from premodern eras titled something like “Mountains and
Rivers Without End.” Some of them move through the four seasons and
seem to picture the whole world.

“Mountains and waters” is a way to refer to the totality of the process
of nature. As such it goes well beyond dichotomies of purity and pollu-
tion, natural, and artificial. The whole, with its rivers and valleys, obvi-
ously includes farms, fields, villages, cities, and the (once comparatively
small) dusty world of human affairs.

ThHis
‘““The blue mountains are constantly walking.”

Dogen is quoting the Chan master Furong. Dogen was probably
envisioning those mountains of Asia whose trails he had walked over the
years—peaks in the three- to nine-thousand-foot range, hazy blue or
blue-green, mostly tree-covered, maybe the steep jumbled mountains of
coastal South China where he had lived and practiced thirteen years ear-
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lier. (Timberline at these latitudes is close to nine thousand feet—none
of these are alpine mountains.) He had walked thousands of miles. (“The
Mind studies the way running barefoot.”)

If you doubt mountains walking you do not know your own
walking.

Dogen is not concerned with “sacred mountains”—or pilgrimages, or
spirit allies, or wilderness as some special quality. His mountains and
streams are the processes of this earth, all of existence, process, essence,
action, absence; they roll being and nonbeing together. They are what
we are, we are what they are. For those who would see directly into essen-
tial nature, the idea of the sacred is a delusion and an obstruction: it
diverts us from seeing what is before our eyes: plain thusness. Roots,
stems, and branches are all equally scratchy. No hierarchy, no equality.
No occult and exoteric, no gifted kids and slow achievers. No wild and
tame, no bound or free, no natural and artificial. Each totally its own frail
self. Even though connected all which ways; even because connected all
which ways.

This, thusness, is the nature of the nature of nature. The wild in wild.

So the blue mountains walk to the kitchen and back to the shop, to
the desk, to the stove. We sit on the park bench and let the wind and rain
drench us. The blue mountains walk out to put another coin in the park-
ing meter, and go on down to the 7-Eleven. The blue mountains march
out of the sea, shoulder the sky for a while, and slip back into the waters.

HoMELESS

The Buddhists say “homeless” to mean a monk or priest (in Japa-
nese, shukke—literally “out of the house”). It refers to a person who has
supposedly left the householder’s life and the temptations and obligations
of the secular world behind. Another phrase, “leaving the world,” means
getting away from the imperfections of human behavior—particularly as
reinforced by urban life. It does not mean distancing yourself from the
natural world. For some it has meant living as mountain hermits or mem-
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bers of religious communities. The “house” has been set against “moun-
tains” or “purity.” Enlarging the scale of the homeless world, the fifth-
century poet Zhiang-yan said the proper hermit should “take the purple
heavens to be his hut, the encircling sea to be his pond, roaring with
laughter in his nakedness, walking along singing with his hair hanging
down.”? The early Tang poet Han-shan is taken as the veritable model of
a recluse—his spacious home reaches to the end of the universe:

I settled at Cold Mountain long ago,

Already it seems like years and years.

Freely drifting, I prowl the woods and streams
And linger watching things themselves.

Men don’t get this far into the mountains,
White clouds gather and billow.

Thin grass does for a mattress,

The blue sky makes a good quilt.

Happy with a stone underhead

Let heaven and earth go about their changes.

“Homeless” is here coming to mean “being at home in the whole uni-
verse.” In a similar way, self-determining people who have not lost the
wholeness of their place can see their households and their regional
mountains or woods as within the same sphere.

