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On the face of what can be said about them directly and
specifically there s little o choose between Tao and Mirvana.
They are both esteemed o be mystic entities—or shoubd we say
nonentitics—of the ultimate and compiletely ineffable sort, which
by definition are ruled to be bevond definition. They are held o
be owiside the range of descriptive terms or categorical inclusion,
open only w experience, and of a type beat “expressed” by silence.
Indeed Nirvana lics well beyond the path leading w it, and in
its fullness can scarcely be said o be open even w0 experience,

Inefabilities do have mplications attached to them, hiswever,
They are experienced or arvived at or gone toward by certain
methods; they can be said o have some sort of locus among
human concepis, iF not by means of them, Indeed a lence of words
or symbols is always thrown wp about the ineffable experience
as aboui a holy place, éven though that holy place jtself contains
only concepiual emptiness, Thus, unable o réach the ultmmaes
themselves, we may seek to understand the similarity or difference
between those defensive words, images, or “nonconcepis” wused
by the devoiees of each wltimaie by which they seck o non-
describe the nondescribable in the best posible way. Or, to
change the figure, we may travel the path that we are told leads
to these wliimate entitics or expericnoes as far as words can
take us and, standing there at word-path’s end, observe from
whence we have come.

In the case of Tacism the descriplive material—some direct,
and some obligue or inferential from Taoist attitwde and action—
is varied in nature and oo long to deal with i extenso, Bur a
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few characeeristic phrases will indicate the guality of this particu-
lar varicty of the nonsdentihable:

The Tao that can be tnld of
15 mit the Absalate Tao;

The Kames that can be given
Are ot Absolute Names

The Mamebess is the origin of Heaven and Earth;
The Mamed is the Mother of All Thingst

“Tan camnot be heard,” said Nobeginning, “that which i heard
is pat Tao. Tao canpot be seen: that which is seen iz wot Tao.
Tao cannot be wild; that which is told is not Tan....

If somenne answers in Teply @ a question about Tan, he docs BmoL
know Taos Even the one who asks about Tao has not eard Tao,
Tao cannot be asked about, and 1o the question there B no answer.*

Now Tao by its very nature ean never be defined. speech by it
¥Ery nature canmot express the absolute. Henee arise the distinetions.
Such distinctions are: “rght” and “left,” “relatiomship” and “dury,”
“division”™ and “diserimination.” “emulation” and “contention.”
These are called the Eight Prediciables?

S0 much will sufice for the “description” of Tao in the
classic texts of Laotse and the philosophic interpretations of
Chuangise. Tao is indeed incffable, and a conceptual nullity.
But it is alwo obviously the ultimate pncomdiioned, undiffer-
entiated reality out of which spring (1) the natural world and
(2) the varied distinctions of human experience and culture—an
undefined but massive organic unity in the cosmas. Thiz organic
unity manifests itself best in the order of the natural world.
The character of this ultimacy, as concepeually indefinable yet
completely pervasive of nature, may be illustrated by these two

passages, both from Chuanguse:

The knowledge of the men of old reached the ultimae height,
What wat the ultimate height of knowledge? They recognizd that
nothing but nothing existed. That indeed was the limit Further
than which one could not go. Then there were thowe who believed
that matter existed, but only matter unconditioned {undeBned).
Next came those who believed in conditioned (defined) mauner, but
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did et recogmize the disdnctions of tue and false, When the dis-
tinctions of wue amd false appeared, then Tao s it wholeness,
And when Taoe lost i wholeness, individoal bis begans

What he saw as One was One, and what e saw as nor One was
alsge Oave, Tnn that he sow the unity, be was of God: i that he saw
the distinctions he was of man.®

Obviowsly specialized, distinet “knowledge™ of the universe is
here downgraded in direct proportion to the degree of s spe-
clalized distinctions. The highest form of knowledge is a myvstical
or semiamystical intuivive awareness of the wnity of life. Or we
might call it in Morthrup's terms, the intuicive knowledge of “the
esthetic wdiferentiated continwwm.”™

The word “esthetic” is of interest here because it ties direcily
inta another sort of thing said in Tacism abour the relation of
this undiferentiated Primordial Oneness to nature. Amd it
presents a somewhat more specific and positive relation between
the One and the many than the concepiual empeiness of tle
passage above. Thus Chuangtse:

There is great beauty in the silent universe. There are manilest
laws gowerning the [our seasoms without words, There = an intrinsic
Fin.:iple m the ereated |l1ing:. which iz not Expnu-e:[. The ‘iage
lopks back to the beauty of the universe and pEneirates into the
inrinsic principle of created things, Therefore the perfect man
does nothing, the great Sage takes no action, In doeing this he follows
the pattern of the wniverse, The spiriv of the universe is subele and
informs all life. Things live and die and change their foros, witlow
knowing the root [roam which they come, Abundanly it muluplies;
erernally it stands by fsell0

The lines of conpection are now clearer, Behind everything
is the unfathomable, ineffable Tao, Its “product” or “creation’”
or "visible form” is ihe natural world=though the Brst iwo terms
seern oo activist and concepiual to serve, and the latier suggests
a contrast between appearance and reality which is Hindu or
Kantian rather than Taoist. It is true that conceptual analysis
of the universe is foreign to its ultimate nature, and that appar-
enily the individualized manyness of nature is in some sense an
illusory veil cast over its undifferentiated base or the thing-in-
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itself, Yet In Tacism there is no sharp dichotomy in nature itself,

nor any decp gull between the perceptual awareness of the many.
faceted physical universe amd the intuitive realization of its
essential omeness. Indeed these two tend o support each other,
if used properly: the sense-life may become a vehide for the
appreciation and realization of Primerdial Onenes in the form
of its manifestation in the harmonies of the natural order.

And here is the beginning of an ethic, or of that estheric
which served for an ethic in Taocism, The good man is one who
does what comes naturally, providing he has not been spoiled
by human culture and can attune his sensitivities o the order
of mature. The simple joys of bodily motion and pleasure, the
spontanecus activites and feelings that do not depend wpon
sascial stacion, convention, or the abundance of contrived luxuries
may “reveal” or at least relate one to, the cosmic harmony.

One gains the impression that the Taoist found himself in
love with his universe and had a strong sense of arganic relation
to it. Perhaps he gained this from that same core of fecling which
produced seme of the nowble Chinese landscape paintings in
which little man is almost lost, yet is fully integral to his sur
roundings; and in which it is cosmic energy and form that set
the scale [or all other realities and values. In any case, the beau-
tiful quicily working harmony of natural processes is to the
Taoist of supreme value for the guidance of man. To accord
with nature, to find in nature the example and pateern for his
own life, even mystically to absorb its rhythms is the esence of
human wisdom. When properly attuned w each other, cosmic
essence speaks to human essence in the wordles language of
perfect adjustment.

We might note here in passing that this arganic namre-mysci-
cism does not scem o imply any considerable or complicaved
mystical technigues—that would be too contrived and artificial.
There is rather the development of the intuitive powers as over
against the deliberately intellectual; feeling as opposed 1o reason
or concepr; and a deliberate attempt by means of a relatively
simple and “nawral” life o keep in close sympathetic touch
with one’s natural environment—all this with a considerable
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dash of ematicnal detachment, a kind of seeing all things under
the aspect of eternal process.

Une further observaton might well be made, The result
of the Taoist philesophy, ie., the practice of the way of Tan,
seems initially to have resulted in a kind of pronounced indi-
vidualism, strongly paradoxical in its verbal expression. Obviously
one who seeks to relate himself to cosmos without interme-
diaries will be contemptuous of conventional social forms and
values, as Taoism was of Confucianism, and perhaps by reaction
into extremes of individualism will agert his independence. So,
also, in consonance with the basic conviction of the desirabilivy
of a wordless harmony of relationship between man and his
environing world, a gentle sport is had with words, when they
are used, and conventions, when they are nowd at all. Thus
the wirtues of the “useless” ree are praised as evidencing the
“futility of (that) uulity” of the ordinary sort. Chuangue sang
joyously upon the death of his wife, and wemt fishing instead
of attending pempous public conferences on law and order.
Opposites are always being paired: the strength of the weak,
the greatness of the small and the smallness of the grear, the
massive force of pliant water, the irresistibility of nonexertive
nature, the superior efficency of inaction, the immoral efects of
morilizing eflort, governance by passive letting alone, and much
more of the same,

