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ABSTRACT

With the core tenet of Buddhism—the Law of Dependent Origination—
as the basis, the Hua-yen sect worked out an intricate philosophy to elucidate
the vision of the world arising from the Buddha’s dhyéna experience
described in the Avatamsaka Sittra, which is essentially pragmatic and non-
verbal. Hua-yen philosophers expound the relationship between the nou-
menon and the phenomenon as interdependent, paradoxically identical, and
interchangeably reducible. These patterns of relationship are also seen in the
phenomenal world: One phenomenon and the other phenomenon or one
phenomenon and the rest of the phenomena not only reciprocally interact
as both cause and effect but are identical and interpenetrative. The world is
ultimately presented as an integrated whole.

During his stay in Japan receiving Zen training, Gary Snyder became
acquainted with the Hua-yen world view. His pragmatic Zen experience
together with his grasp of the Hua-yen world view facilitates the forming of
his ecological consciousness, which is the ideological foundation of his
oeuyre. Snyder is in this sense an apt example for a philosophical interpreta-
tion of non-philosophical dhyéna visions of the world.
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It is commonly acknowledged that the pragmatic experience of Zen,
Gary Snyder’s essential religious discipline, has determined the subjects and
style of a considerable body of his poetry. In some of the Zen practitioner’s
traditions developed after the flowering of Zen Buddhism in the T’ang
Dynasty of China, Hua-yen Buddhism has been adopted in Zen practices.
Hua-yen Buddhism, initiated in the T’ang Dynasty, endeavours to employ
logical reasoning to elucidate the vision of the world arising from the
Buddha's semadhi (the highest dhyana experience) which is pragmatic and
non-verbal. The world view of Hua-yen Buddhism is in this respect especially
relevant to be used as an aid for contemplation in Zen training.“i Snyder is
keenly aware of the kinship between the two sects. After he went to Japan
for Zen training in the early fifties, the Hua-yen world view has been referred
to frequently, either directly or suggestively, in his prose work and poems. In
these, a sympathetic contemplation of the Hua-yen world view is clearly
observable in the part of the poet as a Zen practitioner. It might not be
irrelevant to say that Snyder's pragmatic Zen experience together with his
grasp of the Hua-yen world view facilitates the forming of his ecological
consciousness, which is the ideological foundation of his ceuvre.

The gist of Hua-yen philosophy is the idea of fa-chieh yiian-ch’i 5%
# (dharma-dhatu pratityasemulpida), meaning dependent origination of all
things, noumenal or phenomenal, as an inseparable whole. This idea is
supported by a fundamental principle termed 7 shin wu-gi EHEME , non-
obstructive relationships between i I (the noumenon) and shih £ (the
shenomenon), which asserts that either of the two realms of duality is
reducible to the other and ultimately the two exist in a paradoxically
identical and interdependent relation without being deprived of. their own
individualities. Li shih wu-ai is actually a Hua-yen version of the Mahéyana
maxim that “form is emptiness; emptiness is form,” and its idea is originally
based on the core tenet of Buddhism—the Law of Dependent Origination
(Pratityasamutpada).

The point of departure of Hua-yen philosophy is to go further to indicate
that by eliminating the dualistic preoccupations (such as large and small, one
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and many, come and go) on the contemplator’s side, the contemplator will
be able to see a world in which all things, or all dharmas ¥ , are free from the
limitations of space and time, and one dharma and the other dharma or one

dharma and the rest of the dharmas not only reciprocally interact as both
cause and effect but also are identical and interpenetrative with each other.
Such a world in Hua-yen terminology is shik shih wu-ai fa-chiehZ=E BB HER
the world of things co-existing in non-obstructive relationships.

The Law of Dependent Origination, the core of all Hinayana and Maha-
yana doctrines, is the Buddhist way of accounting for the cause of existence.
Interpretations of it vary greatly among different schools. The Hua-yen
version of it— fa-chieh yiian-ch’i—is grounded on the Mahayana doctrine of
sitnyaty initiated by the Madhyamika school, which asserts that all pheno-
mena are relative and dependent upon other phenomena.

Sanyatd 72 , or emptiness, is not equivalent to non-existence but is
without an independent existence, for all dharmas are dependent upon causa-
tion. Subjectively, each dharma does possess a form of its own. A dharma
is empty in the sense that, objectively, it is “without a self-essence” (asvab-
hava B ) and its “existence” (bhava B ) is composed of elements
which disintegrate. From this viewpoint, ali dharmas are sunya (empty),
and hence dependent. For example, the thing we denominate as a flower
is an existence made up of constituent elments such as seed, sunlight, air,
water, and so on. The existence of the flower is a “pseudo being” dependent
upon the cooperation of those conditions. And each condition per se is still
a “pseudo being’ composed of other constituent elements. For instance,
water can be disintegrated into Hz and O. By deconstructing the self-essence
(svabhava B ) of a dharma, the Mahdyina doctrine of sitnyati demon-
strates that the existence to which we tend to attach is totally conditioned;
ultimately, the world is but a relative existence. In other words, bhava is
sinyata.  Relatively, apart from sunyaerd the co-arising of constituent
elements to make up existence would be impossible. In other words, sinyata
makes bhava and is ultimately bhava itself. Ontologically, sitnyata and bhava
co-arise interdependently and result in what we call “Being.” To grasp the
ultimate reality of existence, we must differentiate between siimyata and
bhava and at the same time identify them. But this is still not the ultimate
reality the Madhyamika school tries to reveal. With its negative strategy of
sitmyats, or Madhyamika dialectic, the Madhyamika school demonstrates
that the relation between sdnyatd and bhava cannot be conceived as (1)
identity, (2) difference, (3) both identity and difference, nor (4) the denial
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of both identity and difference. By the employment of the tetralemma, the
four-fold negation, the Madhyamika school negates the attachment to all the
empirical notions and speculative ways of thinking pertaining to dualism and
asserts that the “middle way,” or the ultimate reality, can be perceived only
through non-dual prajnd (wisdom #&7 ) insight.