I attended the ceremonies at the shrine for the volcanic mountain of
Suwa-no-se Island, in the East China Sea, one year. The path through
the jungle needed brushing, so rarely did people go there. Two of us from
the Banyan Ashram went as helpers to three elders. We spent the morn-
ing cutting overgrowth back, sweeping the ground, opening and wiping
the unpainted wood altar-structure (about the size of a pigeon coop), and
then placing some offerings of sweet potatoes, fruit, and shochu on the
shelf before the blank space that in fact framed the mountain itself. One
elder then faced the peak (which had been belching out ash clouds lately)
and made a direct, perfunctory personal speech or prayer in dialect. We
sat on the ground sweating and cut open watermelon with a sickle and
drank some of the strong shochu then, while the old guys told stories of
other days in the islands. Tall, thick, glossy green trees arched over us,
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roaring with cicada. It was not trivial. The domestic parallel is accom-
plished in each household with its photos of ancestors, offerings of rice
and alcohol, and a vase with a few twigs of wild evergreen leaves. The
house itself, with its funky tiny kitchen, bath, well, and entranceway
altars, becomes a little shrine.

And then the literal “house,” when seen as just another piece of the
world, is itself impermanent and composite, a poor “homeless” thing in
its own right. Houses are made up, heaped together, of pine boards, clay
tiles, cedar battens, river boulder piers, windows scrounged from wreck-
ing yards, knobs from K-Mart, mats from Cost Plus, kitchen floor of
sandstone from some mountain ridge, doormat from Longs—made up of
the same world as you and me and mice.

Blue mountains are neither sentient nor insentient. You are neither
sentient nor insentient. At this moment, you cannot doubt the blue
mountains walking.

Not only plum blossoms and clouds, or Lecturers and Roshis, but chisels,
bent nails, wheelbarrows, and squeaky doors are all teaching the truth of
the way things are. The condition of true “homelessness” is the maturity
of relying on nothing and responding to whatever turns up on the door-
step. Dogen encourages us with “A mountain always practices in every
place.”

LAarGer THAN A WoLrr, SMALLER THAN AN ELKk

All my life I have been in and around wild nature, working, explor-
ing, studying, even while living in cities. Yet I realized a few years ago
that I had never made myself into as good a botanist or zoologist or
ornithologist as so many of the outdoor people I admire have done. Re-
calling where I had put my intellectual energies over the years, it came to
me that I had made my fellow human beings my study—that I had been
a naturalist of my own species. I had been my own object-of-study, too. I
enjoy learning how different societies work out the details of subsistence
and celebration in their different landscapes. Science, technology, and the
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economic uses of nature need not be antithetical to celebration. The line
between use and misuse, between objectification and celebration, is fine
indeed.

The line is in the details. I once attended the dedication of a Japanese
temple building that had been broken down and transported across the
Pacific to be resurrected on the West Coast. The dedication ceremony
was in the Shinto style and included offerings of flowers and plants. The
difficulty was that they were the plants that would have been used in a
traditional Japanese dedication and had been sent from Japan—they were
not plants of the new place. The ritualists had the forms right but clearly
didn’t grasp the substance. After everyone had gone home I tried to make
brief introductions myself: “Japanese building of hinoki wood, meet man-
zanita and Ponderosa Pine . . . please take care of yourself in this dry
climate. Manzanita, this building is used to damp air and lots of people.
Please accept it in place of your dusty slopes.” Humans provide their own
sort of access to understanding nature and the wild.

The human diverseness of style and costume, and the constant trans-
formations of popular culture, is a kind of symbolic speciation—as though
humans chose to mimic the colors and patterns of birds. People from the
high civilizations in particular have elaborate notions of separateness and
difference and dozens of ways to declare themselves “out of nature.” As
a kind of game this might be harmless. (One could imagine the phylum
Chordata declaring, “We are a qualitative leap in evolution representing
something entirely transcendent entering what has hitherto been merely
biology.”) But at the very minimum this call to a special destiny on the
part of human beings can be seen as a case of needlessly multiplying
theories (Occam’s razor). And the results—in the human treatment of the
rest of nature—have been pernicious.

