* 600000 Tribal People under Attack in SE. Bangladesh

It will be years, perhaps, before we know the full dimensions of the tragedy now un-
folding in southeastern Bangladesh and still longer before it is safe to say how we

heard of it this spring.

But we know enough about the complex of

events to call it by its proper name--
genocide. Representatives of the Dacca
administration have flatly informed tri-
bal leaders in the Chittagong Hill
Tracts that their 600,000 people may be
"extinct" within five years. Already,
30000 are dead; 15,000 are incarcerated
in concentration camps; 60,000 have fled
for their lives into India and Burma.
Rape, looting, and torture are wide-
spread.

The brutal pattern of violence
suggested by these figures is matched by
the government's determination to keep
the world unaware of its barbarities.
It has ruthlessly suppressed the politi-
cal party of the region, the Jana
Sanghati Samiti, exiling its highest
officer to Pakistan. Meetings of more
than ten people have been outlawed.
Foreigners are not permitted to travel
in the Chittagong Hills, and tribal peo-
ple may neither leave Bangladesh nor
make open contact with foreigners they
chance to meet within its borders. Mail
is not secure. News agencies all must
receive government approval of stories
before they are aired or printed. The
tribal leaders are shadowed and other-
wise harrassed. Even the mildest
voices of protest are promptly choked
off--people '"disappear" or are jailed,
beaten, often killed outright.

Given this repression, it was
necessary for someone to take the risk
of bringing the facts to the attention
of peace and human rights agencies in
Asia, Europe, and the United States,
and that is what has happened this
spring. Some day, the happier facts
may be told of the hero who, with no
interest in heroism, bore the cry of
the Chittagong Hill Tracts people
around the world.

Meanwhile, for socially concerned

Buddhists, that (CONTINUED NEXT PAGE)
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APOLOGIES for the long interval
between this and the previous Newsletter.
We hereby pledge ourselves to producing
more frequent, less bulky issues. Thanks
for your patience--and anyone who would
like to lend a hand in the editing or
publishing of future issues, please drop
us a line. We can use your help.

BPF-ASSOCIATED GROUPS CREATED IN
TWO CITIES

Members in Rochester and Honolulu have
recently formed BPF local groups to meet
the need for study, action, and mutual
support in their areas. The groups also
are concerned with building awareness of
the BPF in the Buddhist communities of
which they are a part.

The Rochester group, the newer of the
two, is involved in education on nuclear
power and disarmament issues. Anyone in-
terested in meeting with them should get
in touch with Noelle Oxenhandler (707
Averill Ave., Rochester, NY 14607).

The "Hawaii Buddhist Peace Fellowship,"
as it has dubbed itself, coalesced early
this year to participate in a coalition to
leaflet workers at a new nuclear weapon
storage facility at the West Loch of Pearl
Harbor. In addition to regular leafletting,
HBPF has supported Kampuchea relief work,
assisted in the major Nuclear-Free Pacific
Conference just completed in Honmolulu, and
taken part in the campaign to end genocide
in Bangladesh.

We applaud these new developments and
encourage others in metropolitan areas to
emulate them. Write the office for names
and addresses of BPF members in your area.
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cry carries particular pain and urgency:
500,000 of the people whose lives hang
in the balance are themselves Buddhists,
and the persecution in progress stems in
part from religious prejudice. The per-
secution has included imprisonment and
assassination of Theravada monks, the
desecration of images and shrines, and
the use of monasteries as army garri-
sons. In addition, pilgrims have been

. bullied as they attempted to reach holy
places, and the ban on meetings of more
than ten people effectively prohibits
traditional forms of religious instruc-
tion and practice among the village
folk. On at least one occasion, the
government forces have attacked a
monastery while ceremonies were in
process and swept up all present as
subversives. Christian and Hindu wor-
ship has been similarly disrupted and
violated.

At the root of the problem lies an
age-old enmity between the Bengali
Muslims, who now comprise the bulk of
the Bangladesh population, and the
tribal people, who differ from them
racially and culturally as well as
religiously. Under pressure from the
Bengalis, over the centuries, tribal
people retreated east through Bangladesh
until, by 1900, they had no farther to
go. Fortunately Britiain, then ruling
the subcontinent, realized the need to
establish Chittagong Hill Tracts as a
protected area and, at that time, acted
to provide the tribal people conditions
of safety and security which endured
almost 50 years. Erosion of these
conditions occurred during the ear of
unified Pakistan (1947-71), but it was
with the independence of Bangladesh that
things took the present critical turn.
With the removal of the West Pakistani
influence, there remained no constraint
upon the Bengalis' expression of the
historic prejudices.

The new phase of violence is also
closely tied to matters of land--its
shortage in Bangladesh and its fertility
in the Chittagong Hill Tracts. By their
industry, the tribal people made once
undesirable land flourish, and the Dacca
government wants to reap the harvest. It
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has recruited families from other dis- 5
tricts, forcibly settled them on native
land, and supplied them with scarce
livestock and food to get them started.
Evidently, only international protest

now offers any hope of stopping this
systematic denial of land and life to

the tribal people.

Through friends at the International
Fellowship of Reconciliation and at the
national FOR in New York, BPF has been
able to enter the fight to end genocide
in Chittagong Hill Tracts. In this, our
first activity of international scope,
BPF has found donations to help meet
travel expenses for a publicity tour and
has staged useful contacts around the
country. Members in New York, Washington,
San Francisco, Los Angeles, and Honolulu
have participated in the early phases of
the project.

Thanks to these efforts and similar
ones in Europe and Asia, many key agencies
have been alerted to the Chittagong Hill
tragedy, including Amnesty Internatiomnal,
appropriate United Nations divisions, the
World Conference on Religion and Peace,
and the U.S. State Department. There
remain a few additional contacts to make,
large costs to cover, and a lasting need
to keep pressure on those whose actions
seem crucial in aiding the tribal people.
To meet this third need, a Community of
Concern for the people of the Chittagong
Hill Tracts will be formed, coordinating
dissemination of information and sparking
a letter campaign. If you are interested
in contributing--letters? organizing
skills? money?--please contact the BPF
office. Your efforts may help save a
whole people.

Note: One member asked us to provide
a guideline forn donations. "How much
should 1 send?" Perhaps the most usegul
response we can make 45 that a gift of
$21 4rom each member would wipe away the
deficit from this spring's activity, a
shortgall now being borne by IFOR. Beyond
that, we will need funds Zo ginance the
ongoing campaign. PlLease send what you
can, when you cap, Lf you can. Checks
payable to FOR will be tax deductible.

THANK You.




