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Abe, Masao. “Man and Nature in Christianity and Buddhism.” Japanese Religions 7, no. 1 (July 

1971): 1–10.  

 

Abe argues that strong solidarity between humans and nature is derived from their 

common transience. He explores the distinctions between dichotomies such as birth and 

death, generation and extinction, living and nonliving, and being and nonbeing. 

Maintaining that a deep understanding of transience opens up the dimension of jinen 

(naturalness) in which humans and nature are both enlightened and disclose their original 

nature, Abe concludes by suggesting that humans may transcend homocentrism through a 

cosmological expansion. Human self-consciousness, he argues, enables this 

transcendence.  

 

Abraham, Ralph. “Orphism: The Ancient Roots of Green Buddhism.” In DharmaGaia: A 

Harvest of Essays in Buddhism and Ecology, ed. Allan Hunt Badiner, 39–49. Berkeley, Calif.: 

Parallax Press, 1990.  

 

This essay recounts the evolution of Goddess religion from the late Paleolithic age to its 

present manifestation as “Orphism.” Characteristics of this tradition include: 

reincarnation, animism, karma, vegetarianism, tantric rites, asceticism, and feminism. 

Abraham lists Buddhism as one of the derivatives of Orphism, and notes that the 1960s 

involved a release of Orphic energy. The fruits of Orphism include the scientific Chaos 

Revolution and the Gaia Hypothesis as well as Green Buddhism in Europe and North 

America. Abraham argues that the future depends on recovering a lost pagan heritage.  

 

Aitken, Robert. “Envisioning the Future.”  In Dharma Rain: Sources of Buddhist 

Environmentalism, edited by Stephanie Kaza and Kenneth Kraft, 423-38. Boston: Shambhala, 

2000. 

 

_____.  The Practice of Perfection: The Paramitas from a Zen Buddhist Perspective. New York: 

Pantheon, 1994.  

 

This book presents the ten paramitas of Mahayana Buddhism: dana (giving), shila (the 

moral code), kshanti (forbearance), virya (vitality or zeal), dhyana/zazen (meditation), 

prajna (wisdom), upaya (compassionate means), pranidhana (aspiration), bala (spiritual 

strength), and jnana (knowledge). Aitken explores the implications of each paramita for 

Western Zen Buddhists through philosophical discussion, references to koans, and 

personal interviews. He refers to ecology in his discussion of mutual interdependence and 

the three bodies of the Buddha.  



 

_____. “Right Livelihood for the Western Buddhist.” In Dharma Gaia: A Harvest of Essays in 

Buddhism and Ecology, ed. Allan Hunt Badiner, 227–32. Berkeley, Calif.: Parallax Press, 1990. 

Reprinted in Primary Point 7, no. 2 (summer 1990): 19–22.  

 

_____. “Gandhi, Dogen, and Deep Ecology.” In Deep Ecology: Living As If Nature Mattered, 

eds. Bill Devall and George Sessions, 232–35. Salt Lake City, Utah: Peregrine Smith Books, 

1985. Reprinted in The Path of Compassion: Writings on Socially Engaged Buddhism, ed. Fred 

Eppsteiner, 86–92. Berkeley, Calif.: Parallax Press, 1988.  

 

Aitken appeals to The Diamond Sutra in order to describe the peace and ecology 

worker as one who comes forth and contains the myriad things of the world. He 

describes the evolution of the deep ecology movement as having come from a 

disillusionment with resource management and suggests an alternative approach to 

speech that would convert the third person into the first person (e.g., to see oneself in 

mountains and rivers). He appeals to the movement of Gandhi in the Hindu world, 

Sarvodaya and other movements within Buddhism, and the Christian Catholic Worker 

movement. He considers self-realization an awakening of the world as oneself.  

 

_____. The Mind of Clover: Essays in Zen Buddhist Ethics. San Francisco, Calif.: North Point 

Press, 1984.  

 

Allendorf, Fred W., and Bruce A. Byers. “Salmon in the Net of Indra: A Buddhist View of Nature 

and Communities.” Worldviews 2 (1998): 37-52. 

 

Almon, Bert. “Buddhism and Energy in the Recent Poetry of Gary Snyder.” Mosaic 11 (1977): 

117–25.  

 

In order to understand Snyder’s opposition to industrial civilization, it is essential, 

according to Almon, to investigate the Buddhist themes of interdependence and 

impermanence within Snyder’s poems. Almon attributes some of their ferocity to the 

Vajrayana Buddhist technique of arousing and transmuting emotions and views the poem 

“Spell Against Demons” as a type of dharani, a spell invoking a Buddha or bodhisattva. He 

notes how Snyder portrays animals and plants as autonomous presences instead of mere 

symbols, and highlights the Buddhist concern for gratitude, challenging the industrial 

emphasis on maximum gain.  

 

Anderson, Bill. “The Use of Animals in Science: A Buddhist Perspective.” Zen Bow Newsletter 6, 

no. 2–3 (summer-fall 1984): 8– 9.  

 

Anderson argues that Buddhism can contribute to discussions of animal use in scientific 

research by explaining why humans should be concerned about animal welfare. He 

identifies three aspects of Buddhist teaching and practice that inform this discussion: the 

principle of harmlessness to all sentient beings, the teaching of nonduality, and the 

emphasis on individual spiritual development. Animal cruelty opposes all three of these 

teachings by dulling human feelings of compassion and kinship, by promoting a dualistic 

view of the world where some creatures can inflict pain on others, and by hindering 

personal growth by preventing a direct experience of wholeness. Anderson argues that only 



after careful consideration of the possible benefits for all life can one engage in animal 

experimentation, and even then, scientists must acknowledge their responsibility in 

causing pain.  

 

Ariyaratne, A. T., and Joanna Macy. “The Island of Temple and Tank. Sarvodaya: Self-help 

in Sri Lanka.” In Buddhism and Ecology, eds. Martine Batchelor and Kerry Brown, 78–86. 

London: Cassell, 1992.  

 

This article includes an introduction to the Sarvodaya movement in Sri Lanka by A. T. 

Ariyaratne that emphasizes the Buddha’s teachings on the “happiness of living in an 

appropriate environment” and provides a brief description of the history of the Sarvodaya 

movement by Joanna Macy. Ariyaratne highlights Sarvodaya’s consideration of the full 

range of human well-being in its nonviolent revolution, which seeks to awaken people to 

their needs and strengths. Macy notes that the decentralization of power in the movement 

has given local centers budgetary, programming, and decision-making responsibilities.  

 

Asquith, Pamela J., and Kalland, Arne. Japanese Images of nature: Cultural Perspectives. 

Richmond, Surrey: Curzon Press, 1997. 

 

Badiner, Allan Hunt, ed. Mindfulness in the Marketplace: Compassionate Responses to 

Consumerism. Berkeley: Parallax Press, 2002.  

 

This is an edited volume containing numerous essays dealing with Buddhist responses 

to problems relating to consumerism and over-consumption, including economic 

globalization, sustainability, and the production and consumption of food. The 

contributors to this book urge consumers to take a more mindful and compassionate 

approach to purchasing and consuming the things we use in our everyday lives. 

Contributors to this volume include Fritjof Capra, Thich Nhat Hanh, Joan Halifax, His 

Holiness the Dalai Lama, Joanna Macy, Duncan Williams, David Korten, and more.  

 

_____. “Is the Buddha Winking at Extinction?” Tricycle 3, no. 2 (winter 1993): 52–54.  

 

Badiner focuses on the primordial Buddhist truth of impermanence in order to question 

whether Buddhism would find extinction problematic. While the etymology of nirvana 

(which literally means “to extinguish”) seems to imply a striving for death, Badiner 

argues that suicide and similar strivings are, in fact, barriers to the way. For Badiner, 

Buddhists view life as precious, they show compassion for those beings that suffer upon 

their extinction, and they see humans and animals as interconnected and thus 

simultaneously affected by such an extinction.  

 

_____. “Dharma Gaia: The Green Roots of American Buddhism.” Vajradhatu Sun, April-May 

1988, 7.  

 

Badiner, Allan Hunt, ed. Dharma Gaia: A Harvest of Essays in Buddhism and Ecology. Berkeley, 

Calif.: Parallax Press, 1990.  

 

Dharma Gaia, or “earth consciousness,” brings together ecologists and Buddhists in order 

to examine the spiritual roots of the ecological crisis. In general, the essays suggest the 



need to restore human powers of perception and to understand that humans are 

interconnected with each other and the cosmos. The essays are under the section headings 

of “Green Buddhism,” “Shifting Views of Perception,” “Experiencing Extended Mind,” 

“Becoming Sangha,” “Meditations,” and a “Call to Action.” Badiner advocates the 

transformation of egocentricity into ecocentricity and recalls the Buddhist concepts of 

paticca samuppada (dependent co-origination) and sunyata (emptiness) in order to 

emphasize the interdependence of reality. He notes Buddhist resources for an ecocentric 

understanding by including essays on Indra’s Net of the Hua-yen school, Japanese esho-

funi (life and environment are one), Thich Nhat Hanh’s “interbeing,” as well as the 

Mahayana teachings that encourage a reverence for nature such as the Avatamsaka Sutra, 

the Lotus Sutra, and the Vimalakirti Sutra.  

 

Balsys, Bodo. Ahimsa: Buddhism and the Vegetarian Ideal. New Delhi: Munshiram Manoharlal 

Publications, 2004.  

 

This book discusses Buddhist teachings on ahimsa (a sacred pledge of harmlessness in 

respect to all beings) in light of meat consumption. The book argues that eating meat is an 

extreme act of adharma (harmfulness) in light of the harm caused to the butchered animal, 

to those who consume flesh, and to the larger environment and society involved.  

 

Bandarage, Asoka Sustainability and Well-Being: The Middle Path to Environment, Society and 

the Economy. Hampshire: Palgrave, 2013. 

 

Drawing on the Buddhist principle of the “middle way,” Asoka Bandarage provides an 

integrated analysis of the twin challenges of environmental sustainability and human 

well-being by investigating them as interconnected phenomena requiring a paradigmatic 

psychosocial transformation. She presents a social science analysis and an alternative 

philosophical perspective on the needed transition from a worldview of domination to one 

of partnership. 

 

Barash, David P. “Buddhism and the ‘Subversive Science’.” The Chronicle of Higher Education 

47, no. 24 (2001): B13-B14.  

 

________. “The Ecologist as Zen Master.” American Midland Naturalist 89, no. 1 (January 1973): 

214–17.  

 

Barash explores the remarkable parallels between ecology and Zen Buddhism. In addition 

to the nature-oriented approach of Zen, its emphasis on the interdependence and unity of 

all things underscores the artificiality of dualistic thought patterns. Thus he suggests that 

both ecology and Zen challenge the kind of dichotomous thinking that leads to 

antagonistic attitudes toward nature. Barash also offers that Zen Buddhism has moved 

beyond cause-effect analysis to view natural systems as multi-dependent and interacting 

complexes.  

 

Bari, Judi. “We All Live Here: An Interview with Judi Bari.” By Susan Moon. Turning Wheel 

(spring 1994): 16–19.  



 

Barnhill, David Landis.  “Good Work: An Engaged Buddhist Response to the Dilemmas of 

Consumerism."  Buddhist-Christian Studies 24, no. 1 (2004): 55-63. 

_____. “Relational Holism: Huayan Buddhism and Deep Ecology.” In Deep Ecology and World 

Religions: New Essays on Sacred Grounds, edited by David Landis Barnhill and Roger S. 

Gottlieb, 77-106. Albany: State University of New York Press, 2001. 

 

_____. “Great Earth Sangha: Gary Snyder’s View of Nature as Community.” In Buddhism and 

Ecology: The Interconnection of Dharma and Deeds, edited by Mary Evelyn Tucker and Duncan 

Ryūken Williams, 187-217. Cambridge, MA: Harvard University Press, 1997. 