There is a large landscape handscroll called “Interminable Moun-
tains and Streams” (attributed to Lu Yuan of the Ching dynasty; now in
the Freer). We see, within this larger scope of rocks, trees, ridges, moun-
tains, and watercourses, people and their works. There are peasants and
thatched huts, priests and complexes of temples, scholars at their little
windows, fishermen in their boats, traveling merchants with their loads,
matrons, children. While the Buddhist tradition of North India and Tibet

made the mandala—painted or drawn charts of the positions of con-
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sciousness and cause-and-effect chains—their visual teaching aids, the
Chan tradition of China (especially the Southern Song) did something
similar (I will venture to suggest) with landscape painting. If a scroll is
taken as a kind of Chinese mandala, then all the characters in it are our
various little selves, and the cliffs, trees, waterfalls, and clouds are our
own changes and stations. (Swampy reedy thicket along a stream—what
does that say?) Each type of ecological system is a different mandala, a
different imagination. Again the Ainu term 7woru, field-of-beings, comes
to mind.

All beings do not see mountains and waters in the same way. . . .
Some see water as wondrous blossoms, hungry ghosts see water as
raging fire or pus and blood. Dragons see water as a palace or a

pavilion. . . . Some beings see water as a forest or a wall. Human
beings see water as water. . . . Water’s freedom depends only on

y
water.

One July walking down from the headwaters of the Koyukuk River
in the Brooks Range of Alaska I found myself able to look into the realm
of Dall (mountain) sheep. The green cloudy tundra summer alps—in
which I was a frail visitor—were the most hospitable they would ever be
to a hairless primate. The long dark winters do not daunt the Dall sheep,
though—they do not even migrate down. The winds blow the scant loose
snow, and the dried forbs and grasses of arctic summer are nibbled
through the year. The dozens of summer sheep stood out white against
green: playing, napping, eating, butting, circling, sitting, dozing in their
high smoothed-out beds on ledges at the “cliff-edge of life and death.”
Dall sheep (in Athapaskan called dibee) see mountains—Dogen might
say—*“as a palace or pavilion.” But that provisional phrase “palace or
pavilion” is too high-class, urban, and human to really show how totally
and uniquely az home each life-form must be in its own unique ‘“buddha-

field.”

Green mountain walls in blowing cloud
white dots on far slopes, constellations,
slowly changing, not stars, not rocks
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“by the midnight breezes strewn”

cloud tatters, lavender arctic light

on sedate wild sheep grazing

tundra greens, held in the web of clan

and kin by bleats and smells to the slow
rotation of their Order living

half in the sky—damp wind up from the
whole North Slope and a taste of the icepack,
the primus roaring now,

here, have some tea.

And down in the little arctic river below the slopes the Grayling with
their iridescent bodies are in their own (to us) icy paradise. Dogen again:

Now when dragons and fish see water as a palace, it is just like
human beings seeing a palace. They do not think it flows. If an
outsider tells them, “What you see as a palace is running water,”
the dragons and fish will be astonished, just as we are when we hear
the words, “Mountains flow.”

We can begin to imagine, to visualize, the nested hierarchies and
webs of the actual nondualistic world. Systems theory provides equations
but few metaphors. In the “Mountains and Waters Sutra” we find:

It is not only that there is water in the world, but there is a world
in water. It is not just in water. There is a world of sentient beings
in clouds. There is a world of sentient beings in the air. There is a
world of sentient beings in fire. . . . There is a world of sentient
beings in a blade of grass.

It would appear that the common conception of evolution is that of com-
peting species running a sort of race through time on planet earth, all on
the same running field, some dropping out, some flagging, some victori-
ously in front. If the background and foreground are reversed, and we
look at it from the side of the “conditions” and their creative possibilities,
we can see these multitudes of interactions through hundreds of other
eyes. We could say a food brings a form into existence. Huckleberries and
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salmon call for bears, the clouds of plankton of the North Pacific call for
salmon, and salmon call for seals and thus orcas. The Sperm Whale is
sucked into existence by the pulsing, fluctuating pastures of squid, and
the open niches of the Galdpagos Islands sucked a diversity of bird forms
and functions out of one line of finch.