BULLETIN BOARD

A 45-day autumn tour provided U.S. Buddhists opportunities to meet and enjoy the

teaching of His Holiness the 14th DALAI LAMA. Those who were able to see him will re-
member loving-kindness as the great theme of his message to America. For those who

did not hear the words directly: "How can we become a good student, a good follower of
Buddha? We must practice well, mainly compassion, kindness, honesty, be less selfish,
share other people's suffering, have more concern for others' welfare. This is the basic
teaching. In order to further develop these good thoughts, we practice deep samadhi,
meditation, wisdom. The wisdom side must be developed. Then the ethical side is auto-
matically increased. Buddha always emphasized the combination of wisdom and compassion.
I think, in other words, we must have a gocod brain as well as a good heart--we must
combine these two. If we only emphasize our brain without this good heart, then some-
times man's intelligence may create more problems, more suffering. If we only emphasize
heart without brain, there is hardly any difference between animals and human beings:. So
we must have these two in balance. As a result, we may have good material progress, and
at the same time, good spiritual development. Combined, in balance, side by side, will
give a real, peaceful, friendly human family." --Namu Dai Bosa (Winter, 1979)

The 1979 Templeton Foundation Prize for Progress in Religion was awarded last June in
London to NIKKYO NIWANO, president and founder of the Rissho Kosei-kai, a major school

in Japan's "New Buddhism." President Niwano was recognized particularly for his "signi-
ficant achievement in building bridges for interreligious understanding and cooperation."
Among his previous honors are invitation to Vatican II as the sole non-Christian observer,
selection as honorary chairperson of the World Conference on Religion and Peace, and
service as executive president of the Asian Conference on Religion and Peace. Peace and
social action play a very prominent part in Rissho Kosei-kai programs and publications
thanks to President Niwano's conviction that "relgion itself exists for the sake of
peace." --Dhaxma Wornkd (June, 1979, and Februany, 1980)

FOR has suggested that BPF produce a pamphlet outlining a BUDDHIST STANCE ON CON-
SCIENTIOUS OBJECTION TO THE DRAFT. With draft registration likely to receive funding

even before this Newsletter gets to the post office and likely to occur by the end of June,
the value and urgency of this project are apparent. Anyone interested in developing such
a pamphlet, please contact Nelson Foster (2011 Linohau Way, Honolulu, HI 96822). The
contents should probably include background on the CO laws, advice on how to establish
oneself as a CO, quotations from sutras as appropriate, pertinent interpretations of the
Dharma, a reading list, and people to contact for further consultation.

Honolulu members recently had the pleasure of hearing a report on the SARVODAYA
SHRAMADANA movement from the mouth of its founder and sparkplug, A.T. Ariyaratne.  Since
1958, Sarvodaya Shramadana (literally, "universal awakening through sharing of energy')
has synthesized indigenous Buddhist values, Gandhian philosophy, and modern scientific
knowledge to bring spiritual and economic rejuvenation to rural Sri Lanka. Its work now
involves some 500,000 volunteers in a wide variety of endeavors, but its emphasis remains
where it has always been--on cooperative labor with villagers to accomplish projects the
villagers themselves have established as most critical to their welfare. Such projects
employ appropriate technology and feature communal meals, meditation, study, and cele-
bration. Sarvodaya has gained worldwide attention as an extraordinary model of for the
self-development of Third World nations and now receives some financial support from
Oxfam and other groups interested in work of this nature.

Among representatives to the Third World Conference on Religion and Peace were members of
the BUDDHIST CHURCHES OF AMERICA, whose 60 U.S. branches make it the largest Buddhist
denomination in the country and probably in the West as a whole. Associated with

Japan's Nishi Hwongwanji Sect, the BCA is headquartered in San Francisco under the leader-

ship of Bishop Kenryu Tsuji. BCA's decision to participate in WCRP III is a noteworthy
CONTINUED ON NEXT PAGE

3




L ”

step forward for American Buddhist peace efforts., (For a full report on the Conference
itself, consult Fellowship, October 1979.)

According to the July 1979 Smithsonian, a group of Japanese Buddhist priests has petitioned
for permission to construct a ridge-top PEACE TEMPLE in the new Santa Monica Mountains
National Recreation Area. The park, located on the outskirts of Los Angeles, will be the
largest of its kind in America if all of its 100,000 acres can be procured as planned.
Considerable obstacles lie ahead for the park, not the least of them being the intentions
of private land developers. If you have further information regarding the peace temple
proposal or the Buddhist group promoting it, please send it along to the Newsletter.

NOTES ON LITERATURE

Al Bloom, BPF member and Professor of Religion at the University of Hawaii, is gathering
resources for a volume on Buddhist social action through the ages. He would welcome
references on (1) textual or doctrinal foundations of Buddhist social action, (2) clergy

or laypeople notable for their activism, and (3) instances of rulers, civil institutionms,
and the like being significantly moved toward just and peaceful social change by Buddhist
thought or practice. Information or materials may be sent to Prof. Bloom at the Department
of Religion, Sakamaki Hall, University of Hawaii, Honolulu, HI 96822.

Buddhism and other Eastern religions, particularly Taoism, come up for notice in the
second edition of an occasional journal titled Ecophilosophy (May, 1979). Editor George
Sessions offers an overview of current ecological positions, distinguishing each on the
basis of its ethical concerns and sources. Using terminology developed by Bill Devall in
a paper entitled "Streams of Environmentalism," Sessions outlines four schools of
anthropocentric, utilitarian "shallow ecology' and nine schools of a revolutionary 'deep
ecology" which rejects anthropocentrism as a perversion of fundamental unity and approaches
the non-human world in thoroughly religious spirit. Buddhism is recognized as a contri-
buting force in the development of the latter perspective, both through its influence on
pioneers in deep ecology--John Muir, Aldo Leopold, Robinson Jeffers, among others--and
through its recent emergence in Western religious life. Ecophilosophy (48 pages, mimeo)
and "Streams of Environmentalism" (54 pages, mimeo) are both available through George
Sessions, Philosophy Department, Sierra College, Rocklin, CA 95677. Please contribute
toward costs of duplication and postage if you request copies.

Jim Forest's The United Buddhist Church of Vietnam: Fifteen Yearns forn Reconciliation,
discussed in the previous issue of this Newsletter, is now available to us in limited
quantities at a price of $2.50 per copy. Mainland members interested in purchasing the
book should order directly from FOR Literature Service, Box 271, Nyack, NY 10960. 1In
Hawaii, members may order from Nelson Foster, 2011 Linohau Way, Honolulu, HI 96822.

Readers interested in examining William LaFleur's work on the Buddhahood of rocks and
grasses will find it readily available in the Fall, 1978, issue of CoEvolution Quarterly
(a special issue titled "Journal for the Protection of All Beings"). Check your library.
History of Religion (13: 2-3), cited previously in our note on Gary Snyder's “Toward a
Planetary Peace Movement," provides a fuller discussion of the subject but is undoubtedly
less accessible than CoEvolution Quarterly.

Members intrigued by Daizen Victoria's analysis of ""Militarist Zen" in the preceding issue
of the Newsletter will want to search out his '"Japanese Corporate Zen" in the Bulletin of
Concerned Asdian Scholarns (Vol. 12, No. 1, 1980). In this article, from which ours was
excerpted, Daizen argues that current liaisons between Zen temples and Japanese corpora-
tions are new manifestations of an old problem. He reviews Zen's traditional socio-
political role in Japan to cast light on the contemporary phenomenon. He also exposes the
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pernicious confusion between the liberation from ideas of right-and-wrong and the

* abdication of social responsibility.