 

_____. “A Giant Act of Love: Reflections on the First Precept.” Tricycle 2, no. 3 (spring 1993): 

29–33.  

 

In this article, Barnhill addresses the highly critical responses to his article, “Indra’s Net as 

Food Chain: Gary Snyder’s Ecological Vision.” Critics claim that Barnhill contradicted 

both the first precept and the bodhisattva vow to in order to liberate all sentient beings but 

Barnhill speculates as to whether such responses might reduce and polarize the issue into a 

dualistic principle of vegetarian and nonvegetarian, rather than exposing revelations 

regarding the complexity of each participant in the Great System. In regard to human 

responsibility within nature’s web, Barnhill acknowledges that humans should honor the 

complexity of life while also practicing compassion for all life.  

 

_____. “Indra’s Net as Food Chain: Gary Snyder’s Ecological Vision.” Ten Directions 

(spring-summer 1990): 20–28.  

 

Barnhill, David, and Roger Gottlieb, eds. Deep Ecology and World Religions: New Essays on 

Sacred Ground. Albany, NY: SUNY, 2001.  

 

This is a collection of thirteen new essays on the relationship between world religions 

and deep ecology. In examining how deep ecologists and the various religious 

traditions can both learn from and critique one another, the following traditions are 

considered: indigenous cultures, Hinduism, Buddhism, Taoism, Confucianism, 

Judaism, Catholicism, Islam, Protestantism, Christian ecofeminism, and New Age 

spirituality. Contributors include Nawal Ammar, David Landis Barnhill, John E. 

Carroll, Christopher Key Chapple, John B. Cobb Jr., Roger S. Gottlieb, John A. Grim, 

Eric Katz, Jordan Paper, Rosemary Radford Ruether, Mary Evelyn Tucker, and 

Michael E. Zimmerman.  

 

Batchelor, Martine, ed. “Even the Stones Smile: Selections from the Scriptures.” In 

Buddhism and Ecology, ed. Martine Batchelor and Kerry Brown, 2–17. London: Cassell, 

1992.  

 

This article highlights important ideas within Buddhism including loving-kindness, 

compassion, morality, karma, and interpenetration. Batchelor suggests that Buddhism has 

a clear respect and concern for nature, illustrated by two episodes in which the Buddha 

argues against “turning the earth over” and having animal sacrifices. Batchelor also 

includes various remarks from famous Buddhist figures like Shantideva (eighth-century 



India), Milarepa (Tibetan yogi-saint), and Dogen (Zen master).  

 

Batchelor, Martine and Kerry Brown, eds. Buddhism and Ecology. London: Cassell, 1992.  

 

This book contains articles from Western and Eastern Buddhist activists, teachers, and 

leaders and explores connections between these peoples’ religious beliefs and the 

environmental crisis. The book encompasses three areas: the environment in Buddhist 

scriptures, how Buddhist teachings have succeeded in, or failed to, bring about ecological 

lifestyles, and case studies of contemporary Buddhist responses to environmental 

destruction. These projects include the Sarvodaya movement in Sri Lanka by A. T. 

Ariyaratne, the ecological efforts in Thailand by Ajahn Pongsak, the peace talks of Thich 

Nhat Hanh, and excerpts from the Dalai Lama’s Nobel Peace Prize winning lecture.  

 

Batchelor, Stephen. “The Sands of the Ganges: Notes Toward a Buddhist Ecological 

Philosophy.” In Buddhism and Ecology, eds. Martine Batchelor and Kerry Brown, 31–39. 

London: Cassell, 1992.  

 

Viewing the ecological crisis as a spiritual crisis of self-centered greed and technology 

gone astray, Batchelor proposes Buddhist ideas of no-self and interdependence as a means 

of challenging deluded views of the self as separate from the environment. He proposes an 

inner transformation of the mind as a prerequisite for environmental approaches that would 

appeal to self-interest or renew social values. He argues that two traditions in Mahayana 

Buddhism, Zen and Tantric Buddhism, are particularly relevant to the ecological crisis.  

 

_____. “Buddhist Economics Reconsidered.” In Dharma Gaia: A Harvest of Essays in 

Buddhism and Ecology, ed. Allan Hunt Badiner, 178–82. Berkeley, Calif.: Parallax Press, 

1990.  

 

_____. “Images of Ecology.” Primary Point 7, no. 2 (summer 1990): 9–11.  

 

Bilimoria, Purushottama. “Buddha, fifth century BCE.” In Fifty Key Thinkers on the 

Environment, ed. Joy A. Palmer, 1-7. New York: Routledge, 2001.  

 

This is a short essay of Buddha’s contributions to environmental thought. It concludes with 

a list of Buddha’s major writings and a list of further readings.  

 

Birch, Pru. “Individual Responsibility and the Greenhouse Effect.” Golden Drum: A Magazine 

for Western Buddhists, February-April 1990, 10–11.  

 

Bird, Elizabeth. "The Social Construction of Nature: Theoretical Approaches to the History of 

Environmental Problems." Environmental Review 11, no. 4 (1987): 255-64. 

 

Bloom, Alfred. “Buddhism and Ecological Perspective.” Ecology Center Newsletter, December 

1989, 1–2.  

 

_____. “Buddhism, Nature, and the Environment.” Eastern Buddhist, n.s., 5, no. 1 (May 1972): 

115–29.  

 



Bloom revises the assumption that Buddhism is other-worldly or world-rejecting by 

highlighting: the use of natural phenomena in early Buddhist scriptures, the later 

Mahayana articulation of the interdependence and identity of all beings in Buddha nature, 

and the zenith of world-affirmation, as well as the way Chan Buddhism is utilized in 

paintings that focus on nature and contained a discipline that brought humans and nature 

closer together. After suggesting the spiritual significance of nature, Bloom argues that 

Buddhist concepts of non-soul and void may supplement notions of karma and ahimsa 

(non-injury). He also notes that humans have limitations (e.g., that they are relative and 

interdependent).  

 

Blum, Mark. “The Transcendentalist Ghost in EcoBuddhism.” In TransBuddhism: Transmission, 

Translation, Transformation, edited by Nalini Bhushan, Jay Garfield, and Abraham Zablocki, 

209-38. Amherst: University of Massachusetts Press, 2009. 

 

Bodhi, Bhikkhu. “Clearing Our Heads about Keystone.” truthout (February 22, 2014) 

http://www.truth-out.org/opinion/item/21986-clearing-our-heads-about-keystone 

 

_____. “Climate Change as a Moral Call to Social Transformation” One Earth Sangha (November 

20, 2015). http://www.oneearthsangha.org/articles/call-to-social-transformation/ 

 

_____. “Climate Change is a Moral Issue: A Buddhist response to Pope Francis’s climate change 

encyclical.” Tricycle (June 18, 2015).  http://tricycle.org/trikedaily/climate-change-moral-issue/ 

 

_____. “Like Moths Circling a Flame: Climate Change and the Danger to the World’s Food 

Supply.” Buddhist Global Relief (August 19, 2013) 

https://buddhistglobalrelief.me/2013/08/19/like-moths-circling-a-flame/ 

 

_____. “Moving from a Culture of Death to a Culture of Life: Mobilizing for the People’s Climate 

March” truthout (August 14, 2014). 

http://www.truth-out.org/opinion/item/25379-moving-from-a-culture-of-death-to-a-culture-of-lif

e-mobilizing-for-the-peoples-climate-march/  

 

Brown, Brian Edward. "Toward a Buddhist Ecological Cosmology," in Worldviews and Ecology: 

Religion, Philosophy, and the Environment, edited by Mary Evelyn Tucker and John A. Grim, 

124-37.  Maryknoll, NY: Orbis Books, 1994. 

 

_____. “Buddhism in Ecological Perspective.” Pacific World, n.s., 6 (fall 1990): 65–73.  

 

Brown cites Buddhism as an exception to the general rule that religious traditions have not 

only failed to propose an ecological ethic to curb environmental degradation, but they have 

also contributed to our contemporary ecological crisis. He identifies paticcasamuppada 

(dependent origination) as an essential component to the ecological cosmology of 

Buddhism wherein each thing mutually participates in and depends on everything else. 

Buddhism views existence as contextual and criticizes the notion of ego, thereby 

challenging human domination over and manipulation of the natural world. In addition, he 

explores the elaboration of paticcasamuppada in Buddhaghosa’s Path of Purification, 

Nagarjuna’s Fundamentals on the Middle Way, the “Storehouse Consciousness” 

articulated by Vinanavadin (“Consciousness Only”) School of Mahayana Buddhism, and 

http://www.truth-out.org/opinion/item/25379-moving-from-a-culture-of-death-to-a-culture-of-life-mobilizing-for-the-peoples-climate-march
http://www.truth-out.org/opinion/item/25379-moving-from-a-culture-of-death-to-a-culture-of-life-mobilizing-for-the-peoples-climate-march


Fatsang’s Treatise on the Golden Lion.  

 

Bruun, Ole and Arne Kalland, eds. Asian Perceptions of Nature: A Critical Approach. 

Richmond, Surrey: Nordic Institute of Asian Studies, 1995.  

 

This book is a collection of scholarly essays concerned with the variety of ways in which 

Asian peoples perceive the relationship between humans and the environment. This essays 

in the volume are interdisciplinary, including research from anthropologists, historians, 

sociologists, and geographers. In taking a cross-cultural approach, this book includes 

essays that discuss perceptions of nature among the different religions of Asia, including 

Hinduism, Buddhism, Confucianism, Taoism, Shinto, and indigenous traditions.  

 

Buddhadasa Bhikkhu. “A Notion of Buddhist Ecology.” Seeds of Peace 2 (1987): 22–27.  

 

Burkill, I. H. “On the Dispersal of the Plants Most Intimate to Buddhism.” Journal of the Arnold 

Arboretum 27, no. 4 (1946): 327– 39.  

 

This article discusses the plants revered by Buddhism and therefore dispersed throughout 

Southeast and East Asia. Burkill begins with the Nelumbium Nelumbo (Sacred Lotus), 

previously linked to Aryan Sun-worship, whose images are found dispersed eight 

hundred miles apart from Bhattiprolu to Piprahwa. He then describes the Ficus religiosa, 

the tree under which the Buddha attained enlightenment, which spread widely because of 

its tolerance in a variety of climates. He then investigates the sala trees where the 

Buddha was born, which he identifies as Shorea robusta.  

 

Byers, Bruce A. “Toward an Ecocentric Community: From Ego-self to Eco-self.” Turning Wheel, 

spring 1992, 39–40.  

 

Calderazzo, John. “Meditation in a Thai Forest.” Audubon, January-February 1991, 84–91.  

 

Calderazzo chronicles his journey to the meditation cave of Ajarn Pongsak, a Buddhist 

monk living in the Mae Soi valley of Thailand. After inhaling the oil and leaded gasoline of 

Bangkok, witnessing water polluted daily with several tons of raw sewage, and staying at 

an over-developed beach resort in Phi Phi Islands National Park, he arrives at the Tu Bou 

forest monastery to hear Pongsak teach about the importance of siladhamma (harmony) in 

the forest. Pongsak describes the causes of deforestation that prompted him to stand watch 

over the forest and subsequently to educate villagers about the need for balance and 

restraint. Calderazzo also tells the story of Nancy Nash, the founder of “A Buddhist 

Perception of Nature”—a project involving Thai and Tibetan scholars and activists that 

collect materials for monks to use when they teach conservation at the grassroots level.  

 

Callicott, J. Baird. "How Environmental Theory Can be Put into Practice." Ethics and the 

Environment 1, no. 1 (Spring 1996): 3-14. 