It must be noved also that there is another expression of the
meaning of Tao, that found in Confucianism, No doubt neither
the likeness nor unlikeness of the two interpretations should be
exaggerated. They did develop side by side in Chinese culture in
a kind of Yang-Yin harmony of opposites. Or to change the
figure, Taoist light-heartedness and unconventionality plays a
kind of obligato of satiric protest to the basic Gonfucian paern
of good solid virwes and responsible social organization. There
is in both of them an awareness of Tao: and both consider them-
selves in their schemes of life to be according themselves with
Tao as to the primordial cosmic harmony—if Tacism can be
said to have a “scheme” of life. The difference has to do with e
level or distance at which each relates itself to Tao. It is a direct
personal intuitive relationship for Tacism, For Confuclanism
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this intuitive element is not entirely lacking. Confucius appar-
ently believed that he was making progress in his attentiveness
to “Heaven,” the surrogaie of Tao or ils executive agent so
to speak, when he said:

At fifteen, T had my mind bent on learning. At thirty. 1 stood firm.
At Forty, T had no doubes. AL By, [ knew the decrees of heaven.
At sixty, my ear was an obedient ongan for the recepisn af erudh.
At seventy, T coubd follow what my heart desired, without trans-

gressimg what was might,?

Yet essentially the Confucian flters his relationship o Tac
through the refining soreen of raditional culture and interprets
his mandate from TaoHeaven, or the Tao (way) of Heaven
manward, as best expresed in social relationships It is true
that three of his five great relationships are familial, the fourth
small-communal, and only the fifth political; and that these seem
to him o be therefore “natural,” ie. integrally related o the
basic nature of man. Yet they are social and therefore at once
removed [rom natural nature itsell. Hence the Confucian Tao
is a refined, trained, cultivated force, not distorted by, but most
successfully manifesting itselfl in, the patterns of civilization. The
naturalisticmystical values of Taoism are not weally climinated
but they are substantially diluted and quite domesticated in
the careful Confucian cultivation of the forms of culture amd
gocial life,

How important then is the Tao concept or Tao-sensibility 1o
the Confucian scheme of things? In any specific or directive sense
it scems to be negligible. But as a kind of mewaphysical ghest
of rightness, harmony. and order hovering in a reassuring way
over traditional culture-forms, or in its surrogate form of that
Heaven and its good spirits with which the rulers were presumed
to keep in accordance and v whose cultivation elaborate state
ceremonials were dedicated, Tao may be said tw have played
a substantial even though vague role in Conlucian civilization.

We may turn now to another pattern in the manifestation
of Tao: its reincarmation in another form so to speak, or perhaps
its syneretist inclusion in something new. And this is the more
interesting in view of the fact that this new form is one growing
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ot of the Taoist contwct with Buddhism and TEPIEsSeTis 4 Com-
bination in some sense of the Way of Tao with the Path to
Mirvana. Hence, before we comsider the new [orm aself, we
need o turn o a condideration of the Path o Nirvana in order
Lo underseand with what it 15 that Tao is amalgamarecd.

How shall one describe Mirvanad Ag with Tao, Nirvana cannot
be laid hold of with words, It is best deseribed by silence. 1f
words are to be used at all, they will be negatives, conceptually
null and void, though with & positive luminous auro of feeling
tone. There is literally no end of the neégative ways i which
Nirvana can be “described.” It is a “goingout” either into an
unrepresentable dimension or a going out of the lileimpulse
itgell through exhaustion of its driving karmic force. It is empti-
ness, the abyss or voidness; calmness, as the absence of turmoil
and strile; coolness, as cesation of life’s [ever; a haven, as refuge
from rebirth; endless, a3 bevond time; the wowal destruction of
hate, greed, and delusion; deathlessness, as the absence of birch-
death, vet also “the gravevard of the mind”; and so [orth. The
tellowing is an elogquent description of Nirvana in such negative.
positive, fullempty terms;

In that siate of ranguilicy, not disturbed by likes and dislikes, no
made turbid by passions, not laced by ignorance, like sunleght thar
PeneiTaLES & ﬁpplel.m lake of clear water, there arses the Lupreme
i_ru.i;glu. ipnﬁﬁn.] of the knowledge that “all birth amf death lave
ceased, . " This 5 the supreme moment of ilumination when the
Saime  (Arhant} sees the whale universe with the vivatity of a
living reality,

Such b Nibbana, where the inalghe of nowscll has aaken the
place of delwbon and ignorance; where belng will be seen as
a mere process of becoming, and becoming as ccasing: where the
spell that has kept us in bondage will be broken: where the dreamn-
state will vanigh inmie reality and reality will be realized.