We reprint with pleasure the notice at right from the
Windham (NY) Journal of January 17, 1980. The reading,
timed to coincide with a national day of concern for
events in Latin America, represents the continuing work
of BPF members Platov and Fallarino to raise political,
social, and religious awareness in their area--and to
spread the word about the BPF itself. We are grateful
for their efforts.

Thanks to member Jim Larick, we received a copy of the
Lincoln (Neb.) Jowwmal's warm review of "Footprints in
Blood." (See previous Newsletter.) Drama writer Dick
Piersol remarks not only the moral authority of the saga
but also the devotion and heterogenous backgrounds of
those responsible for the production. He seems fasci-
nated in particular by the participation of our friend

Poetry Readihg
Successful

A poetry reading was held
Sunday under the auspices of the
Buddhist Peace Fellowship at the
residence of Mariquita Platov in
East Jewett. The nationwide
fellowship came into existence
last May.

M.S. Platov and Michael
Fallarino of Hudson read from
both modern and ancient works of
Vietnamese, Chinese, Japanese
and American poetstoareceptive
audience. Prominent in these
works was an intimate connection

with nature, a concern for Mother

Earth which make Buddhist poets
environmentalists as well as
peacemakers.

Daizen Victoria, whom he describes as '"a Buddhist monk
Much of

who was born within eyesight of Fort Omaha."

the play is set at Fort Omaha, for it was there that Chief Standing Bear won a historic

legal victory for native American rights.
all of this escapes Mr. Piersol .

FROM THE

Dear friends:

I was delighted to see the Newsletter of
the Buddhist Peace Fellowship (Vol. 1, No.
2). Congratulations of a fine effort.

Of course, if members of the Buddhist Peace
Fellowship should care to submit material
for consideration for possible publication
in Fellowship, I would be happy to receive
1es

The Buddhist witness is an important one
for the peace community and deserves wider
dissemination.

Richard Chartier
Editor, Fellowship

Dear Sirs:

A Buddhist for the last seven years of my
life, I also belong to the Southampton
branch of a British organization called
"Women for Life," which is the anti-
abortion section of the women's rights
movement. It is significant that I
learned of the Buddhist Peace Fellowship
through my involvement in "Women for Life"

But what a Buddhist monk is doing mixed up in

MAIL

and not through the Buddhist Society.

Buddhists in England, bless them, strike me
as being very respectable, you know, both
immigrants and English converts. Meditation,
tea, lectures, and books. Rightly so, of
course, but when literally thousands of
Roman Catholic "sconcers" from Liverpool
converge on London to stand in pouring rain
to protest against abortion, I feel Buddhists
have a responsibility in a social way, not
just to ourselves and our own meditation.

I hope the Fellowship will have teeth. Even
if you don't exactly bite, you can snap:

Tibetans say, precious human body, precious
jewel or gem. Rebirth, the fundamental fact;
human rebirth, the ideal state for Enlighten-
ment. It is very sad that, in the Inter-
national Year of the Child, no mention has
been made of the Unborn Child and his

rights, the right to live.

""May all beings be happy and at their ease
. born or to be born . . may they be
joyous and live in safety." [Metta Sutta]

Lisa Beckett
Southampton, England
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Feature Section

COMMON GC-ROUND I N T H-E
The following articles, compiled

and edited by BPF member Michael! Poche,

draw together strands from several

schools of Buddhist thought and prac-

tice, in an effort to establish bases

for unified Buddhist action for peace.

We are grateful to the articles'

S IQ'CICA 'L BEESRGSVRBICI TV S I N
by Alfred Bloom, University of Hawaii

The Pure Land tradition is perhaps
the most popular approach to Buddhism
in the world today, being very impor-
tant in the Far East and among ethnic
and non-ethnic Buddhists in the West.
The reason for this is its expansive
concept of Compassion, the social di-
mensions of which Professor Bloom dis-
cusses in the following article. Pro-
fessor Bloom is the author of the
pioneering study of Pure Land Shinran's
Gospe! of Pure CGrace and is active in
Buddhist affairs in the West as editor
of Kalavinka, Voice of the Dharma.

-=MR

It is a common view that Buddhism
generally and Pure Land Buddhism in
particular are quite limited in social
awareness. They are either described
as "world-rejecting” or "otherworldly"
and as rather passive in the face of
social challenge. 1In order to put
these descriptions into proper per-
spective, we must observe that, in some
instances in China and Japan, the so-
cial involvement of Buddhism was pur-
posely restricted by political forces,
which were aware of the social poten-
tial of Buddhism. On the other hand,
there were leaders such as Ashoka in
India and later Shotoku Taishi in
Japan, who recognized the positive
contributions of Buddhism to a healthy
society.

Thus the limited social perspectives
we observe in Buddhism may be more a
matter of history and social situation

DHARMA for Buddhist Peace Action

distinguished authors and to Michael
for their generosity in producing this
feature section.

Other members who, like Mike, would
be interested in coordinating articles
for a future feature section are en-
couraged to volunteer their services.

B LR E LAND B 0D DR

than an implicit lack of awareness
within Buddhism. We can point to so-
cially aware priests, such as Gyogi
Bosatsu and Dosho in Japan during the
Nara period, who worked in the interest
of the people with various welfare
projects. In later periods of Japanese
history, Eisai, a Zen master, and Ha-
kuin Zenji both displayed sharp social
insight. The fiery prophet Nichiren,
usually captioned a nationalist, was
also very socially concerned for the
destiny of his people. In modexrn
times, we can point to a variety of
socially aware Buddhist leaders. Con-
sequently, we may say that there is a
broad basis of principle, insight,

and symbols in Mahayana Buddhism for

. developing a social outlook capable

of offering guidance in modern problems.

We must caution, however, that
Buddhism, similar to other religions,
does not offer direct solutions to
problems but rather provides a spiri-
tual framework and form of personal
cultivation which enable the individual
to become more sensitive to problems
and to probe more deeply for their
solutions. The major issue of our
times, running through all problems,
is one of values and the meaning of
human existence. With respect to these
issues, Buddhism cenerally and Pure
Land teaching in particular offer in-
sight and a vision.

Space does not permit an exhaustive
study of the principles involved in




the sure T~ " =narial perspective. We
shall mention a few that have particu-
lar merit, and we shall call especial
attention to the Japanese teachers
Honen and Shinran, founders of major
traditions of Pure Land teaching.

The fundamental basis of Pure Land
teaching is the story of Dharmakara
Bodhisattva in the Major Pure Land
Sutra. According to the story, an
ancient king became concerned for the
welfare of all beings as he viewed the
enormity of suffering in the world.