 

Callicott, J. Baird, and Roger T. Ames.  Nature in Asian Traditions of Thought: Essays in 

Environmental Philosophy. Albany: State University of New York Press, 1989. 

 

Callicott, J. Baird, and James McRae, eds. Japanese Environmental Philosophy. New York: 



Oxford University Press, 2017. 

 

This is an anthology that responds to the environmental problems of the 21st century by 

drawing from Japanese philosophical traditions to investigate our relationships with other 

humans, nonhuman animals, and the environment. It contains chapters from fifteen top 

scholars from Japan, the United States, and Europe. The essays cover a broad range of 

Japanese thought, including Zen Buddhism, Shintoism, the Kyoto School, Japanese art and 

aesthetics, and traditional Japanese culture. 

 

_____. Environmental Philosophy in Asian Traditions of Thought. Albany: State University of 

New York Press, 2014. 

 

Chapple, Christopher Key. “Jainism and Buddhism.” In A Companion to Environmental 

Philosophy, ed. Dale Jamieson, 52-66. Oxford: Blackwell Publishers, 2001.  

 

In this chapter, Chapple examines the themes and texts from Jainism and Buddhism “as 

possible indigenous Asian resources for coping with the issue of environmental 

degradation” and considers examples of contemporary environmental action in Asia that 

have been motivated by these two religions (p. 52).  

 

_____. “Toward an Indigenous Indian Environmentalism.” In Purifying the Earthly Body of 

God: Religion and Ecology in Hindu India, ed. Lance Nelson, 13–37. Albany, N.Y.: State 

University of New York Press, 1998.  

 

Chapple shows a distinctly South Asian environmental rhetoric consisting of rural and 

working-class movements as well as grassroots urban activism. He describes tribal, 

Post-Gandhian, and renouncer models of environmentalism in addition to outlining 

specifically Buddhist, Jaina, and Yogic inspired environmentalism. Utilizing a systems 

approach, and stressing the need for a modern program of education in India, Chapple 

seeks to maintain caution against the potential negative influences of modernization on 

traditional Indian culture and civilization.  

 

_____. Nonviolence to Animals, Earth, and Self in Asian Traditions. Albany, N.Y.: State 

University of New York Press, 1993.  

 

Chapple provides an insightful history of the concept of nonviolence in the Hindu, 

Jain, and Buddhist traditions. He also presents them as potential resources for 

addressing contemporary animal rights and environmental protection issues.  

 

_____. “Nonviolence to Animals in Buddhism and Jainism.” In Animal Sacrifices: Religious 

Perspectives on the Use of Animals in Science, ed. Tom Regan, 213–35. Philadelphia, Pa.: Temple 

University Press, 1986. Reprinted in Inner Peace,World Peace: Essays on Buddhism and 

Nonviolence, ed. Kenneth Kraft (Albany, N.Y.: State University of New York Press, 1992) 49–  

62.  

 

Chapple discusses the treatment of animals by focusing on the concepts of noninjury and 

rebirth in the Buddhist and Jain traditions. While acknowledging that animal rebirth is not 

desirable within Buddhism, he illustrates positive depictions of animals within Buddhist 



literature, reviews the laws restricting the consumption of meat and hunting set forth by the 

emperor Asoka, and explores the institutions of hojo-e (“meetings for liberating living 

beings”) in China and Japan. Chapple concludes by discussing how Buddhism and Jainism 

might address the contemporary use of animals in scientific research.  

 

Chengzhong, Pu. Ethical Treatment of Animals in Early Chinese Buddhism: Beliefs and Practices. 

Newcastle upon Tyne, UK: Cambridge Scholars Publishing, 2014. 

 

This book presents detailed discussions of several Buddhist and Chinese moral concepts 

and beliefs. It also includes some short stories. Overall, the book investigates three types of 

ethical treatment of animals in early Chinese Buddhism: the imperial bans on animal 

sacrifice; the early development of the two unique and living traditions of vegetarianism; 

and the freeing of animals. While focusing on animal ethics, the author presents a 

demonstration of the early Chinese acceptance of Indian Buddhism, providing the reader 

with a better understanding of the early history of Chinese Buddhism in general, and of the 

integration of Chinese and Indian Buddhist cultures in particular. 

 

Clippard, Seth Devere.  “The Lorax Wears Saffron: Towards a Buddhist Environmentalism.” 

Journal of Buddhist Ethics 18 (2011): 214-48. 

 

Cobb, John B., Jr. “A Buddhist-Christian Critique of Neo-Liberal Economics.” The Eastern 

Buddhist XXXIV, no. 2 (2002): 1-15. 

 

_____. “Deep Ecology and Process Thought,” Process Studies 30, no. 1 (2001): 112-31. 

 

Codiga, Doug. “Zen Practice and a Sense of Place.” In Dharma Gaia: A Harvest of Essays in 

Buddhism and Ecology, ed. Allan Hunt Badiner, 106–11. Berkeley, Calif.: Parallax Press, 1990.  

 

Codiga advocates Zen practice as a means of cultivating a deeply felt sense of place, 

which he regards as essential to resolving the ecological crisis. He emphasizes the need 

for rehabilitating how humans relate to their local ecology and explains how zazen (sitting 

meditation) enables humans to identify with all life by engendering selflessness and 

fostering greater awareness. When humans understand the biological and cultural nuances 

of their local ecology, Codiga argues, they can cherish them as their own.  

 

Coleman, Mark. Awake in the Wild: Mindfulness in Nature as a Path of Self-Discovery. Maui: Inner 

Ocean Publishing, 2006. 

 

In this book, Mark Coleman shows seekers how to remedy the widespread problem of 

“nature deficit disorder” by reconnecting with nature through Buddhism. Each short (two 

to three pages) chapter includes a concrete nature meditation relating to such topics as 

Attuning to the Natural World, Reflecting the Rhythms of Nature, Walking with 

Compassion, Releasing the Inner Noise, Freeing the Animal Within, Coming into the 

Peace of Wild Things, Weathering the Storms of Life, and more. Incorporating anecdotes 

from the author’s many nature retreats, Buddhist teachings, important nature writings by 

others, and nature itself, the book invites readers to participate in nature and environmental 

activism.  

 



Colt, Ames B. “Perceiving the World as Self: The Emergence of an Environmental Ethic.” 

Primary Point 7, no. 2 (summer 1990): 12–14.  

 

Cook, Francis. “The Jewel Net of Indra.” In Nature in Asian Traditions of Thought: Essays in 

Environmental Philosophy, eds. J. Baird Callicott and Roger T. Ames, 213–29. Albany, N.Y.: 

State University of New York Press, 1989.  

 

Cook offers the Jewel Net of Indra as a symbol of a cosmos in which there are infinitely 

repeated interrelationships among all of its members. He explores Western and Eastern 

understandings of the relationship between humans and nature, comparing the 

anthropocentric bias in Western art with Eastern landscape paintings. He suggests two 

different ways of envisioning the structure of existence—one hierarchical and the other 

interrelated—and describes the emphasis in Hua-yen Buddhism on the relationship 

between identity and interdependence in its characteristically totalistic perspective.  

 

_____. “Dogen’s View of Authentic Selfhood and Its Socio-ethical Implications.” In Dogen 

Studies, ed. William R. LaFleur, 131–49. Honolulu, Hawaii: University of Hawaii Press, 1985.  

 

Assuming the role of a “Buddhalogian,” Cook explores the philosophy underlying 

Dogen’s understanding of authentic selfhood. Dogen emphasized the need for 

self-forgetting, which paradoxically demands that one encompass more experiences as an 

“authentic self” in order to enhance humanness. Cook advocates a return to Dogen’s model 

of authentic selfhood that demands active participation in the world, as opposed to 

inauthentic selfhood, in which one fearfully clings to security and comfort.  
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University Press, 1977.  

 

Cook provides an introduction to the Chinese form of Hua-yen (Flower Ornamentation) 

Buddhism by closely examining a Huayen treatise by third patriarch Fa-tsang. After 

reviewing fundamental elements of Hua-yen philosophy, including identity, 

interdependence, and totalistic views of existence, Cook moves to a chapter on praxis 

entitled, “Living in the Net of Indra.” He notes that Hua-yen Buddhism has not only a 

profound respect for, but also an ecstatic appreciation of, nature. Cook interprets the goal 

of enlightenment as a return to naturalness.  
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This anthology addresses the relationship of the world’s religious traditions to 

environmental concerns. Various chapters focus on the religious traditions of India and 

China, Abrahamic faiths, and Indigenous cultures. Also included are chapters on the 

environmental significance of philosophy, pantheism, romanticism, aestheticism, 

educational practices, and the Gaia hypothesis.  
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Instead of focusing on the environmental implications of Buddhist views of the natural 

world, Cooper and James focus on how Buddhist conceptions of human life can facilitate a 

viable environmental ethic. The authors find connections between religion and the 

environment in Buddhist accounts of virtues, such as compassion, equanimity and 

humility, which characterize the life of a spiritually enlightened individual. Central 

chapters of this book examine these virtues and their implications for environmental 

attitudes and practice.  
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Beginning with the same understanding of the word “religion” as the “response to the 

sacred,” contributors to this volume present the Jewish, Catholic, Protestant, Islamic, 

Hindu, Buddhist, African religious, and Chinese responses to issues of overconsumption, 

environment, and demographics. Utilizing Tillich’s correlational methodology, the 

contributors remark that if the global market economy is a powerful new religion, then 

economics functions as its theology. Chapters, therefore, include, “The Religion of the 

Market,” “Sustainability and the Global Economy,” and “Self as Individual and 

Collective: Ethical Implications.”  
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This essay explores the connection between environmentally induced diseases and 

environmental pollution, something Cromwell considers to be the most dire threat to 

public health. He examines the United States (US) Environment Protection Agency’s 

(EPA) inventory of toxic chemicals emitted by US industries in 1987, and how such 

statistics relate to chronic respiratory disease and cancer. Cromwell argues that 

pollution is not a technological problem, but rather a human problem requiring 

attitudinal changes in order to successfully confront the problem. He then explores how 

Buddhism can contribute to ecological awareness by explaining how pollution is 

derived from human avarice born of ignorance and how a correct understanding of 

humans and their place in the natural order might combat such pollution. One aspect of 

this attitudinal change is how Buddhism perceives nature not as a commodity, but as a 
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Developed by Cambodian non-governmental organizations as part of an environmental 

education program for Cambodian monks, this book includes sections on environmental 

education, the Buddhist way of life as an environmentally sound lifestyle, building a 



sustainable environment, preserving natural resources, the value of forests, 

understanding animals and wildlife, and avoiding pollution and waste.  
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and Development (UNCED) in June of 1992. She notes that the Freshkill Landfill is the 

largest man-made object in the world, that Americans throw away twice their body weight 
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Dogen’s writings. Curtin argues that Dogen shares a nondualist and nonanthropocentric 
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that of deep ecology. Curtain goes on to explain that because Dogen saw the self as 
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Here Darlington discusses the relationship between development and conservation 

practices in Thailand, demonstrating that both approaches are strongly influenced by 

Buddhist teachings, spirit beliefs, and political agendas.  
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This essay discusses the ecological work of certain Buddhist monks in Thailand in light of 

development, politics, religion, and the natural world. Through the modification of 

Buddhist rituals and interpretations of Buddhist teachings in terms of ecology, the 

“ecology monks” perform tree ordinations to help prevent deforestation, as well as other 

actions to prevent the construction of large dams.  



 

_____. “Rethinking Buddhism and Development: The Emergence of Environmentalist Monks in 

Thailand.” Journal of Buddhist Ethics 7 (2000): 1-14.  

 

________. “Monks and Environmental Action in Thailand.” Buddhist Forum, 1994.  

 

_____. “Monks and Environmental Conservation: A Case Study in Nan Province.” Seeds of 

Peace 9, no. 1 (January-April 1993): 7–10.  