In the example of the flower and the water, it is clearly observable that a
dharma serving as a condition is at the same time conditioned by other
dharmas. Following the Mahfyana doctrine of sinyard, the Hua-yen philo-
sophy arrives at a conclusion that all dharmas are subjected to dependent
causation and each dhamma per se contains both the qualities of the condi-
tion and the conditioned. In the case of a pair of antitheses, when one com-
ponent is seen as the conditioned, its counterpart should be the condition and
vice versa. The conditioned is sizmyatd, because of its empty nature, it is non-
active and does not have any power. The condition is d2aeve which is existent
and active and possesses power. Each dharme, containing both the qualities
of the condition and the conditioned, inherently possesses both the natures
of sinyatd and bhave. When a dharma performs as siinyatd, its counterpart
acting as bhava penetrates it and penetrates it thoroughly, or even usurps
it, for it is non-active and is without power. When it acts as bhave, it
penetrates, or even usurps, sinpaetd which embraces it, or yields to it, com-
pleteiy.z Thus, identity and interpenetration of the two realms of duality is
accomplished at the same time and, ontologically, dualism is invalidated.
This, in Hua-yen vocabulary, is I shih wu-ai 3

The Law of Dependent Origination, with its theorem that all dharmas
are dependent upon causation, is suggestive of a world composed of all
dharmas interlinked into an inseparable whole. Buddhism, from the
begin~ »g, holds that this principle of origination can be applied to explain
every ph aomenon, for instance, “the evolution and dissolution of the
world-process, natural occurrences like drought and earthquakes, and also
plant life”* Later scholiasts categorize them into five realms: physical
(inorganic) order, physical (organic) order, psychological order, moral order,
and ideal spiritual order; these five categories are so all-inclusive that nothing
that exists is excluded.’ ‘

The ultimate concern of Hua-yen Buddhism is actually on this world of
phenomena. Once dualism is invalidated and the two realms are seen as
reducible to each other, the phenomenon contains and literally is the noume-
non. In other words, no other noumenon can be found apart from the
phenomenon. It is no wonder that the Hua-yen mastess shift their attention
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enthusiastically to the phenomenal world and, at the same time, are engrossed
in employing the pattern of the relations between i and shik to the explana-
tion of that among things. The field of inquiry now becomes the relations
between one dharma as the “self” and the rest of the dharmas respectively
as the “other” or collectively as the “others.”” The Hua-yen philosophers
aim at demonstrating that the world we are in is an indivisible whole not only
composed of interlinked relations among things but, in its integrity, com-
posed of mutually identical and interpenetrating relationships among all
things which spontaneously co-arise as a wondrous creation. This event of
creating is, technically, fa-chieh yilan-ch’i

Being without a self-essence and, consequently, without a self-nature, a
dharma is non-discriminating and all the differentiations (in terms of size,
number, quality, distance, time, and so on) by which the existence of an
entity is categorized are all invalid in front of it. Being without a self-nature,
a dharma is also non-obstructive to other dharmas; it invites their penetration
and is totally in compliance with their ingress. Furthermore, it allows all the
dharmas abiding in it to express their own specific natures to the fullest
degree. And, on the other hand, because the other dharmas also possess the
quality of sunyatd and are also without a self-nature, they respectively
embrace this single dharma (now acting as the penetrator) and synchronously
embrace the whole of it, for it is of no essence and, therefore, cannot be
divided. It is in this sense that the one embraces the many and is in the
many and vice versa. Moreover, not only one pair of the one and the many
are identical and interpenetrative; there are numerous pairs which function
in the same pattern so that all of them are intertwined into infinite identical
and interpenetrative relations which, in Hua-yen terminology, is shik shih
wu-ai—the non-obstructive relationships among all things. 6

This non-obstructive and all-embracing mentality is deeply rooted in the
Madhyamika apprehension of sumyatd. However, while the Madhyamika
School with its dialectic puts emphasis on the method of negation and
deconstruction, Hua-yen Buddhism shifts to its affirmative counterpart—
constructive syncretism. By doing so, Hua-yen Buddhism directs our enthu-
siasm from emptiness to existence, to this mundane world.

It

Among all the Buddhist sects, the Hua-yen tradition and its particular
stress on the identity and interdependence of things has developed the
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Buddhist idea of Dependent Origination in the most intricate philosophical
way. Philosophically, Hua-yen Buddhism provides a picture of ecology in a
more profound, pervasive, and complicated sense than what contemporary
ecologists have depicted. Therefore, it is no wonder that as Snyder gets more
and more involved with Buddhism, he should consequently try to synthesize
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the Hua-yen world view with contemporary ecological consciousness.