He aspired to create a world where all
sufferings would be abolished and
beings could attain their full poten-
tial--enlightenment. He abdicated his
kingship and bccame a monk, undertaking
to acquire the purification and merit
that would establish the ideal world.
To this end, he surveyed all worlds
and made 48 Vows comprising the ideal
conditions for all possible worlds--
thus the ultimate world of salvation.
He contemplated for five kalpas and
achieved his goal, becoming Amitabha
(2mida) Buddha in the Western Pure
Land. We are told in the sutra that
it is now ten kalpas since he became
Buddha.

What is socially significant in
this story is that the king resigns
his position, seeing that political
power alone is not sufficient to bring
meaning and salvation to all beings.
Further, the Bodhisattva in the story,
in contrast to the Shakyamuni of other
traditions, who was moved to spiritual
discipline simply to transcend his own
possible sufferings, was inspired on
seeing the sufferings of others and
generated a desire to achieve their
release. This is the pattern of the
Bodhisattva of Mahayana Buddhism and
provides perhaps its most complete and
well-known example. The self-sacri-
ficing altruism of Mahayana is clear-
ly depicted, and a social awareness
is implicit in the struggle toward
establishing the ideal conditions of
life for all beings.

Another aspect of the symbolism of
the Pure Land teaching lies in the na-
ture of the Original Vows made by the
Bodhisattva. The philosophical dimen-
sions of Buddhism focussed on the prin-
ciples of interdependence and mutual
interpenetration of all beings. These
abstract and mystical principles are
difficult for popular understanding;
the Vows, however, exhibit these prin-
ciples in concrete form. According to
the Vows, when the Bodhisattva attains
Buddhahood, if all beings do not share
the same status with him, he will re-
fuse to accept enlightenment. The
Vows teach that salvation is not merely
universal in being open to all bhut
that it is indivisible. 1o one truly
gains salvation who does not work to
share it with others. There is here
a recognition of what we know in the
political field as the indivisibility
of freedom. It also implies egalita-
rianism and identity in destiny which
is important for vital social thinking.

Generally, the Pure Land is viewed
as an otherworldly state like a heaven
and is taught for people of modest in-
telligence who cannot divest themselves
of their penchants for the delights of
sense. Consequently, the Pure Land
idea has frequently been considered a
lesser ideal in Buddhism, and perhaps
it has been that on the most popular
levels; however, implicit in the con-
cept is the recognition of the impor-
tance of the environment in the attain-
ment of ideals. The Pure lLand represents
the ideal context for realizing en-
lightenment, since one is brought into
immediate relation with the Buddha of
that Land. The activities of the Bodhi-
sattva in establishing ideal conditions
provides a pointer for modern people
in working for improved conditions for
people so that they might have more
opportunity and capacity to realize
their potentials. It can also be ap-
plied to ecological thinking, the
striving for a more healthy physical
environment as the context of society.
The sutra is concerned with moral con-
ditions as it describes the effects of




. the five forms of wickedness: killing,
‘stealing, adultery, lying, and the use
of intoxicants. These reflect the five
precepts of lay Buddhism, and the de-
scriptions offered show an awareness
of social problems in that ancient time
when the sutra was composed. It de-
clares that, with the help of the
Buddha, these evils are abandoned, and
people attain good.

Suggesticns of sccial perspective
beyond the sutra occur in the thought
of Honen and Shinran in Japan. They
appeared in a time of social turmoil
and change and attempted to conscle
and challenge the people of their time
to a deeper vision of life's potential.
Honen taught the practice of Nembutsu,
reciting Amida Buddha's rame, as the
central way to salvation. Though ap-
parently a sirple practice for salva-
tion in another world, it beccmes
clear on reading the Sanchakushu,
Honen's main work, that there is so-
cial criticism implicit; Honen de-
monstrates that the reason Amida
designated the recitation of his name
as the chief way to salvation was
that it did not require a perscn to
be rich, educated, well-travelled,
wise, expert in discipline, or par-
ticularly moral. He broke through
' the monopoly of aristocratic Heian
Buddhism, threatening the hold of the
Tendai and Shingon or Nara schools on
the society. For this reason, his
teaching was prohibited and perse-
cuted as subversive and inimical to
Buddhism.: His exile along with his
disciples caused the spread of Pure
Land teaching among the masses, of-
fering hope to the spiritually and
materially dispossessed.

In the case of Shinran, a more
this-worldly interpretation of Pure
Land resulted from his teaching that
faith was a gift of Amida Buddha and
that salvation was no longer a future
concern but a present certainty.
Freed from anxieties toward the fu-
ture and experiencing the ultimacy of
Amida Buddha as the sole source of

DHARMA COMMON GROUND, by Michael
Fallarino ’

In contributing this poetic
meditation on common ground in the
Charma, Mike describes himself
simply as "a BPf member, a prac-
ticing Zennist, and a poet working
out of Hudson, New York." ==MR '

Common ground in the dharma.
Common ground dharma. These words
seem to go together. But what is
dharma, ultimately? The root of the
word: to support or sustain. What
sustains us? Maybe it really can't
be talked about. We try anyway.

Love helps. Love is a common and
a ground. Love fuses and breaks
down barriers. Diversity within the
dharma is necessary for growth, but
it must be tempered by love. love
is a jewelled network in the dhar-
ma. Ground/common/dharma.

Dharma common ground. The dhar-
ma IS common ground, ultimately.
It's a lLaw, but it's a place, too.
And that place is mind. Poet Robert

reeley proposes that the ultimate
sense of place is to be found in
the body/mind. So dwell therein in
a body/mind pattern.

Common dharma ground. There is
no set definition for dharma. But
to define is to limit. And there
is no need to define or limit the
dharma. Let us actively work to-
gether from wherever we stand.

This is common ground in the dharma.

Japanese zen poet Shinkichi
Takahashi :

Of course I may be quite wrong,
Which in any case is unavoidable.

- The question "To be or not to be"

Just isn't fair. I stand on
richer ground.




salvation, Shinran's tradition is
notable for being the least supersti-
tious and the least involved in the
shamanic folk religious features of
Japanese tradition. 1In addition, Shin-
ran established an ideal of religion
which was completely inward and spiri-
tual, thus rejecting authoritarianism
and status concerns. FEe declared that
he had no disciples and refused to ex-
communicate others. He referred to
his associates as brothers, rejecting
even the term "disciple"; there were
no disciples in the usual oriental
sense for Shinran. Fe never demanded
or coerced his followers to do his
bidding but urged them: "It is wp to Rlthough these ideals and perspec-
you to decide (Men mem no onhakarai tives may not have attained complete
naxyi)." expression in the Asian social and po-
litical scene, they are irminent in the
tradition and can be interpreted in the
light of our current conditions. In
any case, the Pure Land tradition em-
bodies a humane idealism which views
all beings as erbraced by an earnest
and absolute compassion which neither
discriminates nor rejects but rather
priest and the layman, nor does it dis- inspires all to seek the welfare of
criminate between man and woman, old others as the goal of their own Buddha-
and young. The amount of sin committed hood.

practice is not discussed. It is nei-~
ther 'practice' nor 'good', neither
‘abrupt' nor 'gradual', neither 'medi-
tative' nor 'non-meditative', neither
'right meditation' nor 'wrong medita-
tion', neither 'contemplative' nor
'non-contemplative', neither 'while
living' nor 'at the end of life', nei-
ther 'many utterances' nor 'one thought'.
Faith is the inconceivable, indescrib-
able, and ineffable Serene Faith. It

is like the agada which destroys all
poisons. The medicine of the Tathagata's
Vow destroys the poisons of wisdom and .
ignorance."