 

_____. “Buddhism, Morality, and Change: The Local Response to Development in 
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Development of Rural Areas (FEDRA), one of the development agencies in Thailand that 

utilizes Buddhist principles as the basis of their current projects. The high-ranking 

Buddhist abbot Phra Thepkavi heads this non-governmental development organization 

(NGO) and emphasizes the need for both economic and spiritual development in solving 

social problems. Darlington also suggests that Thepkavi’s interpretation of Buddhism is 

rooted in individual effort, which differs from the villagers’ conception of morality based 

on social obligations and human and natural relations. This difference in perception often 

results in the villagers breaking the individualistic legal contracts generated by FEDRA. 
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reasons for starting this grassroots organization. Compelled into action after reading Peter 
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and the Rochester Zen Center). After publishing a report on the laboratory conditions of 
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practical suggestions for integrating the theory and practice of deep ecology. Devall gives 

an overview of the deep ecology movement, examines the idea of an ecological self, 
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approach for confronting this dilemma. They criticize conventional approaches to natural 

resource management and offer alternatives for the future. They discuss the principles of 

deep ecology, the sources of such insights, and how the deep ecology movement might 

address contemporary environmental problems. They intersperse the work with 

challenging questions and conclude by emphasizing the importance of an ecotopian vision 
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This essay examines the Buddhist perspective of the environment, the relationship between 

the individual and the natural world, and human transformation of that world. Dhamma 

Bhikkhu Rewata emphasizes the need for humans to understand paticcasamuppada 

(dependent origination)—to see how things are related and dependent on one another. He 

argues that human morality is influenced by society, so that in order to establish a 

harmonious society, humans must eradicate craving, aversion, and delusion (e.g., the three 
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Haiku, a style of writing that evolved from Japanese Zen and Shinto religions, 

incorporates kigo (seasonal references) as a means of expanding human perception. Haiku 

poets like Matsuo Basho (1644–1694) stress the importance of hosomi (slenderness), in 

which the mind of the poet becomes so thin it enters into the thing itself and becomes one 

with it. This essay proposes writing haiku poetry as a healing practice for the modern age 
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contemporary social and environmental crises. Darrin Drda contends that ideals of 

unfettered material progress and mechanistic thinking must be replaced by a more 

enlightened worldview that honors the interdependence of all forms of life and aspects of 
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cross-cutting motifs in today's enviro-cultural criticism, including radical 

environmentalism, ecofeminism, ecojustice, and the rising voice of the Global South.  
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sensibility of the Guangsheng Monastery. 

 

Johnson, Wendy. “Daughters of the Wind.” Tricycle 6, no. 3 (spring 1997): 90–91.  

 

This short essay by Johnson, who has gardened and practiced meditation at the Green 

Gulch Zen Center in California since 1975, reflects on the “daughters of the 

wind”—anemones—that are associated with sorrow and death. She notes the connection 



between the anemone and the death of the Greek god Adonis, the crucifixion of Christ, 

and the recent death of her friend and teacher, the British horticulturalist Alan Chadwick.  

 

_____. “Planting Paradise.” Tricycle 6, no. 4 (summer 1997): 85.  

 

This short essay discusses the planting of a Sunflower Circle on Green Gulch Farm Zen 

Center in California. Johnson describes how they incorporate children into their 

gardening activities on retreats, or what they call “treats.” The circle became the site for 

tea parties, secret ceremonies, and a funeral service for a net-mangled wren. In the fall, the 

stalks are removed and left to decompose and children collect the seeds to plant the 

following year.  

 

_____. “Spring Weeds.” Tricycle 5, no. 3 (spring 1996): 92–93.  

 

Johnson devotes this essay to spring weeds, which she respects for their determination to 

grow on land that other plants cannot tolerate, even though she ruthlessly removes them 

from her garden. She writes, “[w]hen I see a Buddha, I weed out that Buddha with my 

demon hoe.” Johnson proposes that humans take the time to study the weeds of the garden, 

and then advises them to turn them under. She calls this process the “sting of spring,” 

where one acknowledges the weeds in one’s garden and one’s own mind, but then removes 

them without fear.  

 

_____. “The Tree at the Bottom of Time.” Tricycle 5, no. 2 (winter 1995): 98–99.  

 

Johnson begins this essay by discussing the remarks of E. F. Schumacher, author of Small 

is Beautiful, at the first-annual tree-planting in Green Gulch Farm. Schumacher encourages 

humans to plant trees and to get to know them in every way by remembering how the 

Buddha urged his disciples to plant and maintain at least five trees in their lifetime. 

Johnson then tells the story of the ancient ginkgo tree that is protected by the Chinese and 

was spared from a fire that raged through Kyoto because monks had planted it within their 

monastery walls. She also discusses how ginkgos are now planted along Fifth Avenue in 

New York City. She recalls a passage from Henry David Thoreau, who said that a town is 

saved not so much by the righteousness of the people in it but by the woods and swamp that 

surround it.  

 

_____. “Tree Planting at Green Gulch Farm.” Inquiring Mind 7, no. 2 (spring 1991): 15.  

 

Johnston, Lucas. “The ‘Nature’ of Buddhism: A Survey of Relevant Literature and Themes.” 

Worldviews: Environment, Culture, Religion 10, no. 1 (2006): 69-99.  

 

This survey article reviews recent scholarship pertaining to the study of the 

intersections between Buddhism and nature, particularly within the United States. 

Specific attention is given to Deep Ecology, Process thought within Buddhism and 

Christianity, and the connections between Buddhism and the natural sciences. The 

article depicts the adaptive quality of Buddhism to current environmental issues.  

 

Jones, Ken. Beyond Optimism: A Buddhist Political Ecology. Oxford: Jon Carpenter, 1993.  

 



Jones examines how ecological devastation has been compounded by economic, political, 

cultural, and military crises affecting the Third World, the “Overdeveloped” World, and 

the recently “liberated” Second World. He investigates contemporary trends toward “green 

growth” sustained by “clean” technologies, which he suggests actually could be 

contributing to our environmental problems. Following his criticism of various ecological 

movements including green parties, ecofeminism, and deep ecology, Jones advocates a 

return to community that would support individual and minority rights instead of 

hyper-individualism. He then suggests ways to establish a green society that would pay 

attention both to the inner work (psycho-spiritual liberation) and outer work (eco-social 

liberation) necessary for such change.  

 

_____. “Getting Out of Our Own Light.” In Dharma Gaia: A Harvest of Essays in Buddhism 

and Ecology, ed. Allan Hunt Badiner, 183–90. Berkeley, Calif.: Parallax Press, 1990.  

 

Assessing the contemporary public perception of environmentalism as being limited to 

environmental clean up, green consumerism, and sustainable growth, Jones calls for a 

radical social transformation. He explains how Buddhist meditation facilitates a greater 

understanding of how one’s experience is influenced by self-need, and proposes an 

eco-social Buddhism that would apply dharma (Buddhist teachings) in its explication of 

social and ecological phenomena. Jones criticizes the solidification of Green notions 

into cure-alls, and advocates a self-critical Buddhology wherein deep ecologists would 

not overlook marginalized people and social violence in favor of a clean and safe 

Council of All Beings.  

 

_____. The Social Face of Buddhism: An Approach to Political and Social Activism. London: 

Wisdom Publications, 1989.  

 

The book explores Buddhist contributions toward an understanding and transforming 

society. Jones draws on Marxists, Quakers, Phenomenologists, Greens, and others 

whom he feels illuminates the Buddhadharma (the Buddhist context). He examines 

different Buddhist strategies for social change such as nonviolence and Schumacher’s 

Buddhist Economics. He views this book as an initial attempt at developing a 

Buddhist theory of society with the help of contemporary social theory, and urges 

others to apply ideas from his book to the fields of ecology, economics, education, and 

feminism. He maintains that “Engaged Buddhism” is not a new kind of Buddhism, but 

is rather an extension of traditional moral teachings to a contemporary social context.  

 

_____. “Enlightened Ecological Engagement.” Buddhist Peace Fellowship Newsletter 10, 

nos. 3–4 (fall 1988): 32.  

 

Jung, Hwa Yol. “Ecology, Zen, and Western Religious Thought.” Christian Century, 15 

November 1972, 1153–56.  

 

_____. “The Ecological Crisis: A Philosophic Perspective, East and West.” Bucknell Review 20, 

no. 3 (winter 1972) 25–44.  

 

Jung identifies the immediate root of the ecological crisis in the sixteenth and 

seventeenth centuries with the scientific and technological attitude of modern 



humankind, epitomized by Francis Bacon. Jung describes the Promethean path whereby 

technology asserts its power over nature. To cope with the resulting ecological crisis, 

Jung argues that one must cultivate an aesthetic and reverential attitude towards nature. 

Jung appeals to the Zen tradition in the East in order to describe the “fundamental 

identity” between humans and nature, and its estimation of humans as participants in 

various natural processes. Jung also describes shizen (self-thusness) that characterizes 

nature as having inherent virtue as opposed to having only utilitarian value.  

 

Jung, Hwa Yol, and Petee Jung. “Gary Snyder’s Ecopiety.” Environmental History Review 41, no. 

3 (1990): 75–87.  

 

This article views Snyder’s poetry as a type of “ecopiety”—an ecological radicalism 

that seeks grassroots change and challenges conventional forms of ecological 

understanding. A derivative of deep ecology, ecopiety asks humans to recognize their 

coexistence with all other living and nonliving beings. The Jungs describe Snyder’s 

simplicity as being largely influenced by the Native American and Buddhist traditions, 

and his vision of eco-politics, “communionism,” as a radical sense of communion with 

many different natural things on earth. They conclude by illustrating Snyder’s defense 

of nature through his redefinition of the “good life” framed in ecological terms.  

 

Jurs, Cynthia. “Earth Treasure Vases: Eco-Buddhists Bring an Ancient Teaching from Tibet to 

Help Heal the Land.” Tricycle 6, no. 4 (summer 1997): 68–69.  

 

Jurs describes her journey to Nepal to meet Cushok Mangtong, the Charok Rinpoche, a 

106-year old lama living in a mountain cave. After Jurs raises her concerns about 

environmental degradation in the United States, Rinpoche stresses the importance of even 

one person practicing for the benefit of others, and he urges her to have earth treasure 

vases made at the Tangboche Monastery. In the Tibetan tradition, such vessels are filled 

with life-enhancing substances, consecrated, and buried in order to protect and heal the 

surrounding area. The vases have taken on a life of their own in the Rio Grande bioregion 

where four are buried in each direction.  

 

Kabilsingh, Chatsumarn. “Buddhist Monks and Forest Conservation.” In Radical Conservatism: 

Buddhism in the Contemporary World: Articles in Honour of Bhikkhu Buddhadasa’s 84th 

Birthday Anniversary, 301–10. Bangkok: Thai Inter-Religious Commission for 

Development/International Network of Engaged Buddhists, 1990.  

 

Seventy-seven percent of Thailand’s rich forests were destroyed in the relatively short span 

of twenty-four years. In response to this shocking development, the Wildlife Fund of 

Thailand began an educational project entitled, “Buddhism and Nature Conservation,” in 

order to promote conservation awareness through Buddhist teachings. The program also 

proposes the utilization of Buddhist monks as spokespeople who can inform the public on 

deforestation issues in their region. The paper presents Buddhist ethical teachings relevant 

to forest conservation and suggests that Buddhist monks may possibly serve a role in 

increasing the effectiveness of forest conservation. Instead of viewing such engagement as 

a distraction from spiritual goals, Kabilsingh suggests that Theravada monks (in Thailand) 

who receive greater education on social issues may find themselves actively participating 

in social movements that have environmental components.  