Approaches to Snyder in terms of scholastic Zen Buddhist studies have
been explored exhaustively, but two quotations from the descriptive records
of contemporary Zen practitioners on meditation experiences might serve to
iluminate Snyder’s pragmatic Zen experience and its isomorphic relationship

with the Hua-yen world view:

(1)

(2)

These two pictures coincide in revealing a vision in which discrete particulars
interpenetrate each other and are in each other and thus form an inseparable
whole. It is with the authenticity of such vision as the ground that Snyder’s

When I am in solitude I can hear a “song”’ coming forth from
everything. Each and every thing has its own song; even
moods, thoughts, and feelings have their finer songs. Vet
beneath this variety they intermingle in one inexpressibly
vast unity.

I saw the stream of time-space continuum across the cosmos
without beginning and end. 1 realized the true meaning of
causation and conflicts or dilemmas to resolve. There were
numerous folds of universes, with unique dimensions of
infinite time and infinite space, in coexistence. Each set of
the universe could be classified as either a sub-universe or co-
universe simultaneously. They were not mutually exclusive,
yet they could be distinctly and accurately defined as inde-
pendent universes. All the characteristics found in one uni-
verse were transformable to another. Uniqueness transmuted
into wholeness and wholeness transmuted into uniqueness
in ascending order forever?

thoughts and art are realizable.

Viewing from such a point, we should not be surprised to encounter a

passage in Snyder like this:

We live in a universe, ““one turn’ in which, it is widely felt, all is

one and at the same time all is many. The extra rooster and I
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were subject and object until one evening we became one. As the
discriminating, self-centered awareness of civilized man has
increasingly improved his material survival potential, it has corres-
pondingly moved him farther and farther from a spontaneous
feeling of being part of the natural world. It often takes, ironi-
cally, an analytical and rational presentation of man’s interde-
pendence with other life forms from the biological sciences to
move modern people toward questioning their own role ds major
planetary exploiter. This brings us to the use of terms like
“Rights of Non-human Nature” or questions such as, ““do trees
have standing?” From the standpoint of ““all is one” the question
need never arise. The Chinese Buddhist philosopher-monk Chan-
jan argued that even inanimate things possess the Buddhanature
as follows: “The man who is of all-round perfection knows from
beginning to end that no objects exist apart from Mind. Who
then is ‘animate’ and who ‘inanimate?” Within the Assembly of
the Lotus, all are present without division.”’

When he says he and the rooster are one, he really means it. It is not out of
a speculative reasoning but is genuinely out of intuitive understanding of the
ultimate reality (and major premise) of existence that all things are one and at
the same time are not deprived of their individualities. Another passage of
thematic similarity goes like this: o

How does knowledge of place help us know the Self? The
answer, simply put, is that we are all composite beings,.not only
physically but intellectually, whose sole individual identifying
feature is a particular form or structure changing constantly in
time. There is no “self” to be found in that, and yet oddly
enough, there is. Part of you is out there waiting to come into
you, and another part of you is behind you, and the “just this”
of the ever-present moment holds all the transitory little selves
in its mirror. The Avatamsaka {“Flower Wreath”) jeweled-net-
interpenetration- ecological- systems-emptiness-consciousness tells
us, no selfrealization without the Whole Self, and the whole
self is the whole thing.m

Snyder goes further to indicate that the key prior to the interpenetration and
fusion of inner-self and its outer environment is the giving up of preoccupied
egoistic self, or the achieving of “‘emptiness-consciousness.”

What is especially remarkable about the ecological consciousness
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presented in these two passages is the striking reference to Hua-yen {Avatam-
saka in Sanskrit) ideas. In the first passage, he alludes to the Hua-yen voca-
bulary that “all is one and at the same time all is many.” The use of this
kind of expression to describe the reality of existence is pervasive in the
original Chinese Hua-yen Buddhist literature. In the second passage, he
directly refers to the term “Avatamsaka” together with the favorite analogy
of the Jewel Net of Indra in Hua-yen Buddhist literature. Thz analogy of
Indrz’s Net is frequently referred to by the masters of Hua-yen school to
metaphorize the relationships among all things that exist. In the heavenly
palace of the God Indra, there is a net of infinite dimension decorated with a
single round-shaped jewel at each knot of the net. When one inspects a
certain individual jewel, he will find endless images of the rest of the jewels
reflected in it. Since each of the rest of the jewels also reflects all the other
jewels (including the certain individual jewel), they themselves together with
the reflections in them are totally absorbed into this certain individual jewel.
And, furthermore, since this certain jewel along with all the other reflections
in it is reflected in each of the other jewels, an interpenetrativsly reflexive
infinity is formed. And, notably, all this happens simultaneously without a
sequential order or a process.ll This analogy helps illustrate the major theme
of Hua-yven Buddhism—the mutually identical and interpenetrative relation-
ships of all phenomena which interweave into an inseparable, interdependent
infinity.