Conservation biologists speak of “indicator species”—animals or
birds that are so typical of a natural area and its system that their condi-
tion is an indicator of the condition of the whole. The old conifer forests
can be measured by “Spotted Owl,” and the Great Plains once said (and
would say it again) “bison.” So the question I have been asking myself is:
what says “humans”? What sucks our lineage into form? It is surely the
“mountains and rivers without end”—the whole of this earth on which
we find ourselves more or less competently at home. Berries, acorns,
grass-seeds, apples, and yams call for dextrous creatures something like
us to come forward. Larger than a wolf, smaller than an elk, human be-
ings are not such huge figures in the landscape. From the air, the works
of humanity are scratches and grids and ponds, and in fact most of the
earth seems, from afar, to be open land. (We know now that our impact
is far greater than it appears.)

As for towns and cities—they are (to those who can see) old tree
trunks, riverbed gravels, oil seeps, landslide scrapes, blowdowns and
burns, the leavings after floods, coral colonies, paper-wasp nests, bee-
hives, rotting logs, watercourses, rock-cleavage lines, ledge strata layers,
guano heaps, feeding frenzies, courting and strutting bowers, lookout
rocks, and ground-squirrel apartments. And for a few people they are also
palaces.

DEecomPOSED
“Hungry ghosts see water as raging fire or pus and blood . . .”
Life in the wild is not just eating berries in the sunlight. I like to
imagine a “depth ecology” that would go to the dark side of nature—the

ball of crunched bones in a scat, the feathers in the snow, the tales of
insatiable appetite. Wild systems are in one elevated sense above criti-



Contemporary Interpretations of the Teachings 137

cism, but they can also be seen as irrational, moldy, cruel, parasitic. Jim
Dodge told me how he had watched—with fascinated horror—Orcas me-
thodically batter a Gray Whale to death in the Chukchi Sea. Life is not
just a diurnal property of large interesting vertebrates; it is also nocturnal,
anaerobic, cannibalistic, microscopic, digestive, fermentative: cooking
away in the warm dark. Life is well maintained at a four-mile ocean depth,
is waiting and sustained on a frozen rock wall, is clinging and nourished
in hundred-degree desert temperatures. And there is a world of nature on
the decay side, a world of beings who do rot and decay in the shade.
Human beings have made much of purity and are repelled by blood, pol-
lution, putrefaction. The other side of the “sacred” is the sight of your
beloved in the underworld, dripping with maggots. Coyote, Orpheus, and
Izanagi cannot help but look, and they lose her. Shame, grief, embarrass-
ment, and fear are the anaerobic fuels of the dark imagination. The less
familiar energies of the wild world, and their analogs in the imagination,
have given us ecologies of the mind.

Here we encounter the peculiar habitat needs of the gods. They set-
tle on the summits of mountains (as on Mt. Olympus), have chambers
deep below the earth, or are invisibly all around us. (One major deity is
rumored to be domiciled entirely off this earth.) The Yana said that Mt.
Lassen of northern California—‘“Waganupa” in Ishi’s tongue, a ten-
thousand-foot volcano—is home to countless kukini who keep a fire going
inside. (The smoke passes out through the smoke-hole.) They will enjoy
their magical stick-game gambling until the time that human beings re-
form themselves and become “real people” that spirits might want to
associate with once again.

The spirit world goes across and between species. It does not need
to concern itself with reproduction, it is not afraid of death, it is not
practical. But the spirits do seem to have an ambivalent, selective interest
in cross-world communication. Young women in scarlet and white robes
dance to call down the gods, to be possessed by them, to speak in their
voices. The priests who employ them can only wait for the message. (I
think it was D. H. Lawrence who said, “Drink and carouse with Bacchus,
or eat dry bread with Jesus, but don’t sit down without one of the gods.”)

(The personal quality of mountain dreaming: I was half asleep on the
rocky ground at Tower Lake in the Sierra. There are four horizontal
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bands of cream-colored rock wavering through the cliff face, and the
dream said “those rock bands are your daughters.”)