 

_____. “Early Buddhist Views on Nature.” In Dharma Gaia: A Harvest of Essays in Buddhism 

and Ecology, ed. Allan Hunt Badiner, 8–13. Berkeley, Calif.: Parallax Press, 1990.  

 

_____. “How Buddhism Can Help Protect Nature.” In Tree of Life: Buddhism and Protection of 

Nature, ed. Shann Davies, 7– 15. Hong Kong: Buddhist Perception of Nature Project, 1987. 

Reprinted in Vajradhatu Sun, April-May 1988, 9, 20.  

 

_____. “How Buddhism can Help Protect Nature.” World Fellowship of Buddhists Review 25 

(1988): 17-24. 

 

_____. A Cry from the Forest: Buddhist Perception of Nature, A New Perspective for 

Conservation Education. Bangkok: Wildlife Fund Thailand, 1987.  

 

This is an educational tool developed by Thai and Tibetan scholars and the Buddhist 

Perception of Nature project, with support from the Wildlife Fund Thailand. Illustrated.  

 

Kalupahana, David J. “Toward a Middle Path of Survival.” Environmental Ethics 8, no. 4 (winter 

1986): 371–80. Reprinted in Nature in Asian Traditions of Thought: Essays in Environmental 

Philosophy, eds. J. Baird Callicott and Roger T. Ames, 247–56 (Albany, N.Y.: State University of 

New York Press, 1989).  

 

Kalupahana suggests an alternative to the West by looking for ways to value nature 

through the East. Drawing ties between American pragmatism and early Buddhism, he 

argues that the West already has resources for responding to the environmental crisis. 

Viewing the Buddha as a “tough minded” empiricist, Kalupahana notes how Buddhism 

renounced metaphysics and dichotomous thinking through its notion of 

pratityasamutpanna dharma (dependently arisen things). He then draws parallels with 

nonabsolutist thinkers within the pragmatic tradition, especially William James.  

 

Kapleau, Philip. “Animals and Buddhism.” Zen Bow Newsletter 5, no. 2 (spring 1983): 1–9.  

 

This article focuses on the significance and roots of the deep relationship between humans 

and animals. Kapleau describes how one’s karmic destiny either advances the full 

potential of humans and animals or causes them to fall back into less evolved states of 

being. After drawing on several Jataka tales (parables about the Buddha’s previous animal 

and human existences) that focus on compassion for other living and suffering beings, 

Kapleau appeals to Buddhist art in ancient China and Japan in which animals figure 

prominently in order to argue that animals are just as integral to the life-cycle of 

humankind. He concludes with an examination of a form of Buddhist animal liberation 

that has been practiced by the Indian emperor Asoka and the Japanese emperor Temmu.  

 

_____. To Cherish All Life: A Buddhist Case for Becoming Vegetarian. San Francisco, Calif.: 

Harper and Row, 1982.  

 

This book sets forth a range of reasons for becoming vegetarian that include: reports 

about slaughterhouses, excerpts from Buddhist scriptures, and scientific discussions 

regarding nutritional value. Kapleau pays particular attention to the first precept of 



Buddhism (ahimsa), the question of whether the Buddha died of eating pork, and the 

disjunction between some Theravada scriptures that justified eating meat unless it was 

especially prepared for the monk, and other Mahayana scriptures that expressly forbid 

eating meat as a violation of the Buddhist concern for all life. The book also includes 

supplements addressing the issue of protein in a vegetarian diet, health hazards 

associated with meat-eating diets, environmental effects of meat production, quotations 

from notable individuals supporting vegetarianism, and further reading on animal rights, 

vegetarianism, and vegetarian cookbooks.  

 

Karunamaya. “The Whys and Hows of Becoming a Vegetarian.” Golden Drum: A Magazine 

for Western Buddhists, August-October 1989, 12–13.  

 

Kaye, Lincoln. “Of Cabbages and Cultures: Buddhist ‘Greens’ Aim to Oust Thailand’s 

Hilltribes.” Far Eastern Economic Review, 13 December 1990, 35–37.  

 

This article examines the predicament of the Hmong hill tribes of northern Thailand. Kaye 

describes how their crop substitution program—which replants poppy fields with 

cabbages, potatoes, coffee, fruit trees, and flowers—has drawn public criticism for 

contributing to soil erosion, deforestation, and water depletion. When they committed to 

the Thai-Norwegian Highlands Development Project (TNHDP) in 1984, the hill tribes 

began using pesticides and chemical fertilizers, exacerbating drought because of irrigation 

needs, and accelerating soil erosion because of road building. Kaye also mentions how 

Ajarn Pongsak and environmental activists would like to evict the hill tribes, who number 

500,000 to 1 million people, from northern Thailand.  
 

Kaza, Stephanie. Green Buddhism: Practice and Compassionate Action in Uncertain Times. 

Boulder: Shambhala, 2019. 

 

With species rapidly disappearing and global temperatures rising, there is more urgency 

than ever to act on the ecological crises we face. Hundreds of millions of people around the 

world—including unprecedented numbers of Westerners—now practice Buddhism. Can 

Buddhists be a critical voice in the green conversation? Leading Buddhist environmentalist 

Stephanie Kaza has spent her career exploring the intersection of religion and ecology. 

With so much at stake, she offers guidance on how people and communities can draw on 

Buddhist concepts and practices to live more sustainable lives on our one and only home. 

 

_____. Mindfully Green: A Personal and Spiritual Guide to Whole Earth Thinking. Boston: 

Shambhala, 2008.  

 

With all the attention on living sustainably, the one thing missing from the conversation 

is how to find a personal connection with green living that will sustain us on our green 

path. While practical approaches to an eco-responsible lifestyle offer important first 

steps, it is critical that we ground these actions in broader understanding so that we can 

effect real change in the world. In this book, Stephanie Kaza describes what she calls the 

“green practice path.” She offers a simple, Buddhist-inspired philosophy for taking up 

environmental action in real, practical, and effective ways. Discover new ways to think 

more deeply about your impact on the natural world, engage in environmental change, 

and make green living a personal practice based in compassion and true conviction. 



 

_____. “The Greening of Buddhism: Promise and Perils.” In The Oxford Handbook of Religin 

and Ecology, edited by Roger S. Gottlieb, 184-206. New York: Oxford University Press, 2006. 

 

_____, ed. Hooked! Buddhist Writings on Greed, Desire, and the Urge to Consume. Boston: 

Shambhala, 2005.  

 

_____. “Penetrating the Tangle.” In Hooked! Buddhist Writings on Greed, Desire, and the Urge 

to Consume, ed. Stephanie Kaza, 139-151. Boston: Shambhala Publications, 2005. 

http://www.uvm.edu/~skaza/publications/assets/tangle.pdf   

 

This essay considers the “tangle” of resistance against consumerism. After discussing 

Schudson’s five traditional critiques of consumer resistance (i.e., Puritan, Quaker, 

republican, Marxist, and environmentalist critiques), Kaza takes into account Buddhist 

critiques against consumerism. These include the role of consumerism in the formation 

of personal identity, the promotion of harming, and the encouragement of desire and 

dissatisfaction. The author then elucidates Buddhist methods of liberation from the 

suffering of consumerism: exposing identity formation, instructing nonharming 

(ahimsa), and breaking the links of desire.  

 

_____. “Western Buddhist Motivations for Vegetarianism.” Worldviews: Environment, 

Culture, Religion 9, no. 3 (2005): 385-411.  

 

This essay considers traditional Buddhist motivations for abstaining from eating meat 

(including such motivations as non-harming, Right Livelihood, detachment, 

interdependence, Buddha-nature, compassion, and the significance of human-animal 

relationships for rebirth). Kaza compares these motivations with western arguments for 

vegetarianism (including animal welfare, personal health, environmental sustainability, 

world hunger, and ethical growth). Two survey studies are examined within the essay: 

one on the institutional food choice practices in Buddhist centers in the West, and 

another on individual practices concerning food for western Buddhists.  

 

_____. “Green Buddhism.” In When Worlds Converge: What Science and Religion Tell Us 

About the Story of the Universe and Our Place in It, eds. Clifford N. Matthews, Mary Evelyn 

Tucker, and Philip Hefner, 293-309. Peru, IL: Carus Publishing Company, 2002.  

 

In this essay, the author explores the resources of the Buddhist tradition for helping 

promote a global ethic that can respond to the challenges of the contemporary ecological 

crisis. In particular, attention is given to ecological concepts in the Buddhist tradition such 

as non-harming, compassion, mindfulness, and interdependence.  

 

_____. “To Save All Beings: Buddhist Environmental Activism.” In Engaged Buddhism in 

the West, ed. Christopher S. Queen, 159-183.  Boston: Wisdom Publications, 2000. 

(http://www.uvm.edu/~skaza/publications/assets/saveallbeings.pdf; republished in 

Worldviews, Religion, and the Environment: A Global Anthology, edited by Richard G. Foltz, 

193-209. Belmont, CA: Thomson Wadsworth, 2003. 

 

Here Kaza documents Western Buddhist environmentalism of the late 1990s, considering 

http://www.uvm.edu/~skaza/publications/assets/tangle.pdf
http://www.uvm.edu/~skaza/publications/assets/saveallbeings.pdf


“green Buddhism” in its historical and philosophical aspects. Attention is given to a wide 

range of examples of Buddhist environmental activism, including those that support 

animal rights and forest protection, those that discourage nuclear waste and consumerism.  

 

_____. “Buddhist Views on Ritual Eating: Becoming a Real Person.” Journal of 

Buddhist-Christian Studies 20 (2000): 43-53. 

 

_____. “Can We Keep Peace with Nature?” In Religion, Politics, and Peace, edited by Leroy S. 

Rouner, 165-84. Notre Dame, IN: University of Notre Dame Press, 1999.  

 

_____. “Keeping Peace with Nature.” In Buddhist Peacework: Creating Cultures of Peace, ed. 

David W. Chappell, 81–91. Boston: Wisdom Publications, 1999.  

 

Kaza insists upon the need for human peacekeeping commitments that acknowledge the 

ecological suffering of the world and advocates that people should begin to recognize the 

suffering caused by the Three Poisons (greed, hate, and ignorance). She organizes her 

peacemaking ideals around four types of emotional and spiritual work: repentance, root 

cause analysis, resistance, and the rebuilding moral culture. Kaza argues that the first two 

types are illustrated by Joanna Macy’s workshops, John Seed’s “Council of All Beings,” 

and “Think Sangha” (composed of members of the International Network of Engaged 

Buddhists and the Buddhist Peace Fellowship which investigates the structural origins of 

suffering to identify patterns of systemic violence). Resistance is therefore defined as that 

which seeks to stop or reduce destructive activities such as protests, tree ordination 

ceremonies, and peace witness walks, while reclaiming moral culture that involves 

transformative social work (e.g., the practice of Buddhist precepts based on the principle of 

ahimsa [nonharming], a commitment to vegetarianism, and the practice of moral 

communal relations).  

 

_____. “The Gridlock of Domination: A Buddhist Response to Environmental Suffering.” In The 

Greening of Faith: God, the Environment, and the Good Life, ed. John E. Carroll, et al., 141–57. 

Hanover, N.H.: University Press of New England, 1997.  

 

After explaining the Buddhist perspective that every action toward a plant, animal, or other 

being consists in three parts (the intention of the act, the thought of the act, and the act of 

doing the act), Kaza notes that any conversation about the environment must recognize the 

influence of human thought on perception and action. She focuses on the pattern of 

domination underlying human behavior toward the natural world and argues that Buddhist 

practice and philosophy can become instrumental in untangling that web of domination 

and can provide a radical transformation that might alter the current course of 

environmental degradation.  

 

_____. “Conversations with Trees: Toward an Ecologically Engaged Spirituality.” ReVision 15, 

no. 3 (winter 1993): 128–36.  