These two allusions from Hua-yen Buddhism in Snyder’s collection of
essays on The Old Ways (1977) are by no means accidental, ncr are they a
later development of his ideas. In the earlier stage of his writing career, his
grasp of and belief in the Hua-yen world view had been already displayed in
a delinite manner. Farly in his first collection of prose, Earth House Hold
(1969), he already shows a profound understanding of Hua-yen Buddhism
and the allied Mah&yana Bodhisattvahood:

Avatamsaka (Kegon) Buddhist philosophy sees the world as a
vest interrelated network in which all objects and creatures are
necessary and illuminated. From one standpoint, governments,
wars, or all that we consider “evil” are uncompromisingly con-
tained in this totalistic realm. The hawk, the swoop and the
hare are one. From the “human’ standpoint we cannot live in
those terms unless all beings see with the same enlightened eye.
The Bodhisattva lives by the sufferer’s standard, and he must be
effective in aiding those who suffer. 1
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In another passage in the same collection, he says, “It is clear that the empiri-
cally observable interconnectedness of nature is but a corner of the vast
‘jewelled net’ which moves from without to within.”'® These two passages
show that Snyder grasps the true import of Hua-yen Buddhism—the all-em-
bracing world view which, through contrast, inevitably belies the limitations of
empiricality; the non-obstructive interactions among things which intertwine
into an inseparable whole; the necessity of an intrinsic transformation to
achieve a perfect comprehension of all these; and finally the carrying out of
Bodhisattva deeds resulting from the Bodhisattva compassion of seeing all
things as one body.

Snyder’s first serious contact with Hua-yen Buddhism should come as
a consequence of his receiving Zen training in Japan. His published journal
entries entitled “Lookout’s Journal,” made before his first visit to Japan,
show his wide-ranging interest in oriental traditions, such as Buddhist sutras
and sastras particularly connected with Zen Buddhism; Zen and Tantric
practices; Chinese T’ang poetry; Japanese haiku, haiga, and zenga; the yoga-
system of Patanjali; readings from the Analects of Confucius; while nothing is
mentioned about Hua-yen Buddhism.'® This surprising lacuna might very
possibly result from the relatively meagre resources of this Buddhist tradition
available in the western world at the time. His first reference to Hua-yen
Buddhism is in his 1956 journal entries under the title of “Japan First Time
Around,” in which he is contemplating the relationships among Zen, Avatam-
saka and Tantra:

. one begins to see the connecting truths hidden in Zen,
Avatamsaka and Tantra. The giving of a love relationship is a
Bodhisattva relaxation of personal fearful defenses and self-
interest strivings—which communicates unverbal to the other
and leaves them do the same. “Enlightenment” is this interior
ease and freedom carried not only to persons but to all the
universe, such-such-and void — which is in essence and always,
free changing and interacting The emptinesss of “both self and
things” —only a Bodhisattva has no Buddha-nature. (Lankavatara-
sutra.)

So, Zen being founded on Avatamsaka, and the net-network
of things; and Tantra being the application of the “interaction
with no obstacles” vision on a personal-human level —the “other”
becomes the lover, through whom the various links in the net can
be perceived. As Zen goes to anything direct—rocks or bushes
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or people—the Zen Master’s presence is to help one keep atten-
tion undivided, to always look one step farther along, to simplify
the mind: like a blade which sharpens to nothing.

Tantra, Avatamsaka and Zen really closely historically re-
lated: and these aspects of philosophy and practice were done all
at once, years ago, up on Hieizan. Knit old dharma-trails.!*

In this passage, he refers to the primary Hua-yen concept of the empty nature
of things as the condition prior to their non-obstructive relationships. He also
recognizes that Hua-yen philosophy is cognate with pragmatic Zen and with
Tantric Buddhism. In a record of his experience in a sesshin (an intensive
Zen training session) entitled “Spring Sesshin at Shokoku-ji,” he describes the
required steps that Zen monks should undertake before becoming a Zen
master: “A few, after years of zazen (meditation), kean study, and final
mastery of the Avatamsaka (Kegon) philosophy, become Roshi (Zen
Masters), qualified to head Sodos, teach lay groups, or do what they will.”’*®
He is referring to the Japanese Rinzai Zen training with its emphasis on the
master-to-be’s part as an expert in Hua-yen philosophy. With his knowledge
of Zen Buddhism acquired in Japan, Snyder becomes informed that Hua-yen
Buddhism should serve as a relevant philosophical foundation for non-
philosophical Zen.

Snyder’s ecological concern has been derived from very personal experi-
ences: his first-hand ecstatic experience in wild nature and his striking
witness of how nature was destroyed when he himself was working with the
logging industry in his youth. Since then, his career has been totally devoted
to the construction of an ideological scheme as a therapy for the contem-
porary ecological crisis. Syncretism is a prominent characteristic of his effort.
In appealing one way to religious spirituality and in appealing the other way
to cultural facts provided by modern anthropology, he finds abundant
resources from various subcultures in human history and discoveir i~ them a
common keynote of viewing man and nature as integral parts of the wunol »f
existence. This leads him to the conviction that, from a cosmopolitan point
of view, his syncretic effort is a path going back to the mainstream of human
culture, the ““Great Subculture which goes back as far perhaps as the late
paleolithic,”*” while Judaeo-Christian-oriented civilization constitutes but a
relatively short span branching off from the mainstream. What deserves
special emphasis other than his syncretism here is his implied craving for a
universal tradition to justify his effort.
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Snyder’s encounter with Hua-yen Buddhism is particularly significant
because it is ready to serve as a philosophical ground for his syncretism. The
Hua-yen world view, with its all-embracing, syncretic characteristic and its
particular stress on the non-obstructive and interpenetrative relationships
among things, serves perfectly as an intellectual tradition and firm support
to facilitate his consistent effort in constructing a holistic ecological
consciousness. However, Snyder’s preference for a pragmatic and non-con-
ceptual way of articulation makes his poetry, rather than his discourse, a
better manifestation of the Hua-yen world view. In fact, when he refers to
Hua-yen Buddhism he never bothers to make metaphysical interpretations
about it. But an identity between the Hua-yen Buddhist mentality and that
of the poet is demonstrable, and it is more effectively addressed in his poetry.