We can do no better perhaps than to
close with Shinran's description of
Creat Faith, which has enormous social
implications if taken seriously: "As
I conterplate the ocean-like Great
Faith, I see that it does not choose
between the noble and the mean, the

is not questioned, and the length of

DOING BUDDHA WOREK, by Francis Dojun Cook, UC at Riverside

The following article is a kind of
meditation based on the work of Dogen
Zenji, the great Japanese Zen master
and founder of the largest contempo-
rary sect of Zen. |t shows the inte-
gral connection between Zen, often
characterized as the "Feligion of the
Samurai," and Buddhist social thought
in general. Francis Dojun Cook is an
Asscciate Professor of Religious
Studies at Riverside and a student of
Maezumi Poshi of the Zen Center of
Los Angeles. =--MR

When Mahayana Buddhism arose in
India at about the beginning of the
Western Christian era, its followers
saw themselves as introducing several
significant elements into Buddhism.
One was, of course, the teaching of
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erptiness (sunyata), the metaphysical
and experiential cornerstone of Maha-
vana. Another was the new erphasis on
compassion as the active expression of
the insight gained in meditation. Third
was the new ideal of the Bodhisattva
as the perfect human type.

In its deep concern for living a
life of compassionate activity, Maha-
yana is essentially dynamic in its
orientation towards the world. This
means that the emphasis is on a more-
or-less normal life in the world, on
involvement with family, occupation,
and the life of the community, rather
than on the life of seclusion as her-
mit or monk. It is here, in the world,
as husband, wife, parent, and worker,
that the individual pursues the Maha-




yana ideal of trying to eliminate suf-
fering among living beings and, gquided
by the insight developed in meditation,
guiding them to liberation from greed,
hatred, and delusion.

The Bodhisattva is not motivated
primarily to seek his or her own li-
beration, because the Bodhisattva has
come to see the internal self-contra-
diction of striving for self-liberation
when liberation is, by definition, the
extinction of self-concern. No one who
seeks his own liberation from suffering
while being unconcerned with the wel-
fare of others will ever attain it.

The Bodhigattva attains the only real
liberation when he forgets his own and
strives to help others acquire it,
according to the scripture named
Lankavatara.

Perhaps the most radical declara-
tion of this goal was macde hy the Zen
master Dogen, in an essay in Shobogen-
zo entitled Hotsu bodai shin (“Arousing
the enlightened mind"). In this essay
the Bodhisattva's vow is no longer
simply to liberate all sentient beings;
the vow is to encourage all other be-
ings to arouse an aspiration to lib-
erate all others. Thus, the Bodhisattva
vow is universalized in a most inter—

- esting way, for the vow is to promote
campassion and caring, not self-liber-
ation. Says Dogen, "Benefitting living
beings means causing living beings to
arouse the thought of liberating all
others ewven before each is himself
liberated. We cannot: hecome Buddhas in
any other way than through the power
of causing this thought to arise in
others."

It needs to be understood and con-~
stantly remembered among Mahayana
Buddhists--Eastern or Western--that
the goal of the Mahayana is not self-
enlightenment or liberation from
turmoil and pain but rather is to do
whatever is within c¢ne's power to
liberate beings and free them from all
suffering. Mahayana is the way of com~
passion and vigorous activity. Of

course, a person who is enslaved to
passicn and delusion is not able to

do this, and so meditation and increas—
ing degrees of understanding are ne-
cessary prerequisites to effective work.
A great conmitment and seriousness (but
not solemnity) are regquired by anyone
who wishes to follow the Mahayana Way.

that forms does the Mahayana way of
compassion and help take? Suffering is
certainly widespread. It is found not
only among human beings but is terribly
prevalent among animals, and in this
latter part of the 20th century, even
the soil, water, air, and plants suf-
fer. It is important to keep this in
mind, because Mahayana compassion and
the task of eliminating this suffering
are tranghuman in scope, extending to
all life and to those.things we do not
normally think of as living. If all
things suffer, then all are needful of
help. A partial compassion, extending
o humans only, or to a particular sub-
group of humans, is not really compas-
sion but mere sentimentality or tribal
self-protection. A partial compassion

‘is weak and compromised, for we either

care or do not.

Consequently, perfect Buddhist com-
passion must be extended in all direc~
tiens, to all who need it. We must
really try to help even those who are
not very likeable, to those who are.
different: from ourselves or of whom -
most people disapprove. We must try to
help the stupid and mean, the unloving,
the greedy, those who want only to
exploit and dominate, and those who may
nevey thank us or even acknowledce our
compassion. Being compassionate has
nothing to do with whether we like
those who suffer.

The work of the Mahayana Bodhisattva
certainly can and must take sccial-
activist forms, and there is much in
Buddhist history, up to the self-immo-
lation of Vietnamese monks in recent
times, to validate this form af compas-
sion. To help in important ccommunity
causes not only benefits those who
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suffer but also helps to educate and
raise the conscicusnass of those who
victimize, It is, comsequently, a
minimal requirement that we do not re-
wain sileat in the face of oppression,
intolerance, exploitation, and the
infliction of pain and death. _To
remain silent is to indirectly but .
effectively support intolerable con-
ditions. What we do not say or do
counts as much as what we actively
say and do. i

Let us not be deluded about this.
If we do not protest amms build-wp,
confrontaticn politics, and war as a
way of dealing with disagreements, we
are supporting these things, for si-
lence is taken as assent. If we remain
silent in the face of racism, sexism,
jingoistic nationalism, degradation of
the environment, and the like, we are
supporting them. We need to be aware—-
as Buddhism uses the taerm--that what
we say, eat, wear, and otherwise con-
sume can encourage and perpetuate
disease, death, inhumane treatment of
humans and animals, eyploitation, and
oppression. Ve become allies to pain
énd death when we omrselves succunb to
greed, degire pleasure and comfort,
become impatient with inconvenience,
hecoimre lazy, or lose owr awareness.
“The latter is particulzrly important,
because constant awareness is the
essence of the Buddha Way.

The reason we must extend help
wheraver it is needed is that there
¢an be no partial liberation. If, as
Mahayvana Buddhism teaches, all beings
are interrelated and interdependent,
then if cne cornexr of life ig oppres-—
sed by hunger, disease, humiliation,
discrimination, or political subju-
gation, then none of us is truly free.
Certainly the individual. can never
consider himself liberated while his
neighbors are not. On the other hand,
each success in eliminating suffaring
and bondage liberates us - all that much
more. We rise or fall as ome body, for
none us iz alone.