Where Dogen and the Zen tradition would walk, chant a sutra, or
do sitting meditation, the elder vernacular artisans of soul and spirit
would play a flute, drum, dance, dream, listen for a song, go without food,
and be available to communication with birds, animals, or rocks. There is
a story of Coyote watching the yellow autumn cottonwood leaves float
and eddy lightly down to the ground. It was so lovely to watch, he asked
the cottonwood leaves if he might do it too. They warned him: “Coyote,
you are too heavy and you have a body of bones and guts and muscle. We
are light, we drift with the wind, but you would fall and be hurt.” Coyote
would hear none of it and insisted on climbing a cottonwood, edging far
out onto a branch, and launching himself off. He fell and was killed.
There’s a caution here: do not be too hasty in setting out to “become one
with.” But, as we have heard, Coyote will roll over, reassemble his ribs,
locate his paws, find a pebble with a dot of pitch on it to do for an eye,
and trot off again.

Narratives are one sort of trace that we leave in the world. All our
literatures are leavings—of the same order as the myths of wilderness
peoples, who leave behind only stories and a few stone tools. Other orders
of beings have their own literatures. Narrative in the deer world is a track
of scents that is passed on from deer to deer with an art of interpretation
which is instinctive. A literature of bloodstains, a bit of piss, a whiff of
estrus, a hit of rut, a scrape on a sappling, and long gone. And there might
be a “narrative theory” among these other beings—they might ruminate
on “intersexuality” or “decomposition criticism.”

I suspect that primary peoples all know that their myths are some-
how ‘“made up.” They do not take them literally and at the same time
they hold the stories very dear. Only upon being invaded by history and
whipsawed by alien values do a people begin to declare that their myths
are “literally true.” This literalness in turn provokes skeptical questioning
and the whole critical exercise. What a final refinement of confusion
about the role of myths it is to declare that although they are not to be
believed, they are nonetheless aesthetic and psychological constructs
which bring order to an otherwise chaotic world and to which we should
willfully commit ourselves! Dogen’s “You should know that even though
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the Mongols, and Hang-zhou would fall to the Mongols in fifty-five more
years.

The South China of that era sent landscape painting, calligraphy,
both the Soto and Rinzai schools of Zen, and the vision of that great
southern capital to Japan. The memory of Hang-zhou shaped both Osaka
and Tokyo in their Tokugawa-era evolution. These two positions—one
the austere Zen practice with its space, clean halls, the other the possibil-
ity of a convivial urban life rich in festivals and theaters and restaurants—
are two potent legacies of East Asia to the world. If Zen stands for the
Far Eastern love of nature, Hang-zhou stands for the ideal of the city.
Both are brimming with energy and life. Because most of the cities of the
world are now mired in poverty, overpopulation, and pollution we have
all the more reason to recover the dream. To neglect the city (in our
hearts and minds for starters) is deadly, as James Hillman says.’

The “Mountains and Waters Sutra” goes on to say:

All waters appear at the foot of the eastern mountains. Above all
waters are all mountains. Walking beyond and walking within are
both done on water. All mountains walk with their toes on all wa-
ters and splash there.

Dogen finishes his meditation on mountains and waters with this: “When
you investigate mountains thoroughly, this is the work of the mountains.
Such mountains and waters of themselves become wise persons and
sages”’—become sidewalk vendors and noodle-cooks, become marmots,
ravens, graylings, carp, rattlesnakes, mosquitoes. A/ beings are “said” by
the mountains and waters—even the clanking tread of a Caterpillar trac-
tor, the gleam of the keys of a clarinet.
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River Seeing the River

Jou~N Daipo Loor1

ProLoGUE

Morning dew on the tips of ten thousand grasses reveals the truth of
all of the myriad forms of this great earth. Have you seen it? The sounds
of the river valley sing the eighty-four thousand hymns of Suchness. Have
you heard them? Pervading throughout these forms and sounds is a trail
far from words and ideas. Have you found it? If you wish to enter, look,
listen, then enter, right there.