H 1}

For All

Ah to be alive
on a mid-September morn
fording a stream
barefoot, pants rolled up,
holding boots, pack on,
sunshine, ice in the shallows,
northern rockies.

Rustle and shimmer of icy creek waters
stones turn underfoot, small and hard as toes
cold nose dripping
singing inside
creek music, heart music,
smell of sun on gravel

I pledge allegiance

1 pledge allegiance to the soil
of Turtle Island,
and to the beings who thereon dwell

one ecosystem
in diversity
under the sun
With joyful interpenetration for alL'®
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This is the ending poem of Axe Handles (1983), Suyder’s recent collec-
tion of poetry. The poet is seen fording a stream barefooted in the morning
of a mid-September day, luxuriating in the icy water cold from beneath and
the autumn sunshine warm from above. The thrilling sensuous delight from
visual, auditory, olfactory, tactile, and kinesthetic experiences lead him to an
ecstasy wherein his subjective self and the objective environment interfuse
into one (“singing inside/ creek music, heart music”). And, at that beatific
moment, he bursts out a vow to pledge allegiance to the ecosystem of Turtle
Island (an old name for the American continent). The scene in the poem is
just an ordinary one, and the realization in the last stanzs is actually evoked
by nothing very special. This is undoubtedly a Zen-oriented expeﬁence in
the sense that realization could just as well be attained through trivial inci-
dents as not. However, we find that Snyder feels an imperative to make it
clear by concluding it with Hua-yen expressions. The Hua-yen ideas of
interpenetrative relationships among things, non-obstructive relationsghip
between the one and the many, and the reality of existence as an
all-embracing whole are readily recognizable in the last stanza.

This recent poem proves the thematic continuity of Snyder’s poetry in
representing a holistic ecological consciousness which is always germane to
the Hua-yen world view. For even in his earliest poems, composed before he
had an actual encounter with Hua-yen Buddhism, he had demonstrated this
thematic feature in certain ways.

One of them is in “Above Pate Valley,” written before his Zen training
in Japan, in which he demonstrates interrelationship among things: *°

We finished clearing the last
Section of trail by noon,

High on the ridge-side

Two thousand feet above the creek
Reached the pass, went on

Beyond the white pine groves,
Granite shoulders, to a small
Green meadow watered by the snow,
Edged with Aspen—sun

Straight high and blazing

But the air was cool.

Ate a cold fried trout in the
Trembling shadows. I spied

A glitter, and found a flake
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Black volcanic glass—obsidian—

By a flower. Hands and knees
Pushing the Bear grass, thousands
Of arrowhead leavings over a
Hundred yards. Not one good
Head, just razor flakes

On a hill snowed all but summer,
A land of fat summer deer,

They came to camp. On their
Own trails. I followed my own
Trail herz. Picked up the cold-drill,
Pick, singlejack, and sack

Of dynamite.

Ten thousand years.*

After a morning’s work in the high mountains on a summer day, the poet
reaches “a hill snowed all but summer” for a rest. Sitting in the shadows of
a tree and being refreshed with cool air and food, he suddenly catches sight
of a glitter which leads him tc the discovery of the Indian relics with a history
of ten thousand years. Underlying the linear narration of the event is a deli-
berate mosaic of various conditions all of which contribute to the last
moment of epiphany. If it were not a summer day, the hill would be covered
with snow, and the poet would not have had a chance to get there; if the last
section of the trail were not cleared by noon, the poet might not have
reached that certain place for lunch; if the sun were not “‘straight high and
blazing,” it might not have reflected causing the glitter; if the poet were not
sitting at that particular spot and invigorated with cool air and fried trout,
he might have been too exhausted to mark the glitter; and, without a curio-
sity and a sincere reverence, even if he had marked the glitter, he might not
have bothered to look for the reality. All of these conditions co-arise to
render an epiphany. What the poet discovers is certainly not only an archeo-
logicalanthropological fact. It is a religious reality. The prostrating gesture
of the poet implies a religious piety and humility. This is the cause.which,
incorporated with the conditions mentioned, bursts into a shocking recogni-
tion, with the last line suggesting the identity between a twinkling and ten
thousand years. At the moment of illumination, the empirical sense of time
suddenly disappears; a twinkling and ten thousand years fuse into one—into
a “‘mythological present.”?' A twinkling contains ten thousand years. In
the process of the poem, it is clearly observable that all conditions are inter-
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dependent in forming that certain epiphany; in fact, they, with their separate
affirmative function, are treated as inseparable parts of that certain experi-
ence.

This poem shows that a Hua-yen mentality has been with Snyder since
the earlier stage of his creative life. However, it is in his poetry written after
his receiving training in Zen Buddhism in Japan that the Hua-yen world view
is most conspicuously shown. Some of the poems in Regarding Wave (1970)
are strongly permeated with Hua-yen-oriented expressions, aithough without
any direct employment of Hua-yen vocabulary. I will concentrate on the
discussion of two poems, “‘Sand” and ‘““‘Shark Meat.”