 

Kaza relates her writing experience with trees, which she sees as an ecological form of 

socially engaged spirituality. She identifies several types of action that reflect the 

experience of being a self in relationship with nonhumans as well as humans: cultivating 

mindfulness, simplifying one’s lifestyle, speaking out on behalf of laboratory animals, 



clearcut trees, and migratory birds who have lost their wetlands, as well as revolutionizing 

language and culture to include the presence of nonhumans. She discusses five stages in a 

relationship of engaged spirituality: 1) desiring to make contact with trees, 2) discovering 

the histories of individual trees, 3) entangling oneself in the human-tree relationship, 4) 

seeking genuine responses to what one has seen, and 5) engaging in social action from a 

context of mutual causality. Kaza concludes with two excerpts from her book, The 

Attentive Heart: Conversations with Trees.  

 

_____. “Acting with Compassion: Buddhism, Feminism, and the Environmental Crisis.” In 

Ecofeminism and the Sacred, ed. Carol J. Adams, 50–69. New York: Continuum, 1993.  

 

This article examines how American Buddhism informed by feminist principles might 

support work for the environment. Kaza identifies six areas of confluence between the 

two traditions: experiential knowing, examination of the conditioned mind, the truth of 

interrelatedness, emotional energy as a source of healing, and the role of the community. 

In order to ground ethics in specific relational contexts, Kaza draws support from feminist 

notions of relationality and the Buddhist Law of Dependent Co-Arising. She notes three 

areas in which feminism could inform Buddhist ethics: the need for self-development, 

power analyses, and the structural change of social systems. She then cites examples of 

feminist environmental researchers, environmental activists, and environmental educators 

engaged in environmental work as Buddhist practice.  

 

_____. The Attentive Heart: Conversations with Trees. New York: Ballantine Books, 1993.  

 

_____. “Buddhism and Ecology: Suggested Reading.” Inquiring Mind 7, no. 2 (spring 1991): 20.  

 

_____. “Toward a Buddhist Environmental Ethic.” Buddhism at the Crossroads 6, no. 4 (fall 

1990): 22–25.  

 

_____. “Emptiness as a Basis for an Environmental Ethic.” Buddhist Peace Fellowship 

Newsletter, spring 1990, 30–31.  

 

Kaza, Stephanie, and Kenneth Kraft, eds. Dharma Rain: Sources of Buddhist 

Environmentalism. Boston: Shambhala Publications, 2000.  

 

Kaza and Kraft have put together a volume of classic Buddhist texts, modern 

commentaries, resources for ecological spiritual practice, and action guidelines in which 

teachers, activists, and scholars join in exploring the ties between Buddhism and ecology. 

This broad selection of essays covers themes found in Buddhist scriptures as well as 

contemporary Buddhist thinkers addressing the ecocrisis, including: Gary Snyder, Thich 

Nhat Hanh, Joanna Macy, and William LaFleur. They also include topics such as the 

environmental situation in contemporary Buddhist countries—from deforestation in 

Thailand to uranium mining in Tibet—as well as information regarding how one might 

integrate environmental awareness with political activism. The end of the book focuses on 

practices with nature, intellectual and practical obstacles to developing an environmental 

ethic, and guided meditations and other resources for practice.  

 

Keefe, Alice A. “Visions of Interconnectedness in Engaged Buddhism and Feminist Theology.” 



Buddhist-Christian Studies 17 (1997): 61-76. 

 

Kenneth K. Inada. “Environmental Problematics.” In Nature in Asian Traditions of Thought: 

Essays in Environmental Philosophy, edited by J. Baird Callicott and Roger T. Ames, 231-45. 

Albany: State University of New York Press, 1989. 

 

Keown, Damien. “Are There Human Rights in Buddhism?”  In Buddhism and Human Rights, 

edited by Damien V. Keown, Charles S. Prebish, and Wayne R. Husted, 15-41. Richmond, Surrey: 

Curzon Press, 1998. 

 

_____.  “Buddhism and Ecology: A Virtue Ethics Approach.” Contemporary Buddhism 8, no. 2 

(November 2007): 97-112. 

 

____. Contemporary Buddhist Ethics. London: Curzon, 2000.  

 

Keown, Damien, Charles S. Prebish, and Wayne R. Husted (eds.), Buddhism and Human Rights.  

Richmond, Surrey: Curzon Press, 1998. 

 

Ketudat, Sippanondha, et al. The Middle Path for the Future of Thailand: Technology in Harmony 

with Culture and Environment. Honolulu, Hawaii: Institute of Culture and Communication, 

East-West Center; Chiang Mai: Faculty of the Social Sciences, Chiang Mai University, 1990.  

 

This book imagines alternative sociocultural futures for Thailand in the hopes of 

stimulating discussion on public policy issues. The authors explore the implications of 

tempocentrism, a state in which one uses an inappropriate time frame in considering 

long-range or broad policy decisions, and claim that tempocentrism is best counteracted 

if national leaders cultivate the “art of anticipation.” The Ethnographic Futures Research 

project addresses the following domains of culture in its scenario: demography, 

technology, energy, environment/ecology, transportation, tourism, 

information/communication, politics, social structure, education, Buddhist and other 

belief systems, and Thai identity. In his discussion of the environment, Ketudat 

celebrates the Thai transition from diesel fuel to liquid petroleum gas, laments 

deforestation, and proposes cooking by liquid petroleum gas instead of natural gas and 

wood. He remains optimistic about Buddhism because of “development monks” who 

have initiated changes on the village level.  

 

Keyser, Christine. “Endangered Tibet: Report from a Conference on Tibetan Ecology.” 

Vajradhatu Sun, December 1990– January 1991, 1, 12.  

 

Khoroche, Peter, trans. Once the Buddha Was a Monkey: Arya Sura’s Jatakamala. Chicago, 

Ill.: University of Chicago Press, 1989.  

 

This recent translation of the Jatakamala from the Sanskrit yielded thirty-four stories that 

were selected from Jatakas (old Pali stories) that were embellished by blending literary 

styles of folklore and court poetry. The popular tales, used to teach Buddhist morals, focus 

on the three major qualities of a virtuous ruler: generosity, morality, and forbearance. 

Three stories in this collection have no parallel in the Pali tales, namely, “The Tigress,” 

“Maitr bala” and “The Elephant;” however, they do emphasize the Bodhisattva ideal of 



self-sacrifice for the good of the world.  

 

King, Sallie, B. “What is of Value? A Buddhist Response to the Earth Charter.” In Buddhist 

Perspectives on the Earth Charter, edited by Amy Morgante, 77-86. Cambridge MA: Boston 

Research Center for the 21st Century, 1997. 

 

Komito, David. “Madhyamika, Tantra, and ‘Green Buddhism.’” Pacific World 8 (1992).  

 

This article develops the doctrinal foundations for “Green Buddhism” based on 

concepts and practices articulated in the early and middle periods of Buddhism. Komito 

supplements two theoretical points, pratityasamutpada (dependent origination) and 

anatman (selflessness), from Joanna Macy’s essay “The Greening of the Self” and 

provides a program for transforming the mind and its perceptions. He criticizes the false 

reification of the self that has led to the ecological crisis, and suggests the tantric 

embodiment of a Buddha (the rupakaya, form body) as a means of positively 

influencing the ecology of the planet. He draws similarities between living systems 

theory and Buddhist energy patterns and suggests that the exchange of energy involved 

in visualization can become offerings for the biosphere. He also states that visualization 

of the pure land implies a purification of the biosphere.  

 

Kotler, Arnold.  Engaged Buddhist Reader. Berkeley: Parallax Press, 2001. 

 

Kraft, Kenneth, ed. Inner Peace, World Peace: Essays on Buddhism and Non-Violence. Albany: 

State University of New York Press: 1992. 

 

____. “The Greening of Buddhist Practice.” Zen Quarterly 5, no. 4 (winter 1994): 11–14. 

Reprinted in This Sacred Earth: Religion, Nature, Environment, ed. Roger S. Gottlieb, 

484–98 (New York: Routledge, 1996).  

 

Kraft focuses on spiritual and religious practices by mostly North American Buddhists 

who have contributed to the “greening” of Buddhism. These practices include Buddhist 

meditation, an “earth relief ceremony” at the Zen Center of Rochester, New York, a 

“mountains and rivers sesshin” (intensive meditation retreat) developed by Gary Snyder, 

as well as the “Council of All Beings” implemented by Joanna Macy and John Seed. He 

also describes the Buddhist Perception of Nature Project initiated in 1985 in Thailand, the 

International Network of Engaged Buddhists (established in 1989 by Sulak Sivaraksa), 

and the Nuclear Guardianship Project. Kraft acknowledges the departure of green 

Buddhism from Buddhism’s past, in particular the international breadth of the movement, 

the increased awareness of sociopolitical implications of spiritual practice, the importance 

of women and women’s perspectives, the loss of species that adds new meaning to the 

Buddhist notion of impermanence, and the realization of the human power to harm nature.  

 

Kraus, James W. “Gary Snyder’s Biopoetics: A Study of the Poet as Ecologist.” Ph.D. diss., 

University of Hawaii, 1986.  

 

This dissertation illustrates how the poet and ecologist Gary Snyder developed an 

understanding of the natural world and how that understanding later influenced his 

literary style. Kraus characterizes Snyder’s work as “biopoetic,” which describes the 



manner in which Snyder’s poetic approach parallels ecological theory. He then examines 

the ecological vision and poetic means by which Snyder advocates environmental 

change.  

 

LaFleur, William R. “Sattva—Enlightenment for Plants and Trees.” In Dharma Gaia: A 

Harvest of Essays in Buddhism and Ecology, ed. Allan Hunt Badiner, 136–44. Berkeley, 

Calif.: Parallax Press, 1990.  
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modern economists and Buddhist economists view work, standards of living, consumption, 

and natural resources. For example, while the modern economist views the ideal as a 

reduced workload, the Buddhist economist views work as a means for humans to use and 

develop their faculties, to overcome their egocentricity by joining others in a common 

project, and to produce services needed for existence. Buddhist economics also emphasizes 

simplicity and nonviolence, while modern economics measures the standard of living by 

the amount of consumption. Buddhist economists advocate using local resources modestly, 

so that people may sustain themselves without resorting to trade or violence. Finally, 

Schumacher demonstrates that whereas modern economists prefer the cheapest fuel, the 

Buddhist economist would recommend using nonrenewable goods only if they were 

indispensable, and even then, using them with great care.  
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Seed, John. “The Rainforest as Teacher: An Interview with John Seed.” Inquiring Mind 8, no. 2 
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_____. “Wake the Dead!” In Dharma Gaia: A Harvest of Essays in Buddhism and Ecology, ed. 

Allan Hunt Badiner, 222–26. Berkeley, Calif.: Parallax Press, 1990.  

 

This personal journal entry follows an ecology conference where Seed shared the teachings 

of deep ecology and joined in a Council of All Beings workshop with a group of Zen Poles. 

He describes how they mourned the bear, wolf, and wild past of Poland. His ramblings 

always return to himself reviewing the Lone Wolf Circles Deep Ecology Medicine Show 

tape; Carlo, a German Green, reading Haekel; and Patrick working on his testimony for a 

hearing on West Germany’s role in rainforest destruction. He weaves together his 

ruminations in praise of Earth and the eco-lunatics prowling about in industrial wastelands.  

 

_____. “Rainforest Man: An Interview by Stephen Bodian.” Yoga Journal (November-December 

1989): 48–51, 106–108.  
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This book offers background information, guidelines, and resources for a Council of All 

Beings which seeks to move humans from an anthropocentric and exploitative relation 

with the natural world to an ecological sense of the self that includes all of nature. The 

Council stems from Despair and Empowerment work and from deep ecology. Despair and 

Empowerment, developed by Joanna Macy and others at the Interhelp Network, assists 

humans with the confrontation and the channelling of despair regarding planetary 

destruction by helping people to unblock these feelings and assisting them in experiencing 

the interconnectedness of life. Deep ecology seeks a total revolution in consciousness in 

which humans recognize themselves as part of a biotic community.  
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Pedagogy: Experiments in a Curriculum for Miracles. New York: Peter Lang Publishing, 2014. 