Main Caske

The river is neither strong nor weak, neither wet nor dry, neither
moving nor still, neither cold nor hot, neither being nor nonbeing, nei-
ther delusion nor enlightenment. Solidified, it is harder than diamond:
who could break it? Melted, it is softer than milk: who could break it?
This being the case, we cannot doubt the many virtues realized by the
river. We should then study that occasion, when the rivers of the ten
directions are seen in the ten directions. This is not a study only of the
time when humans or gods see the river: there is a study of the river
seeing the river. The river practices and verifies the river; hence, there is
a study of the river speaking river. We must bring to realization the path
on which the self encounters the self. We must move back and forth
along, and spring off from, the vital path on which the other studies and
fully comprehends the other.
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CaAPPING VERSE

The mind empty of all activity,

Embraces all that appears,

Like gazing into the jeweled mirror,

Form and reflection see each other.

No coming or going; no arising or vanishing; no abiding.
The ten thousand hands and eyes manifest of themselves,
Each in accord with circumstances—

Yet never forget the way.

b

This case is taken from the “Mountains and Rivers Sutra,” one of the
fascicles of Master Dogen’s Shobogenzo or Treasury of the True Dharma
Eye. The “Mountains and Rivers Sutra” is the seed of Zen practice here,
on Mount Tremper. Somehow our monastery ended up on a mountain
with two rivers crossing in front: the Esopus and the Beaverkill. The
Chinese art of geomancy claims that this configuration of landscape is
one of the most powerful places to locate a spiritual center. Partly because
of this location, we called our order the Mountains and Rivers Order.
This order is essentially a way of studying the Buddhadharma. Our way
of study comes directly out of the “Mountains and Rivers Sutra.” Also
these teachings of mountains and rivers have a direct bearing on ecologi-
cal concerns which have been very important to us through the years.

This section of the “Mountains and Rivers Sutra” has to do with the
third of the Five Ranks of Master Tozan—a subtle and profound teaching
which provides a matrix for and way of appreciating the relative and abso-
lute aspects of reality. This third rank comments on the development of
maturity in practice—the functioning of emptiness in everyday life, the
emergence of compassion and its activity in the world.

Dogen was a great lover of nature, an incredible poet and mystic. He
located his monastery deep in the mountains on the Nine-headed Dragon
River. He did much of his work in a hermitage on the cliffs of the moun-
tain. He was intimate with the mountains. But the mountains and rivers
Dogen speaks of here are not the mountains and rivers of the poet, the
naturalist, the hunter, the woodsman. They are the mountains and rivers
of the Dharmadhatu, the Dharma realm.
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Mountains and rivers are generally used in Buddhism to denote sam-
sara—the world of delusion, the pain and suffering of the world, the ups
and downs of phenomenal existence. What we have here is not a sutra
about mountains and rivers in that sense, but the revelation of the moun-
tains and rivers themselves as a sutra, as a teaching. The river Dogen
speaks of is the river of the Dharmadhatu, the phenomenal realm, the
realm of the ten thousand things. We’ve created a mandala of mountains
and rivers here on this peak—and at its center, as well as at its edges—
pervading everywhere are the mountains and rivers. Rivers, like moun-
tains, have always had a special spiritual significance. A lot of spiritual
history has happened along the banks of the Ganges in India, and on
the Yangtse River of China. Much of the Dharma and the teachings of
Christianity and Judaism have emerged on the banks of rivers throughout
the world.

Thoreau said of the Merrimack: “There is an inward voice that in
the stream sends forth its spirit to the listening ear, and in calm content
it flows on, like wisdom, welcome with its own respect, clear in its breast
like all these beautiful thoughts. It receives the green and graceful trees.
They smile in its peaceful arms.”

The first part of this case reads:

The river is neither strong nor weak, neither wet nor dry, neither
moving nor still, neither cold nor hot, neither being nor nonbeing,
neither delusion nor enlightenment. Solidified, it is harder than
diamond. Who could break it? Melted, it is softer than milk. Who
could break it? This being the case, we cannot doubt the many
virtues realized by the river. We should then study that occasion
when the rivers of the ten directions are seen in the ten directions.