“Sand”’?* displays the poet’s perception of the Hua-yen relationship of
mutual reducibility between the noumenon (&) and the phenomenon {shik).
The poem starts with a scene of dunes at Bandon, Oregon, in which the poet
is immersed in a contemplation on this very basic element of the earth:

From the desert?
—when will be sand again.
blowing sand drifting sand —
dunes at Banden
Oregon sheltering in a shed of
driftwood, naked, kelp whip

“‘driving sand sends swallows flying—”

In the opening line, we see the poet wondering about the origin of the sand.
The present participles in the following lines, “blowing’” “drifting,”
“driving,” and “flying” suggest a world of flux which reminds us of the
Buddhist concept of flux as the ultimate mode of existence. The second line
implies the poet’s uncertain expectation of a return to some original state
and thus reminds us of the tethigatagarbha Buddhist concept of the possibi-
lity of all beings returning to the state of primordial ““thusness” through en-
lightenment. In this sense, the metaphorical function of the sand is patent.

The flowing of the world is subtly echoed by the poet’s flowing stream
of consciousness which leaps from the current scene to a line from Chinese
T’ang poetry and then leaps further to a Japanese scene presented as the
poet’s memory of the designed stone garden in Ryoandii (a temple of the
Rinzai Zen school). And this memory recalls his previcus endeavour to trace
the ‘origin’ of the sand in that garden:

shirakawa. “white river’” sand.
what they rake out at Ryocan-ji;
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clean crumbled creek-washed rotted granite
quartz & feldspar sand.
—I went there once to check the prices
bulk white sand to buy
black-burnt workers spade it thru a flume

The aesthetically renowned stone garden of Ryoan-i actually “consists
simply of fifteen rocks of various sizes and shapes, but of no odd or parti-
cularly unusual quality—composed in five groups of 5-2-3-2-3 on a flat,
rectangular area of carefully raked white sand, about the size of a tennis
court. Except for a little moss at the base of each rock, serving to soften the
transition between rock and sand, nothing grows in the garden.”* It has
been an intriguing visual koan for Zen practitioners for centuries. In order
to show the particular perspective through which Snyder contemplates this
koan, it is necessary to quote in full length Will Petersen’s aesthetic concern
with the garden for a contrast:

Two rock groups would set up two such focal points, creating a
spatial tension between them, but still unrelated to that space,
which remains meaningless. Three groups form a common
aesthetic and conceptual solution which is almost universal. The
establishment of asymmetry and variation allows for varied and
complex philosophic and aesthetic manipulation. This triangular
structure is an integral part of the Ryoanji garden composition.
Limited to this solution, however, the emphasis remains upon the
triad; attention remains on the form. To go beyond the level of
literal symbolism, to penetrate deeper, to fully realize the vacant
space, a further step must be taken. To achieve the “perfect
mutual solution” of form and vacant space, the relationship must
be such that the mind does not dwell on either form or vacant
space, but flows freely between both, and includes both. Thus,
the arrangement into five groups is a solution of subtlety and
complexity, creating infinite compositional shifts and visual
movements, which prevent stoppage or fixation and relate the
rock and sand as an inseparable unit. Form is arranged in vacant
space in such a way that we perceive emptiness as form, and form
as emptiness. 2

Petersen’s interpretation is mainly concerned with the visual aspect of the
aesthetic experience. The five-group arrangement is strategically devised to
prevent the viewer from concentrating merely on a single entity or on the
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intensity between the two confronting entities, and to induce in him instead
a realization of a pluralistic existence. By pointing out the interrelatedness
among the rocks and between the sand and the rocks, Petersen is actually
depicting a Hua-yen world view. However, his interest here is just to offer a
way of solving the visual koan and of initiating an understanding of the ulti-
mate reality of “emptiness as form, and form as emptiness.” The visual
discipline suggested by him is quite similar to that of Zen meditation.
Although in Zen meditation, the practitioner’s eyes are supposed to stay at
a certain point, his mind is not supposed to concentrate on it so that the
practitioner is actually attentively conscious of a mass of space rather than
merely focusing on that certain point. This visual discipline, together with the
breathing discipline, might Jead him to a mental state of relaxation, equili-
brium, and tranquility necessary for a further leap into 2 deeper revelation.
Petersen’s concern with the aesthetic effect produced by the garden arrange-
ment is a Zen-oriented one in which the sand is seen as the emptiness while
the rocks are the form.

Snyder concurs with Petersen on the metaphorical function of the sand as
emptiness and the rocks the form; however, he swerves from the common
Zen interpretation of the garden and looks at it in another way. The rough,
hard rocks and the soft, fine sand form an antithesis in terms of quality and
shape. However, entities as hard as the granite, or even as quartz and feld-
spar, will inevitably be reduced to grains of sand. Another implied fact,
which will become more and more evident in the following lines, is that the
grains of sand seen as the essential element of rocks are also transmutable
to rocks. Such an understanding is not an aesthetic one—the one stressed
by Petersen that through the expansion and shifts of the sight focus
achieves a simultaneous acceptance of form and emptiness—but rather a
sympathetic parallel to the Hua-yen masters’ concern with the mutual reduci-
ble relationships between 4 and shih A pertinent parallel is the famous
analogy of the Golden Lion illustrated by Fa Tsang B, the third patriarch
of the Hua-yen school. In his Chin-shih-tzii chang & ii-F=(Treatise on the
Golden Lion), Fa Tsang employes the example of the gold and the
golden lion to elucidate several principles of Buddhism. Illustrating the
Dependent Origination, he says, “The gold is of no self-essence; it is
dependent upon the craftsman as the condition that the form of the lion is
originated.  The origination is totally dependent; therefore, it is termed
Dependent Origination. LIGEEYE o EHEZRE M THEE o #HEE
BT 7% Cheng Chlien ZK3B of the Sung Dynasty annotates it
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as follows: “The gold is the metaphor of the only true essence [emptiness];
the lion is the metaphor of things and events {whose existence is] dependent
upon conditions. Li is fundamentally [of no self-essence and, therefore,]
not coming into existence. It is dependent upon the conditions that the