Thus, we must do whatever we can in
liberating and helpinea, though scme

n

forrs of this work are not traditionally
Buddhist methods. Mowadays, the ballet
can be very effective, as can pressure
on elected officials. We need to be
aware that the reluctance to wate is
just as political an act as veting, a
subt:ler way of casting our votes for
greed, ignorance, and hate. We can also
sign petitions and let our wishes be
knovri. Another effective method of
helping is to donate money or time, for
activist groups cannot function without
this form of help. Recent successes in
the hattle to save the whales resulted
from many small cash donations and the
willinoness of many to donate time. .
Particularly important is refusing to
remain silent when we encounter verbal
siolence. The lilberation of women,
homysexuals, and various racial and
religious groups will be achieved when
no one any longer tolerates misinfor-
maticn, lies, slurs, degrading "jokes",
and other forms of verbal violence.

We can also help by being aware of
what: we buy and use, for the great
corporations only give us what we want,
and the dollar they use for exploita-
tior and mamipulation comes frem our
pockets.

nll of this calls for cormitment,
enexcy, and, abave all, awareness.
Apprepriate and effective action is
only possikble when it is supported and

~elarvified by a mind which is freed as

much as possible from egotism, pride,
and delusion. The source of the Bodhi-
sattva's success fis insight, which is
derived from meditation. Indeed, Maha-
yana compassion is defined as the
active expression of prajna-insight.
One of the best ways to help is to cla-
rify our own minds. We can also help
easily and effectively by refusing to
be a party to the inflicting of suf-
fering through cur silence. ¥e can help
by maintaining a firm conviction in the
reality of our Huddha nature--the per-
fect. union of insight and compassion~~
and striving to actualize it. We may,
of course, refuse to do these things,

_but then,we will not be Mahayana ¥Eud«~

édhisits either.




A TIBETAN PERSPECTIVE

OF PEACE, by Robert W. Clark

The Tibetan tradition of Buddhism
is sometimes considered to be a very
asoferic and somewhat eccentric form
of Buddhism. Robert Clark's article,
presenting a "Tibetan" view of the
cultivation of peace in its broad
sense, 1s based upon his transiation
of Tsong Kha pa's Phun Tsoqgs dGe Leas
Ma (The Perfection of Virtue). Though
this work was written in the 14t+h cen-
tury, it has a clarity and directness
reminiscent of The progenitors of the
Mahayana. Robert Ciark is the Asso-
ciate Director of the Tibetan Scien-
tific and Cultural Scciety, P.0O. Box
4650, Berkeley, CA 94704,

The Tibetian Buddhist sees the cos-
mos as populated by innumerable sen-
tient beings. These beings are of
virtually infinite variety but are
understood to fall into six categories
according to their individual patterns
of behavior through the course of
their former lifetimes (i.e., their
karma) .

Though vastly different in most
every way, all beings have two things
in conmon, First, .every living being
possesses a mind. The nature of the
mind does not differ from one being to
anather. From the smallest, most un=-
fortunate being to the greatest and
most powerful, the mind is in essence
the same. This mind is not different
from the mind of the Buddha and is
thus capable of attaining that wvery
state of ultimate perfection.

Second, on a psychological level,
all beings possess one thing in com-
mon: the desire for peace. Peace

“in this sense is the absence of mis-
ery and the presence of happiness.

But to attain this peace, each
being has a different method. Ani=~
mals, for instance, temd to seek their
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pence by grasping for what they want
and fighting any whe oppose them., Fu-
manm and other beings, though they
might: employ many elaborate artifices,
mostly follow this same patteim.

‘This type of method, universal
thowgh it may be, is not so eéfifective.
Whem we grasp for what we want;, we do
not always get lt. When we do get it,
we are not satisflied. When we ovwvercome
one enemy, two more arise. It is be-
cause of thisg that the Buddha charac-
terized the whole of cosmic exdstence
as ‘the ocean of misery and gawe the
84,000 teachings of the "Dharma"™ as
a method ta attain the perfection of
peae .

Ihe: Dhawma, having been taught by
Salopamuani. is spread throughout; the
realms of axistence by the Budkiha's
sons, the celestial Bodhisattvas such
as Maitreys and Manjusri. In this
wourldl, the Dharma in all of its vast~
ness and depth has been interpretac
and transmitted by the oreat teachers
suclh as Nagarjuna and Asanga and has
been further organized, clapified, and
tailored ta our needs by the ¢reat
magters such as Atisa, T'songkapa, and
the many present—day teachers of an-
cient Buddhist tradition. Moved by
compassion for the world in its time-
less and tragic search for the ewver
elusive sense of peaace, they taach a
gradual path to Buddhaheod whereby
every beindg, no matter what his cir-
cumstances ox viewpocint, can attain
the ultimate peace and extend this
peace to others.

Pecause it invelves all of our
bag:ilc emotional, psychological, phile-
sophical, and physical assumpticns on
theilr most fundamental level, this
path is difificult and complex. There-
fore it is first necessay to rely on
a spirituval friend--a teacher who from
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his own experience of this path is
qualified to show it to others. How-
aver, if cur confidence in him is
Jacking, he is powerless to help us
overcome our own deep~seated mental
and emotional blocks.

Human existence, from among the |
siw types of life, i3 the only one
conducive to the practice of the Dhar-
ma, as its misexy is not g0 intense
4s to totally distract us from spiri-
tual effort nor so absent that sen-
gual pleasure totally distracts us.
0f all life forms, the human is most
rare and difficult to attain. It has
been attajined this once, but like a
bubble of water or a drop of dew, it
will not last but will disappear with-
out notice ar appeal. Once lost, it is
all but impossible to regain. The un«-
wholesome pursuits of this world must
therefore be seen as pointless and
cevery effurt expended towards making
this present opportunity meaningful.

Afiter death, we have no power to
determine our next life-form--animal,
human, hell being, etec. Therefore in
this life we must prepars for the fu-
ture by taking advantage of the refuge
offered by the Buddha, the [harma he
taught, and the Sangha, those who
actually practice this teaching and
can help us with it., Understanding
relativity~~the cause and effect nature
of all processes of this and future
lives~-we must cultivate the causes of
peace and abandon the causes of misery.

We must learn . and constantly apply
the antidotes to the defilements which
ccme from the unwholesome activities
of this and former lifetimes. The
‘Truth of Misery' must be contempla-
ted if we are to become interaested in
liberation from this 'ocean of misery'.
The "Truth of Cause' must be contem=~
plated if we are to understand the
source of our bondage and misery in
the world and the way to rewverse it.

The vexy heart of the path is the
Bodhi~mind. Thig is the wmshakeable

13

resolve to help all sentient beings
attain perfect peace before accepting
that state for oneself. This is the
basis of all the practices of the path
and is the central heart-vew of the
practiticner.