Is MWibbana annihilation? Yes and Moo Yes, becapie it & the
annihilation of the lust for life, of the passions, of craving amd
ElTIFi.rli..-.B-l.ll;. on the other hand, where there is nnll'lin;
to B annihilated, there can be no annibilacion®

MNow it is obviously impossible to penetrate into ultimate
Nirvana jtselfl to report on its likeness or difference from Tao—
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or il penetrating, to retuwrn with or without report. But there
is the hgure of the arahat (or saing), somewhat comparable w the
Tavist Sage and the Confucian Superior Man, who has oome as
near to Nirvana as physical embodiment allows; and there is the
witness of chat technigque of meditation which he uses o achieve
the serenity of his Nirvana-whilestill-in-this-life, the vestibule
to full Nirvana itself,

From the ohservarlon of these vestibule-features of Nirvana,
the distinction may be put thus: Tao is, by its locus in exper-
ience, naturalistic (or naturistic) as we have seen; bur Nirvana
is non-naturistic, at least in its classical “conception.” Indeed in
early formulations, and as indicated by the techniques of the
Path leading to it, Nirvana might be called antinaturistic. When
one réads the accounts of the experiences of those who have
achieved sainthood, in such early accounts as the Therigithd
and Theragathd, even though many of these meditators lived
in the forest, only very infrequently does even the least whisper
of their beautiful natural surroundings come through. Indeed
such sighis have their dangers, for chey funnel into consciousness
through the bodily senses. And as every Buddhist knows, the
physical sensibilities are a deep source of danger; in all their
variety they are on fire with the fire of rebirth-producing desire;
the body i a wound, infecting and endangering the holy life
of the mind. One can only contrast this with the easy harmony
prevailing between the Taoist Sage and his environment.

This does not, of course, precissly mean body-hatred leading
to asceticism and self-torture; the Buddhist micddle way is this
side of that extreme by a comfortable margin, And so closely
twined together are the physical and mental elements in a man's
being according to Buddhist thought that one cannot abuse the
one without injuring the other. Spiritual insight has a generally
beneficial effect on the body, and bodily health on the mind.
¥Yet given the traditional Buddhist distrust of the sense-life, the
body and its experiences get but a cool and aleof reception on
the part of Buddhism. Indeed on occasion the body is viewed
with contempt; at least part of the victory of saintly enlighten-
ment is victory over the body, the achievement of a kind of life
that is not moved in the slightest by bodily suffering or pleasure
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or sensibility. And obviously that world of sightsound-towch.
taste of which the body makes us aware, i likewise to be dis
trusted and disvalued, at least on the highest levels of the Path
to Nirvana. The disciplines of the Path to Nirvana are of this
same character. They are part of a calculated technigue devoted
to establishing the mental-spiritual qualities firmly, and ol
mately absolutely, owver the physical; or better, the highest
mental over all other [actors, both mental and physical. This
process is crystallized and focalized in the meditational technigue
whaose major thrust is to enable a man 1o achieve such complete
mental mastery over all the factors and conditions of his life
in the space-time sense world, that he can constantly experience
an inner realization of equanimity completely untouched by
the outer life. Nirvana is but the final and irreversible absolu.
tizing of the states of highest absorption of this interior sort,
an absorption which is completely oblivious to external stimuli,
utterly beyond their reach or agitating excitement.