differentiated forms are produced. When the forms are flourishing, & [is
annulled and] does not come to existence. &W—EZM o i FHi&kiE
Bk o BARL o MEREHEREINNE o MEREENSEE o7%  This
principle is actually a way of saying that “emptiness is form.” On the
principle of “form is emptiness” Fa Tsang says, “The form of the lion is false
and its only true essence is the gold. The lion is not existent while the gold
is not inexistent: Therefore, form is emptiness. PIEFF#HiE c BEE®
BiF RAE o SERE o M2 o ”?"  Obviously, both Fa Tsang and
Ch’en Ch'ien are referring to the familiar Hua-yen idea of empty nature as
the condition prior to the mutual reducibility and mutual identity of &
and shih. The evident analogue that can be drawn from both Sayder’s
concern with the relationship between the sand and the rocks and Fa Tsang’s
analogy is the Hua-yen mutually reducible l-shih pattern. And the fact of
the gold as the essential element of the golden lon is strikingly associable
with Snyders suggestion that the sand is the basic element of the rocks.

The line “Quartz & feldspar sand” set-exactly at the middle of the
poem serves as the turning point of this poem. Without any associational con-
junction between the rocks and the sand, the empty space helps produce a
mental gap, inviting a sudden enlightenment. In this way, the Hua-yen
conceptual understanding is provided with a chance to be transformed
into an aesthetic experience, and the poet as the observer of the garden is
abruptly identified with its builder. The enlightenment will natuzally disclose
to him the answer which he is seeking—the origin of the sand—when the
scene takes a far more distant leap towards the Ganges in India:

the sands of the Ganges
“all the grains of the sands of the sea.”

The sands of the Ganges are frequently referred to in the Buddhist sutras
as a simili for the infinite numbers of phenomena. The poet here tracks
further back to the very origin of Buddhism, and, at the same time, suggests
an affirmation of the phenomenal world after enlightenment.

By a juxtaposition of “‘sand” and “‘water” in the following stanza, the
poet brings to light an implicit motif, in the previous stanza, of the identity
between the sand and the water, the essential element of life:
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blowing sand

running water.

I slept up on your body,

walkt your valleys and your hills;

The dry-wet contrast between the sand and the water ané the implied mutual
identity of them reminds us of the double-natured reality of existence which
has previously been foreshadowed with contrasting images of “black-burnt
workers” spading “white sand” through “‘a flume.” In the succeeding lines,
we see the poet affectionately interfused with the source of life. The per-
ception he gets from that experience pushes him forward to the under-
standing of the omnipresence of the sand (%) which not only exists in the
natural world but also in everyday artifacts—actually it saturates all things
{shih) and is the things themselves. Thus the poem ends:

sandbox
sandpaper
sandy.

The reader’s concentration is finally drawn back to the concreteness of the
phenomenal world, the entities of daily life, from the distant metaphysical
Ganges to the mundane world.

“Shark Meat” is a poem with a theme of interpenetration of things
and of the world as an organic network. A shark, now grown up after thou-
sands of days, traces its own path back to its original home, and, as if to
meet its own karma, is caught accidentally in the night by the islanders who
~go for flying-fish. It is then treated in the morning and shared by the
islanders at noon.

In the night fouled the nets—
Sonoyama’s flying fish fishing
Speared by the giant trident
that hung in the net shed
we never thought used

Cut up for meat on the beach.
At seven in the morning
Maeda’s grandson
the shy one
—a slight harelip



A HUA-YEN BUDDHIST PERSPECTIVE OF GARY SNYDER 213

Brought a crescent of pale red flesh
two feet long, looped on his arm
Up the Bamboo lanes to our place.

The island eats shark meat at noon.

Sweet miso sauce on a big boiled cube

as I lift a flake
to my lips,

Miles of water, Black current,
Thousands of days
re-crossing his own paths
to tangle our net
to be part of

This loom.®®

The scene moves contiguously, with a superb fluency, from the sea, through
the shore, the country path, and finally to a close-up of the poet eating a
flake of shark meat. The uninterrupted movement enables us to track back
immediately to the origin of that certain flake of food which might as well
appear on our dinner table. And, at the very moment before eating, the poet
comes to a sudden realization of the fact that both man and shark are parts
of “This loom,” of this organic whole of existence. Therefore, the action of
eating becomes a necessary means for the accomplishment of interpenetration
between man and shark, for at this dramatic moment, they will fuse into one.
This is a drama without conflicts.?® What it disclosed is a taken-for-granted
harmony, an understanding of the non-obstructive relationships among
things. The non-obstructiveness does not lie in the retreat of the subjective
to vield to the objective, but rather is expressed through the audacious
emphasis of the action of “I eat the fish.” The poem is simply uttered out of
an antecedent ideclogy of holism in which there are no possibilities for con-
flicts. The man and the fish are both parts of the great organic economy
which, in the case of this poem, can only be vindicated with the event of man
eating the fish. And the event of eating, backgrounded with the implicit
joyful, festive atmosphere of the islanders’ sharing the shark meat, is
suggested as a ritual, while at the same time it is also presented as a natural,
easy daily activity. By this way, Snyder reveals to us the religious connota-
tion in everyday occurrences.