 

This book explores three interrelated roots of scholarly work that have a supportive and 

elaborative affinity to authentic and engaging classroom inquiry: ecological consciousness, 

Buddhist epistemologies, philosophies and practices, and interpretive inquiry or 

“hermeneutics.” The authors collectively bring to these reflections decades of classroom 

experience in grades K–12 and the experience of supervising hundreds of student teachers 

in such settings. The authors demonstrate, through several classroom examples, how 

ecology, Buddhism, and hermeneutics provide ways to re-invigorate the discourse of 

education and bring a sense of beauty and joy to classroom life for teachers and students 

alike. 

 

Selin, Helaine, ed. Nature Across Cultures: Views of Nature and the Environment in 

Non-Western Cultures. The Hague and London: Kluwer Academic Publishers, 2003.  

 

This book contains various scholarly articles that account for the role of the natural 

environment in non-Western worldviews. Some essays deal with general problems in 

this area of study, including problems relating to the study of indigenous knowledge, the 

environmental implications of other worldviews, and the problematic distinction 

between "Western" and "non-Western." Other essays deal specifically with the 

significance of the environment for particular indigenous communities, including 

discussions about indigenous peoples from Japan, Sub-Saharan Africa, Australia, 

Oceania, and the Americas. This book also includes essays on the role of nature in 

Daoism, Confucianism, Buddhism, Hinduism, Judaism, and Islam.  
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Shabkar. Food of Bodhisattvas: Buddhist Teachings on Abstaining from Meat. Shambhala, 2004.  

 

This book concerns the teachings of the Buddha on the subject of meat-eating, 

demonstrating that developing compassion and sympathy toward animals will gradually 
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transform any desire to exploit or feed upon animals. The two texts given within this 

book, authored by the Tibetan Buddhist practitioner Shabkar (1781-1851), include an 

except from the Book of Marvels (containing quotes from Buddhist scriptures and Tibetan 

Buddhist masters against meat-eating) and the Nectar of Immortality (containing 

Shabkar’s teachings on vegetarianism and compassion toward animals). A translator’s 
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163–82. Albany, N.Y.: State University of New York Press, 1989.  

 

Shaner explores two themes in the Japanese experience of nature that are relevant to 

environmental philosophy: its commitment to an ecocentric worldview and its emphasis 

on the shugyo (cultivation) of one’s being. Both of these themes help to develop 

sensitivity toward other beings and nature. Shaner explores the presuppositions behind 

such ecocentric understandings and asks how they relate to personal development. He 

highlights the theory of hosshin seppo developed by Kukai and Dogen, in which 

everything experienced explains the dharma. By cultivating an emotional attachment to 

nature, one can internalize an ecocentric view that promotes a feeling of oneness with all 

things.  
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An exegesis of four poems ascertaining what they reveal about Dogen’s attitudes toward 

nature. Shaw situates Dogen’s poetry within a history of Chinese and Japanese Buddhist 

debates about the religious status of plants and trees, and argues that Dogen understood 

Buddha-nature as equivalent to concrete phenomena. This radical non-duality enables a 

“horizontal transcendence” wherein one moves beyond the limits of one’s former 

situation to attain a new perspective.  
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Using the example of China’s Wutai Shan―recently designated both a UNESCO World 

Heritage site and a national park―Robert Shepherd analyzes Chinese applications of 

Western notions of heritage management within a non-western framework. He considers 

questions such as: What does the concept of world heritage mean for a site practically 

unheard of outside of China, visited almost exclusively by Buddhist religious pilgrims? 

What does heritage preservation mean for a site whose intrinsic value isn’t in its historic 

buildings or cultural significance, but for its sacredness? Buddhism, Confucianism, and 

Daoism are all addressed in this volume, although it is framed primarily in terms of 
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This essay discusses Jakuchu’s painting Yasai Nehan (Vegetable Nirvana), a scroll that 

depicts an assembly of vegetables in an open field, with a radish in the middle reclining on 

a bed. The painting alludes to the Parinirvana (death) of the Buddha. Shimizu 

investigates the Buddhist features of the painting and the cultural traditions that lead up to 

the work. He discusses the Japanese Buddhist understanding of the vegetable world, and 

then explores the symbology of radishes: the radish as an aesthetic motif, the radish as a 

social motif, and the scientific radish in eighteenth-century art. The painting also marks 

Jakuchu’s withdrawal from society into the realm of art and religion which parallels two 

events in the Buddha’s life: his retreat from society to become an ascetic and his final 

withdrawal from the world into Nirvana.  

 

Shively, Donald H. “Buddhahood for the Nonsentient: A Theme in No Plays.” Harvard Journal 

of Asiatic Studies 20, nos. 1–2 (June 1957): 135–61.  

 

This article investigates eleven No plays of fourteenth- and fifteenth-century Japan that 

describe the attainment of enlightenment through the spirit of a plant, tree, or other 

nonsentient phenomenon. Though doctrinal disputes surrounded the issue of the 

enlightenment of nonsentient phenomena, Shively illustrates how No plays view the 

Buddha Nature as contained in all things and nature as a vehicle for human enlightenment. 

The second half of the article offers brief descriptions of each play, followed by excerpts 

from eighteen other plays that mention the attainment of Buddhahood by plants.  

 

Sivaraksa, Sulak. “How Societies Can Practice the Precepts.” In For a Future to Be 

Possible: Commentaries on the Five Wonderful Precepts, ed. Thich Nhat Hanh, 110–14. 

Berkeley, Calif.: Parallax Press, 1993.  

 

Sivaraksa enumerates the panca-sila (Five Mindfulness Trainings) as ethical guidelines 

relevant to the contemporary environmental situation. These trainings are vows to refrain 

from killing, stealing, sexual misconduct, using false speech, and taking intoxicants that 

cloud the mind while encouraging others not to cloud their own minds. He draws attention 

to the ethical problems of development, militarism, political propaganda, commercial 

advertisements, the drug war, breeding animals to serve human markets, and the unequal 

allocation of food in the world. Sivaraksa shares his hope that these reflections on the Five 

Mindfulness Trainings might prompt further discussion about the morality of human 

behavior and decision-making.  
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Calif.: Parallax Press, 1992.  

 

Sivaraksa draws on Buddhism in order to address topics including: economic 

development, the environment, and women. One of Asia’s leading social activists, 

Sivaraksa founded the International Network of Engaged Buddhists and organized poor 



workers throughout the Third World. This book shows how Western consumerism has 

drawn Thai youth into stores instead of Buddhist temples, and illustrates how government 

policies are allowing developers to greedily acquire and destroy forests. He criticizes how 

the capitalistic mass media stimulates desires for unnecessary products and how 

consumerism feeds the Buddhist three poisons of greed, hatred, and delusion. Sivaraksa 

questions whether unsustainable lifestyles can be moral, and argues that reducing desires 

constitutes development which must involve the internal cultivation of loving kindness, 

compassion, sympathetic joy, and equanimity as well as equality, love, freedom, and 

liberation.  
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Sivaraksa insists that people should know how to apply Buddhist teachings and offers 

hopeful examples of Buddhist social engagement by using the traditional sila (rules for 

Buddhist morality) as a framework for building a desirable society. The sila are: to abstain 

from killing, stealing, sexual misconduct, false speech, and intoxicants that cause 

heedlessness. He argues that improper living, farming with chemical fertilizers and 

insecticides, or losing species through ecological damage violates the first rule against 

killing. Improper consumption and unequal marketing goes against the rule to abstain 

from stealing. He proposes curbing political propaganda and commercial advertising to 

overcome falsehood and indoctrination and argues that such sila must be accompanied by 

panna (wisdom) and samadhi (meditation) so that people may develop themselves, their 

society, and nature.  
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Buddhist Perspective.” In Radical Conservatism: Buddhism in the Contemporary World: Articles 

in Honour of Bhikkhu Buddhadasa’s 84th Birthday Anniversary, 179–98. Bangkok: Thai 

Inter-Religious Commission for Development/International Network of Engaged Buddhists, 1990.  

 

Sivaraksa articulates the ideals under which a better post-World War II world could be 

constructed: economic and social justice, political freedom, racial tolerance, and a concern 

for humanity. This paper evaluates the extent to which those ideals have been achieved by 

presenting a historical review of the postwar years, noting the regression to nationalism 

and isolation. He identifies the economic obstacles to achieving those ideals, especially the 

huge external debts of many developing countries. He draws attention to the problems of 

hunger, malnutrition, and poverty that continue to afflict the Third World, even though the 

developed world boasts that their agricultural technology enables them to produce more 

food than the world needs. Sivaraksa concludes by emphasizing the need for internal 

cultivation to reduce egocentricity and deter humans from exploiting other living beings.  
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Sivaraksa insists that Buddhism should play an active role in the political and social 

affairs of Siam, Asia, and the world. He insists that grassroots, or “rice roots,” 

development should be reoriented to local contexts, and suggests that rural Thai people 

should have the opportunity to develop in their own way, therefore becoming 

self-sufficient within their own communities. He describes the future of a desirable 

society, explores Thai spirituality, outlines different development possibilities for a just 

and sustainable socioeconomic order, and explains Buddhist values that could be 

incorporated into such a model.  
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Sivaraksa explores some of the consequences of penetrating market forces and industrial 

systems of production in Southeast Asia: the destruction of self-sufficient communities; 

the increased debt of peasants; increased deforestation, land erosion, and desertification; 

and increased malnutrition. Although he admits that disease, disasters, warfare, and the 

repression of women were prevalent in pre-colonial village communities, he describes 

how villages maintained a certain level of self-sufficiency where production relied on 

cooperation rather than competition. While he acknowledges the increased efficiency of 

agricultural production, higher incomes, and better standards of living in the rural 

population following modernization, he emphasizes the high costs that were paid for such 

changes. Modernized agriculture has depleted natural resources and resulted in an 

upheaval in the balance of nature. Poor peasants face rising debts, and young girls work as 

servants, factory workers, or prostitutes.  
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This book contains lectures, public addresses, and talks by the Thai writer and social 

critic, Acharn Sulak Sivaraksa. In the book, Sivaraksa discusses issues of social justice, 

development, and culture from Thai and Buddhist perspectives. He emphasizes that 

human development should be both spiritual and social, and he demands that 

development be appropriate to the real needs of the poor.  
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on his 60th Birthday Anniversary. Bangkok: Sathirakoses-Nagapradipa Foundation & 
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This volume is a collection of essays that deal with a variety of issues relating to socially 

engaged Buddhism. The essays are grouped into seven sections: 1) Introduction, 2) 

Socially Engaged Buddhism, 3) Buddhism and Contemporary Thai Society, 4) Buddhism 

and Nonviolence, 5) Buddhist Contributions in Modern and Contemporary World, 6) 

Buddhism and Environment, and 7) Appendix. The essays in this volume discuss a variety 

of contemporary issues, including Buddhist responses to ecological degradation and 

destruction, economic globalization and development, consumerism, questions of ethics 

and morality, and the relationship between science and religion.  
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4 (fall 1990): 26–29.  