The practice of charity fulfills the
hopes of living beings, cuts away the
knot of ame's cwn stinginess, ovarcomess
discouragement , generates confidence,
and is the basis of goodl repute.

Morality removes the defilements of
unwholesconme actioms, relieves the mis-
eries of afflictive passions, and is
a shining beacon which attracts all
beings without threat or force.

Patience is the greatest possession
of the powerful, the armor which can-
not bhe breached by afflictive passiuns, ,
hatred, or angry words.

Strong, unwavering diligence accom=
plishes all learning and realigation,
makes all endeavors meaningful, and
brings all work to the desired conclu~
sion.

Meditation is the mastery of one's
own mind. When practicing, one becomes
firm as a great mountain. Upon arising,
all wholesome activities are pursued,
and the great joy of mental and physi.-
cal fitness arises.

Through wisdom, reality is seen as
it actually is, the root of bondage to
the world is severed, the import of the
scriptures is realized, and the dark~
ness of delusion is dispalled.

Through one=-pointed meditation, one
overcomes the afflictive passions and
gains control of one's nind. But not
until one joins the power and stability
of this mpditative accorplishment with
the sharp sword of analytical wisdom
can one cut through all the inner and
outer obstacles to the actual insight
intoe reality.

Mt this point, one is finally able




to set forth upon the vast ocean of the
Tantras, and by following faithfully
the directicns of a skillful pilot, a
spiritual master who has himself
reached the other share, one can ulti-
wately reach the goal of peace.

In this way, it is seen that Bud-
dhism, in this expressicm of the Tan-
byra tradition, views peace not as
something which comes easily or na-
turally to the world but, indeed, as

THERAMVADRA BUDDHIGSM AND
by Michasl Fochm

Some Remarks on the Scriptural Basis,

The following article concerns the
legacy of social thought present in
the earliest Buddhist scriptures, the
common heritage of all Buddhists.
Michael Foche is & student of Sakya
Tridzen Rinpoche, currently studying
with Lama Kunga Rinpache in Berkeley.

Although Theravada Buddhism is not
a large factor in VWestern Buddhism
numerically speaking, its sccial tra-
dition from Ashoka, the first Dharma-
inspired king, to the contemporary
Sinhalese monks who are endeavoring
to synthesize Buddhadharma and Marm-
. ism, is part of the legacy cf all
Buddhists. Moreowver, all major Maha-
yana schools accept. the wvalidity of
the Theravada scriptures, although
usually with the reservation that they
are most relevant in the fundamental
appreciation of ethics and morality.

Ethics (sila), while sometimes
seen as a preliminary basis for en-
lightenment only and therefare deni-
grated as of lesser irportance in the
overall Buddhist program of awakening,
is at the very center of any comsi=~
deration of social activism. Thus,
the: Theravada scriptures ancd particu-
larly what they have to say about
Fthics, both individual and social,
are of paramount importance to all
Buddhists. In this essay, I would like

* to present some of the basic social
teachings to be found in the Pali

the very antithesis of the worldly
process. To remain in the world's
grasp is to be driven relentlessly
from rebirth to rekirxth by the forces
of one's own afflictive passions:
greed, hatred, delusion, etec. Ta at-
tain peace for oneself and for all
other beings is to partake in some
way of the gradual path referred to
akbowe and, in one's own way, to pull
out all conflict amd misery by .its
LOOLE .
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scriptures that are relevant to all

- Buddhists.

The Agganna Sutta (D.M. 27) dis-
cusses the overall evolution of humar
gsociety, not in terms of the traditional
Hindu caste myths hut inm an edifiying,
mythological style that explains the
cont:inual degeneration of human social
relations in teyms of humankind's grow-
ing ecgtism and materialism. Criginally
humans were seen ta he individuwally
auntonomous, but their umregulated de-
sires brought misfortune after misfor—
tune upon them: the arising of ‘classes
in society, private property, wvioclence,
all coatinuing unabated to the time of
Shakyamuni and the present. This idea
of social degeneration is present, of
course, in Hahayana Buddhism, most no-
tably in the idea of Mappo, an impor-
tant: concept in Fast Asian Buddhism.
Thuss in thedir mythico-eschatolecical
basis, both Mahayanists and Theravadins
address a similar situation of massive
social suffiering precipatated by wide-
gpread and profound ignorance. This is
the social situation which Shakyamundi
addresses in the Suttas, and his pre-
scriptions are uniformly opposedl to
violence and egotism in their many
foirms .

Perhaps the ethical teaching of the
early Buddhist scriptures best known
to all Buddhists is the Woble Eight-
folld Path, amoneg the first teachings
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given by Shakyaaumi Duckiha, and the
practicall corollary of the Four Noble
Truths. In the Satvavilkanga Sutta, an
axplanation of the Eightfold Path, the
Buddha states that no faewer than three
of these truths anjoim non-violence:
Right Int:ention requires non~viclence
and harmiesisness; Right: Action demands
abstention “rom takineg life, and Right
Livelihcod involves occupations that
do not depend on the talking of life ar
fuster the taking of life,

Similarly, the mosg® basic precepts
of Buddhist movality, the five lay-
wan's vows vhich ave adninistered to
this day throughout the Far fast and
in the Wast are first propowmded in
the Pali Suttas. Foremost awong these
procapts ds the admonition not to kill.
Hehayanists, as well as Theravadins,
agrea that morality (sdda) is the ba~

9is from which the climd oo enlighten-

ment i3 attempted. Sazn in this light,

th.:-: spirit of nor-violuice, even when
i3 not: mentionsd specifically, in—--

fo» crs ell Duddilist thought and is

give gua nor for action in the world.

This irportant faoctor im amplified
in the Buldha'’s private teachings as
applied to social imstitutions. There

Care two prrincipal subtas that deal at
length with Shakyamuni Budédha's advice
zo. rulexs: the Xutadantba 2 Satta (D.N.
S)- and thy h:fk.. SeEL Sitarada Suttan~
ta (D. 26). " In the Kutadamta Sutta,
the Puddha is asked by a Brabman about
social respeorsibilities, and the Bud-
dha regpaends with an edifying parable
avout Great Riny Realm énd his wise
advisor. When the iting exprasses his
intention to foreibly supprass the
lawless elemsnts in the Ximgdom, his
advisor responds with the following
discourse: om soeial pollcy: "It might
be that Your Majesty would think that
the standard of the brigands could be
supprasced by means of executions, ir-
prisonments, confiscations, threats or
banishment. Howewver, this rewolt of
the brigands will not be suppressed
pexfectly in thet way. Those who sur-
vive the killings will »ftervards ha-
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EMPYIINESS AS COMMON GROUNL), by
Mariguita Platov

fhe: following reflection an the:
seminal concept of Emptiness as a
focal point for Buddhist unity im
action is prasented by Mariquita
Platow, a BPF member from Tannsrs-
wilie, MNew Yark. =--MR

"Enpihiness” suggests itself as
an inclusive name for a "eomron
agroand” on which to base the BFF.
ALl Buddhist groups, I should
think, mast have emparlence of
this conditionless conditicn in
which the attempt is made to ewpty
the mind of content. It is a state
of selflessness in which the divi-
slve asserticns of the ego are
least likely to appear, hence a
state most ccnducive to consensus
among practitionars.

suppose gome disagreement swach
as fthe wecent one whiich arcse in

. the peace movement oue the SALT

Tireaty should result in conflict-
ing individual decisiiens as to the
viight course of actiom. The return
to meditation and emptiness after
the decisions werme made should
tand to restore our original, wi-
tal wnity if anything could.