Asked about this poem in an interview, Snyder himself answers, I
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find it always exciting to me, beautiful, to experience the interdependencies
of things, the complex webs and networks by which everything moves, which
[ think are the most beautiful awarenesses that we can have of ourselves
and of our planet.”®® He does not hesitate to confess his debt to Buddhism
for his ecological consciousness when he proceeds to quote a passage from a
Buddhist document:

The Buddha once said, bhikshus, if you can understand this blade
of rice, you can understand the laws of interdependence and
origination. If you can understand the laws of interdependence
and origination, you can understand the Dharma. If you under-
stand the Dharma, you know the Buddha.3!

To perceive the perfect truth in the most ordinary things, in fragments of
daily life, is precisely the discipline of Snyder’s life and the discipline of his
craftsmanship. And, it is in his poems that we never fail to get a vivid grasp
of a religious vision completely saturated in his aesthetic articulation which,
in tumn, unveils an ecological reality of a holistic nature. In this respect,
Snyder’s own remarks are the best comment of his poetic endeavour:

And again, that’s one of the worlds that poetry has taken, is these
networks, these laws of interdependence— which are not exactly
the laws that science points out. They are—although they are
related— but imagination, intuition, vision clarify them, manifest
them in certain ways—and to be able to transmit a certain quality
of truth about the world.®?

By clarifying the “laws of interdependence” and by manifesting them “in
certain ways,” Snyder does represent to us various facets of the Jewel Net of
Indra.

Notes

1. After the flowering of Zen Buddhism in the T’ang Dynasty, some of the Zen
practitioners adopted philosophy as well as methods of contemplation derived from
Hua-yen sect and/or T’ien-'ai sect in their practices. The Hua-yen contemplation
of “the Jewel Net of Indra,”” which will be expounded later in this paper, has been
used in practical exercises down to the present.

2. Iam indebted to Ho Tac-hui E 45§ for his general account of the interaction of
stinyatf and bhava in Fo-chiao-1é hsien-tai chih-hui BB S E (The Modern
Wisdom of Buddhism) (Hong Kong: Fo-chiao fa-chu hsieh-hui @82 ({31H& ,
1983}, pp. 42-43. A more sophisticated elucidation of the interpenetrative and



w

10.
11

12.
13.
14.
1s.
16.
17.
18.
19.

20.

A HUA-YEN BUDDHIST PERSPECTIVE OF GARY SNYDER 215

interdependent relationship between siinyatd and bhava can be found in Fa Tsang
HEEL, “Yianchi in mén Hu-i fa 3 A FIXFEER,” (The Six Meanings in the
Light of Cause), in Hua-yen i-ch’eng chiao-i-fen-chi chang #HEFE FEEHESHBE
(Appraisal of the One-vehicle Doctrine in the Avatamsaka Siitra). Taisho Shinshu
Daizokyo RIFEF B REARE , No. 1886, pp. 501¢-503a

For the original source of the concept of /i shih wu-ai, see Tu Shun FNE, “Li
shih wu-ai kuan FEEMEEE ~ (The Contemplation of the Non-obstructive
Relationships between Ii and shih) in Huayen fo-chieh kuan-mén (Approaches to
the Avatamsaka Dharma-dhdtu), quoted in Hua-yen fuo-chieh hsiian-ching ZERXE
F %45 (Metaphysical Vision of the Avatamsaka Dharma-dhdtu) by Ch’eng Kuan
B . Tuisho, No. 1883, pp. 6762-680a.

David J. Kalupahana, Buddhist Philosophy: A Historical Analysis (Honolulu:
UP of Hawaii, 1976), p. 30.

Ibid.

For the original sources of the concept of shih shih wu-ai, see Fa Tsang’s elucida-
tion of shih-hsian-men -+ 3% FY (The Ten Keys to the Profundity) and liu-hsiang
75fH (The Six Characteristics) in Hua-yen i-ch’eng chiao-i-fen-chi chang Taisho,
No. 1866, pp. 5032-509a.

Philip Kapleau, ed., The Three Pillars of Zen (New York: Harper & Row, 1969),
p. 268.

Ma I-chang, “Retreat Report,” Ch'an Magazine 5 (1980): 7-8. A comment by
Master Sheng-yen BEE%X attached to this report might be helpful to the under-
standing of this kind of experience: “‘This student, although his experience was
powerful and seems very deep, has actually not yet reached the stage of ‘no-mind.’
He has managed to eliminate the ‘small I, or limited sense of self, and attain the
state of ‘large 1, or extended sense of self. That for an instantaneous moment of
time he was able to achieve a breakthrough of the spirit, described at the end of his
report, is a very normal and natural reaction. It does not indicate any supernatural
power.” Ibid., 8

Gary Snyder, The Old Ways (San Francisco: City Lights Bookstore, 1977), p. 9.
Ibid., pp. 63-64.

Tu Shun, Hua-yen Wu-chiao Chi-kuan EERHIEE (Ways of Contemplation of
the Five Levels of Teaching), Taisho, No. 1867, p. 513a,b,c. Tu Shun’s interpreta-
tion of the analogy of Indra’s Net in dialogue form is the most elaborate among
Hua-yen documents.
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