 

_____. Eco-Philosophy: Designing New Tactics for Living. Salem, N.H.: Marion Boyars, 1981.  

 

Skolimowski argues that an inadequate understanding of nature results from the 

foundations of the scientific worldview and therefore leads to a flawed interaction between 

humans and nature. Distinguishing between contemporary philosophy and ecophilosophy, 

he defines the latter as life-oriented (instead of language-oriented); committed to human 

values, nature, and life itself (instead of being detached and objective); spiritually alive, 

comprehensive, and global (instead of piecemeal and analytical); concerned with wisdom 

instead of the acquisition of information; environmentally and ecologically conscious; 

aligned with the economics of the quality of life; politically aware; concerned with the 

well-being of society; vocal about individual responsibility; tolerant of transphysical 

phenomena; and consciously aware of health issues. Skolimowski also describes new 

Promethean, Kantian, and ecological imperatives that constitute an “ecological 

humanism.”  

 

Smith, Joanna Handlin. “Liberating Animals in Ming-Qing China: Buddhist Inspiration and 

Elite Imagination.” Journal of Asian Studies 58, no.1 (1999): 51-84.  

 

Snyder, Gary. The Great Clod: Notes and Memoirs on Nature and History in East Asia. Berkeley: 

Counterpoint, 2016.  

 

This book collects several essays that the poet, Buddhist practitioner, and environmentalist 

Gary Snyder published in The Coevolution Quarterly during the first half of his career, and 

many of the essays in this book have never before been published in any form. Essay topics 

range from memoirs of travel to prolonged considerations of art, culture, natural history 

and religion, particularly in light of Snyder’s in-depth engagement with East Asian cultures 

and philosophies.  

 

_____. “Nets of Beads, Webs of Cells.” Mountain Record 14, no. 3 (spring 1996): 50–54.  

 

This essay discusses the first precept of Buddhism, ahimsa (causing no unnecessary harm). 

Snyder argues against simplistic distinctions between vegetarians and non-vegetarians in 

light of those who rely on non-plant food at high latitudes. He describes a “sacramentalized 

ecosystem” in which one would show gratitude for game as part of an interrelated world 

that is simultaneously painful and beautiful and urges people to find their own way to 

practice this precept by understanding the complexity of the issue.  

 

_____. “Exhortations for Baby Tigers: The End of the Cold War and the End of Nature.” 

Shambhala Sun 4, no. 2 (November 1995): 31–33. Reprinted in A Place in Space: Ethics, 

Aesthetics, and Watersheds: New and Selected Prose (Washington, D.C.: Counterpoint, 1995).  

 

This speech, delivered at the Reed College graduation ceremony in May of 1991, 



addresses two challenges facing this graduating class: the end of the cold war and the end 

of nature. As to the first challenge, Snyder criticizes the emergence of the United States as 

a sole world superpower and emphasizes the need for diversity in nations—a diversity 

that is much like the human diversity found in various social systems or the biological 

diversity found in the natural world. In regard to the second challenge, Snyder advocates a 

“trans-species erotics” that revises human conceptions of nature to include animals as 

participants with “full membership in a biotic erotic universe.”  

 

_____. A Place in Space: Ethics, Aesthetics, and Watersheds: New and Selected Prose 

Washington, D.C.: Counterpoint, 1995.  

 

This collection of essays follows Snyder’s well-known book, The Practice of the Wild, by 

presenting a Buddhist, poetic call to moral thought and action regarding the environment. 

Further developing the idea proposed by Joanna Macy and John Seed, Snyder calls for a 

location specific “Village Council of All Beings” that gives all creatures their voice. The 

collection includes the “Smokey the Bear Sutra,” “Four Changes, with a Postscript,” and 

“Nets of Beads, Webs of Cells: Ecosystems, Organisms, and the First Precept in 

Buddhism.” Snyder also develops a “new nature poetics” that is nature literate, grounded 

in a place, and filled with totems drawn from nature, myth, archetype, and ecosystems.  

 

_____. “Walking the Great Ridge Omine on the Diamond-Womb Trail.” In The Sacred Mountains 

of Asia, ed. John Einarsen, 71–77. Boston: Shambhala Press, 1995.  

 

Snyder begins by describing his habit of climbing local hills when he first arrives in a new 

place in order to survey the surroundings. Following his induction as a novice Yamabushi 

(“those who stay in the mountains”) on Mt. Omine, Snyder began informal walking 

meditations to complement his Zen practice. He describes the history of the Yamabushi, 

Shaman-Buddhists who incorporated walking and climbing into their practice. 

Theoretically, they are supposed to own nothing and view the whole universe as their 

temple. Snyder then shares notes and poem excerpts from his journey along the Omine 

route with several friends in 1968.  

 

_____. “A Village Council of All Beings: Ecology, Place, and Awakening of Compassion.” 

Turning Wheel (spring 1994): 12–15.  

 

_____. “Indra’s Net as Our Own.” In For a Future to Be Possible: Commentaries on the Five 

Wonderful Precepts, ed. Thich Nhat Hanh, 127–35. Berkeley, Calif.: Parallax Press, 1993.  

 

Snyder responds to David Barnhill’s article, “Indra’s Net as Food Chain,” by arguing that 

the prohibition against eating meat is a challenge and goal for humankind, an extension of 

the First Precept of ahimsa (non-harming). Thus when humans eat meat, they must address 

their role in the “harming” of the world: they must take personal responsibility for such 

actions, accepting their subsequent karmic results. He views the first precept as an 

“existential koan”—a guide, not a literal rule, for human practice. For example, in 

practicing ahimsa, one must recognize that wasted chopsticks are contributing to 

deforestation, so that one must then devote effort towards curbing rampant deforestation 

and species extinction.  

 



_____. No Nature: New and Selected Poems. New York: Pantheon, 1992.  

 

This book compiles poems from several of Snyder’s collected works (e.g., Riprap and 

Cold Mountain Poems, Myths and Texts, Mountains and Rivers Without End, The Back 

Country, Regarding Wave, Turtle Island, Axe Handles, Left Out in the Rain) and poems 

(e.g., “No Nature”). Poems interweave Buddhas and bodhisattvas within natural 

landscapes, such that sheets of granite recall bones of the Ancient Buddha (“Word Basket 

Woman”), and Zen masters are likened to mature herring (“Tiny Energies”). Some poems 

lament deforestation, while others revel in the specific contours of landscape and types of 

wildlife.  

 

_____. The Practice of the Wild: Essays. San Francisco, Calif.: North Point Press, 1990.  

 

In this collection of essays, Gary Snyder offers etymological background, history, and 

reflections about the meaning of the word “wild.” The book also offers startling 

environmental statistics (e.g., only two percent of the land in the United States can 

currently be classified as wilderness), presents a model of what it would mean to “live in a 

place,” explores the requirements for recovering the commons, and suggests how one 

might cultivate bioregionalism.  

 

_____. “The Etiquette of Freedom.” Sierra 74, no. 5 (September-October 1989): 74–77, 113–16.  

 

Snyder urges humans to reconsider how their assumptions about the size of wilderness 

lands in the United States actually compares to the current allocation of those lands—only 

two percent of the land in the United States is set aside within the Forest Service, Bureau of 

Land Management, or National Parks system, and many of this land cannot be considered 

as wilderness since it is utilized for human recreation. For Snyder, education includes 

learning songs, proverbs, sayings, and myths regarding nonhuman species in one’s local 

community, while an ethical life is one that is mindful, mannerly, and full of style. 

Snyder’s etiquette of the wild requires generosity and modesty; it demands that humans 

draw close to the world, and instead of having individual spiritual quests, he urges humans 

to live for the sake of the whole. By drawing attention to these lessons of the wild, Snyder 

describes his etiquette of freedom. 

 

_____. “Buddhism and the Possibilities of a Planetary Culture.” In Deep Ecology: Living As If 

Nature Mattered, eds. Bill Devall and George Sessions, 251–53. Salt Lake City, Utah: Peregrine 

Smith Books, 1985. Reprinted in The Path of Compassion: Writings on Socially Engaged 

Buddhism, ed. Fred Eppsteiner, 82–85 (Berkeley, Calif.: Parallax Press, 1988).  

 

Snyder shares the Buddhist view that ignorance projects fear and needless craving and 

therefore prevents humans from realizing their mutual interdependence with other beings. 

This view has prompted Buddhist philosophy to focus on epistemology and psychology 

instead of historical and social problems. Snyder presents a critique of the contemporary 

ecological, political, and social situation, and he draws attention to the potential positive 

contributions of Buddhism, with its voluntary poverty, emphasis on harmlessness and not 

taking life, and morality which entails the use of civil disobedience, protest, pacifism, 

voluntary poverty, and even gentle violence to restrain impetuous behavior. He argues the 

need for both Western social revolution and Eastern insight into the self/void.  



 

_____. The Real Work: Interviews and Talks, 1964–1979. New York: New Directions, 1980.  

 

In these interviews, Snyder explores how his poetry calls attention to ecological 

relationships in nature and reviews correspondences between internal and external 

landscapes. He advocates the cultivation of an awareness of place, an attention to 

dreams, and an appreciation for mythology. He defines dharma as the “grain of 

things”: living close to the earth, living more simply, and living more responsibly. In 

addition, he describes the economic, ecological, and spiritual benefits of settling into a 

place; the last benefit being a sense of community with a common vision.  

 

_____. Riprap and Cold Mountain Poems. San Francisco, Calif.: Four Seasons Foundation, 1976.  

 

This collection of poetry reflects Snyder’s experience as a trail crew laborer in Yosemite 

National Park, his year of Zen study in Kyoto, and his experience on a tanker in the Pacific 

and Persian Gulf. “Riprap” celebrates work of the hands and has its inspiration in the image 

of the whole world as interpenetrating and interconnected. The book also includes 

Snyder’s translations of the Tang era Chan poet Han-shan, whose name derives from the 

place where he lived, Cold Mountain.  

 

_____. Six Sections from Mountains and Rivers without End. San Francisco, Calif.: Four Seasons 

Foundation, 1976.  

 

_____. Turtle Island. New York: New Directions Books, 1974.  

 

This collection of poetry and prose essays contains five dozen poems ranging from the 

mythical to the political that share a common vision: to rediscover the land surrounding 

us, to become natives of this place, and to stop acting like newcomers and invaders. As 

spokesman for the wilderness, Gary Snyder writes poems with provocative titles (e.g., 

“Why Log Truck Drivers Rise Earlier than Students of Zen”) and essays that explore 

“What is Meant By ‘Here.’” “Four Changes,” an environmental statement from 1969 

which addresses issues of population growth, pollution, and consumption complete with 

action points for transformation, is included among the prose pieces.  

 

_____. Earth House Hold: Technical Notes and Queries to Fellow Dharma Revolutionaries. 

New York: New Directions Books, 1957.  

 

This work contains journal entries, book reviews, travelogues from ashrams in India and 

sesshin sessions in Japan, rambling notes on a tanker, a translation of “Record of the Life 

of the Ch’an Master Po-Chang Huai-hai,” and essays such as “Buddhism and the Coming 

Revolution” and “Poetry as an Ecological Survival Technique.” The former essay values 

the revolutionary potential of the dharma as a practical method for clearing one’s mind of 

false views of conditioning while the latter essay celebrates the power of “primitive 

worldviews” and the poetic imagination that assists in: breaking down ego-barriers, 

transforming consciousness, and revealing the interconnectedness of nature.  

 

Sotoshu Shumucho. International Symposium: The Future of the Earth and Zen Buddhism. Tokyo: 

Sotoshu Shumucho, 1991.  



 

Sponberg, Alan. “The Buddhist Conception of an Ecological Self.” Western Buddhist Review 2. 

August 1997. http://www.westernbuddhistreview.com/vol2/ecological_self.html  

 

_____. “Green Buddhism and the Hierarchy of Compassion.” Western Buddhist Review 1 

(December 1994): 131–55.  

 

_____. Review of Dharma Gaia: A Harvest of Essays in Buddhism and Ecology, ed. Allan 

Hunt Badiner. Environmental Ethics 14, no. 3 (fall 1992): 279–82.  
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