Many of you may remember Herman Hesse’s book Siddbartha. For
me, that book was a very powerful teaching. When I returned to this
book many years after originally studying it in school, I remember how
troubled that time of my life was. Somehow, this book had not sunk in
when I was younger. But at this later time, the reading of Siddbartha
brought me to the Delaware River. Going to the river became a pilgrim-
age for me, a place to go to receive the river’s spirit, to be nourished. T
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didn’t know what was going on, but I was moved by what Hesse had to
say about Siddhartha and the river. Each time I went to the Delaware, it
was like a clear, cool, refreshing drink of water, soothing a fire inside me.
I didn’t understand, but I kept going back. I photographed the multiplic-
ity of the river’s faces and forms revealed at different times. I found myself
traveling the river, immersing myself in it. This went on for years, and
for years the river taught me. Then, finally, I heard it. I heard it speak. I
heard what it was saying to Siddhartha, to Thoreau.

If you remember Hesse’s story, Siddhartha was in great pain and
misery. He was wandering in the forest, and he finally came to a river—
the river that earlier in the book a ferryman had taken him across. Of
course in Buddhist imagery that river and that crossing over is the prajna
paramita, “Go, go, hurry, cross over to the other side.” We can under-
stand that crossing over in many ways. We can understand the other shore
as being none other than this shore. We can also understand that the
other shore crosses over to us, as well as that we cross over to the other
shore.

At this point in the novel, Hesse writes of Siddhartha:

With a distorted countenance he stared into the water. He saw his
face reflected and spat on it. He took his arm away from the tree
trunk and turned a little, so that he could fall headlong and finally
go under, bent, with closed eyes towards death. Then, from a re-
mote part of the soul, from the past of his tired life he heard the
sound. It was one word, one syllable, which without thinking he
spoke instinctively. The ancient beginning and ending of all Brah-
min prayers, the holy “OM,” which had the meaning of the Perfect
One, or perfection. At that moment, when the sound of OM
reached Siddhartha’s ears, his thundering soul suddenly awakened,
and he recognized the folly of his action.

The book goes on for several pages describing the further teachings
of the river, and then says:

I will remain by this river, thought Siddhartha. It is the same river
which I crossed on my way to town. A friendly ferryman took me
across. I will go to him. My path once led from his hut to a new
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life which is now old and dead. He looked lovingly into the flowing
water, into the transparent green, into the crystal lines of its won-
derful design. He saw bright pearls rise from the depths, bubbles
swimming on mirror, sky blue reflected in them. The river looked
at him with a thousand eyes, green, white, crystal, sky blue. How
he loved this river! How it enchanted him! How grateful he was to
it! In his heart, he heard the newly awoken voice speak. And it said
to him, “Love this river, stay by it, learn from it.” Yes, he wanted
to learn from it. He wanted to listen to it. It seemed to him that
whoever understood this river and its secrets would understand
much more, many secrets, old secrets.

Dogen Zenji addresses the secrets of the river and of all water. “The
river is neither strong nor weak, neither wet nor dry, neither moving nor
still, neither cold nor hot, neither being nor nonbeing, neither delusion
nor enlightenment.” It is none of the dualities. Water is H,O, composed
of two parts hydrogen and one part oxygen. Two odorless and tasteless
gases. You bring them together and you get water. But water is not oxy-
gen, and it is not hydrogen. It is not a gas. It is what D.H. Lawrence calls
in one of his poems “the third thing.” It is the same way with absolute

. and relative, with all the dualities. It is not either one or the other; it is
always the third thing. The third thing is not strong or weak, not wet or
dry, not moving or still, not cold or hot, not being or not-being, not
delusion or enlightenment. What is the third thing that Dogen speaks of,
that the sutra speaks of, that the river speaks of?

Master Tozan is one of the founders of the Soto school of Zen that
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