Such is the nature of the Buddhist absolute and the way o i
intensely subjective, withdrawn into a self-created inner world
as detached as posible from the world of nature and men. Yet
by a kind of reversal of expectation, even in its contemplative
form, to say nothing of its lay-form as popular religion, Buddhism
did create fellowship and community in & way that Taoism never
achicved. If we mk why, perhaps any answer will be purely
speculative. But let us speculare and say that the very antina-
turistic, intense, subjectivism of the higher reaches of the Path
to Nirvana brought its travelers into a sort of fellowship because
they bad withdrawn from Nature. A direa relationship and
mysiical attachment to Nature, without the rtual celebration
of that attachment, may isolate men from éach other more
effectively than a severely subjective but uniformly structured
patiern of meditative discipline, Perhaps the very lack of an
puter nature inte which o sink oneself, or identify with, draws
men inevitably into some sort of fellowship,

Cr it might be put in another way. If one emphasizes the
emptiness of all things, even of the self, there i perhaps an
unconscious compensatory movement toward fellowship among
the not-selves. 5o also the very diffusion of “selfhood,” impartially
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and indifferently between mysell and other selves, leads w a
kind of infinite extension of self and self-concern o all beings.
There results a dilute compasion that knows no distinctions of
individuality, but which produces a sense of oneness (il not
fellowship) with all beings. Thus it is that Buddhist compassion,
generalized and universalized beyond the particular subject
object relationship, substitutes a personal-impersonal spiritual
continuum in which to relate oneself to the universe, for the
totally tmperionalnetural contimeum of Taoism.

It may he noted in passing that somewhat, though not closely,
analogous to the Confucian-Tacist dichotomy with regard o
the meaning of Tas, the Buddhist community also divided in
its interpretation of the Path to Nirvana. For in Hinayana and
Theravada Ruddhism, there has been a greater emphasis upon
the historical and moralistic features of that Path than of the
raystical. Theravada Buddhisen wishes 1o keep its interpretation
of the Path directly related o its scriptures, wo the closely knit
though not closely organized Order of monks, and to the sober
morality of the lay-disciple built around the observation of the
Five Precepts. The “mystical” elements—a term which contem.
porary Theravading distrust—and Nirvana-hope itsell have been
hidden far back among the inner recesses of monkhood; amd
though menkhood by definition is given to the direct pursuit of
MNirvana through meditation, is communal life and teaching
duties have actually hulked much larger in practice. Thus
Nirvana seems as far away and remote for most monks, aml even
more so for the layman, as Tac-Heaven for the Conlucian. The
ardors of securing a better rebirth consume all of most persons’
hest time and effore

Though Mahayana keeps a genuine sense of the trunscendence
of Nirvana, it is of a different sore. It is not in the form of a direct
emphasis upon Nirvana as a transcendent goal; the Nirvana-
emphasis here has been highly modified by the intreduction of
a kind of immanentism into jt. Nirvana, in general, is not seen
so musch as that temporally faroff goal to which a man may aspire
after a thousand more lives or 5o of virtuous cffore, but as a
dimension which is even now at hand and open to all, laymen
as well as monks—though the latter have some built-in advaniages.
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Sometimes this immanence is expressed in the form of the
Buddha-nature or mind of enlightenment which is in all men,
awaiting only to bhe developed (“The Buddha is your own
Mind ®); or it may be expressed, beginning with Nagarjuna, as
the metaphysical equivalence of Samsdra (the birth-deach realm
from which one hapes w escape) and Nirvana (that uirerly rans-
cendent haven from Semsira). Their difference is w be found
in the attitude with which ong views Saresira; for Samadra viewed
with total detachment is Nirvana realized here and now.

We cannot pursue here this subject throughout its ramifica.
tions in Mahayana Buddhism at large and in general. It will be
more significant to take Zen as that varicty of Mahayana Budd-
hism in which this immanentist temdency comes to its sharpest
focus. And most interestingly, and not by accident, this is pre-
cigely the area in which Buoddhist Nirvana and Taoist {rather
than Confucian) Tao intermingle their substances. Indeed in
some sense Zen satori or enlightenmemt is Tao Nirvanized, or
Mirvana Taopzed,

The eomtact of Buddhism with Tapism in China is an inoer-
esting chapter in the historical development of both which has
not heen adequately explored. Here we shall only note thar the
immediaie product of this contact was Ch'an Buddhism, later
exported and somewhat modified in Japan as Zen Buddhism.
Parenthetically one may speculate as to whether Ch'an-Zen did
not crystalize and appropriate the Tacist heart of Taoism, leaving
only its peripheral features to become the essence of a degenerate
popular religion in China. In any case we may note the net
result in Zen Buddhism.