Experience of enptiness shapes
the Buddhist's daily life. As Jong
as une sits in meditakion one s
practicing detachment. from desire.
The worst ills of society spring
from Mawmon, the culmination off
insatlable desire which knows no
security outside of armament:s.

Experience of emptiness shar-
pens the mind, developing one's
capacity to make wise judgments
whd.ch accord with the Buddha ne-
tumwe we all share, thes kind of
discrimination so crucially re=-
quired of the peacemaker.
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rass the Mng's countey. Howaver,
depending on the following policy this
revolt of the bricands: will be sup-
pressed parfectly: Now let His Majesty
the King grant seed ancd fodder to
those im his country whe take up agri-~
enlture and cattle brecding. et His
Majesty grant capital to those in his
countery who undertake commerce. Let
is Majesty dispense wages and food to
those din his country wha undertake the
royal sexvics. Those pecple, being
intent on. thelr own work, will not
harass the King's countyy and at the
same time there will be a great accu-
malation for the Ring. Through the
country remaining secure and without
copression or subversicn I think men
will live with open housies, glad and
rejoicing, making their children dance.®
(D2, 5, WSE£.) This short abstract
gives a fair fidea of the spirit of
advice given by the Buddha to rulers
on ather occasions: ln the Suttas.

The Cakkavatti Sihamada Suttanta
deals with social institutions and
ethica in a broad mythological and
eschatalogical way remindscent of the
Aggeamna Sukta. It relates the duties
of @ Universal Monawch (Chakravartin
Paja), a very old concept in Indian
thoughtt, and society's degeneration to
the final dayg. Agadn, the casses of
social disintegration axw egotism and
Human greed, leading to & deterioration
of the entire enviromment, ineluding
tuman stature and lifespan. Peaple's
ghort lifespans will be punctuated lhy
internacine, seven~day "sword pericds™
which will, significantly reduce the
populati om.

When the process of dugeneration has
almost aobliterated an enmrvated and de-
based humanity from the world, it will
cecwr to some in the population not to
kill but to withdraw from the "sword
periods." Afterwards they will emerge
with remewed reselutdon: "Then this,
twethren, will oecur to those heings:
New only because we have gotten into
evil ways, have we had this heavy loss
af kith and kin. et us therefore now
do good. What can we do that is good?

Let wus now ahstain from taking Lifie....
Because of their gettinyg into thils goad
way , they will increase again hoith as
to thedir span of life and thely come~
lingss. ... This process proceaeds
continuously as wvirtue 15 reborn in the
workd and flourishes and the cyoile is
raversed, “At that period, brethien,
there: will arise in the world an Exalted
One named Metteya, Arvahabt, Pully Awa-
kenad, abounding in wisdom and gquodness,
hagpy, with knowledge of the wenrlds,
unsuipassed as a cuide o mortals wil-
ling to be led, a teachsr for ¢ods and
man, an Exalted One, a Buddha even ag

I amnow." [D.N. 26, 7306.)

The full import: of the mythaloglcal
agpecit off these texts presents no less
of n problem to modern Buddhists than
simllar problems in Biblircal irterpre=
taticoty present te owr Christiarn contane
porayies. Several concepts of an
ethiral nature are, howeuver, palpably
clear., Shakyamuni Budldtha, while he pri~
marily presented an agelless Dhama £or
completaly anding human suffering,
finally and on an ultimate lewell, in
his worpassion also adédvassed problems
of more drmsdiate and smndane concern.
His utterances im dealing with these
problens are fully consonpant with hisg
battor-known prontuncenmsnts on the
attainment. of final salwation. Human
us £Emring begins with lc¢norance and
egotism, which leads to wiolence and
soclil fragmentation. The Buddha couar
sellied those in pewer to attenuate the
consucquent. suffering fonr fulfilliing
thely own duties (both social and reli~
gious) as rulers. These duties include
actlue intexventicm to provide for and
maintain the welfare of all thase in
thely realms; to provide material as
well as spipituval susterance. 2hove
all, we gsae in the Buddha's premounce—
mentys on social ethics, Prom the pri-
mary ethical teashings of the Fightfald
Path and the five laymean's vows thirough
his advice to rulers and wp to the
mythaedogd cal-eschatologd cal presenta-
tions of the Aggarma and the Cakkavatti,
thers is a consistent adlponiticm not
to kill.
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~Finally we are left with the haunt-
ing eschatological pronouncements of
those texts which are heavily mytholo-
gical in character. Their images of
human degeneration and the hope of a
coming Buddha stand as a cipher to most
Western Buddhists. The description of
the escalation of human violence, cul-
minating in the "Seven Day Sword Pexiod"
and its aftermath, carries with it an
almost Biblical sense of apocalypse,
a sense that can only be heightened

for the contemporary reader cognizant
of the present pcssibility of thermo-
nuclear war. For those students of the
Charma who wish to consider these texts
from more than a strictly ethical
viewpoint, this final, nost gemeral
dimension of these scriptures remains
an enigma, an enigma that may perhaps
be more satisfactorily resolved in the
course of further Buddhist studly and
practice. e
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Ryo Imanura/Alameda, California
Patricia Kerr/Dalkieth, Ontario
Michael Kieran/Honolulu, Hawadii
David Lampert/Toronto, Cmtario
Joelle Leath/San Diego, California
Betsy Lewis/Rochester, New York
Richard Lifrak/Rochester, New York

Karen Lofstrom/Honolulu, Hawaili

Tim McMillen/St. Louis Park, Minnesota
James lMoorefAuburn, New Tork

Rokert Moody/Cleveland Heights, Obdo
Sarah (Qutlen/Rochester, Mew York
Noelle Oxenhandler/Rochester, New York
Katherine Pettus/Brookline, Massachusetts
Lewis Richmond/Sausalita, Califormia
Richard Rowley/Rochester, lew ‘Torle
Douna Sichrei/Rochester, New York

Ruth Sabine~Hanks/Oswegc, New 'Tork
Andrew Thomas/Honolulu, Hawaii

We hope the "computer" did not overlook anyone. Welcome.

BPF Office and Newsletter
P.0. Box 805
Makawao, Hawaii 96768

ACTION REQUIRED: BALLOT ENCLOSED!
PLEASE FORWARD IF NECESSARY.
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