Three leatures of Len Buddhism will be mentioned as indi-
cating that kind of cross-ferulization of Tao and Nirvana which
takes place in Zen, all of them closely related o the satori or
enlightenment experience. Firsgt we may observe the Buddhist
feature of this synthesis. It i the highly organized system, or
betrer, deliberate intensity, of the mediatonal wechnigue. Here
is where the rather casual, laiges-faire inuitive approach of the
Taoist o nature and i3 Tao, has been replaced by 2 Buddhist
attitide. The religious ultimate in Zen can be approached only
by those of complerely steadfast intention and by an intensive
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discipline, The wouldbe monk is made to kneel for two days
outside the Zen monastery even in order to be admitted to the
novitiate. And as every Suzuki addict knows, the going from that
point on has been, and siill is, very rough, Long disciplined
hours of meditation; a seemingly infinite number of levels to be
attained, or perhaps better, encouraging but insufficient enligh-
enings to be passed through. This elaborate and lengthy disci-
pline, along with Buddhist terminology of course, represents what
we may call the Buddhist structure of Zen.

But we may pote, secondly, that the Taoist influence is quite
obvious in the way in which this Buddhist structural technique
of meditation actually operates. It is quite true that there is a
rigid meditational framework and discipline in Zen, inherited
in great part from India. Yet where the medimational progres
in the Southern Buddhist Scriptures and traditon is sharply
defined by stylized procedures and stages, with only a minimal
degree of flexibility apparent, in Zen the case is quite other.
Within the general framework there is a high degree of originality
and spontancity, cspecially at the higher levels of auainment
Ch'an and Zen tradition is full af the seemingly eccentric behavior
of the sages of the movement, one might even say an outrageously
eccentric behavior that has no regard or reverence for any of
the traditional doctrines and rites of Buddhism, and that seems
aften to deride its own fundamental sanctities, It is as though the
liberated ones were in the end liberated from even the Buddhist
rigor and intensity of spiritual quest. It is as though, once having
arrived at enlightenment, the liberated man says, "How foolishly,
how wronglully, how effortfully 1 pursued liberation all these
years!” Thus writes an early Japanese Zen master:

Those whe have ot scen into their own Nature may read the Sutras,
think of the Buddha, study lomg, work hard, practice religion
throughout the six periods of the day, st for a long time and
never lie down for sleep, and may be wide in karning and well
informed in all things; and they may believe thar all this @
Buddhism. But all the Buddhas in saccessive ages only alk of
sezing into one’s MNature®®

Something of this sccentric quality—quite in the spirit of
Chuangtse—seems to spill over even into the methodology of Zen,
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despite the militaristic barracksroom approach in the lower
levels, or external features, of iis monastic forms of discipline.
At other levels, and in other types of practice, one is struck with
the irvational randomness of the "method” of instruction, whickh
appears to procesd by whimful intuition. There is a constant
sense of paradox expressed in the logically senseless koan against
which one batters his spiritual head until he despairs, either of
meaning or samity: or the stewing in the juice of one's own
inferiority. the empty-meditation technique of the Sote school,
with little help of any sort except exhortation to empty one's
ordinary mind, until his tree mind cGn form and grow, Nor are
there lacking those talés of cudgeling from the mstructor, in the
hope of startling the disciple into satori, as it were, by physically
precipitating the muddled unsettlement of his psyche into sharp
new patterns of spiritual consequence. Here surcly one has the
wry genius of the Taoist sage at work.

It is in the third aspect where perhaps the cssence of Tacism
has found its fullest expression and notably bridged the gap
between primordial Tao and Nirvana. This is found in the Zen
appropriation of the narure mysticism of Tao. As noted earlier,
the classic Buddhist road to Nirvana had little of either time or
interest in nature as such, Rather it turned away from nature
as in any sense a guide or holy entity, 1o the most subjective of
inward experiences for guidance and methodology. But in Zen
the classic Buddhist coldmess o, or distrusi of, nawure is over-
come, and once again, as in Taoism and o a lesser degree in
Confucianism, man and cosmos are reunited. For the Zen, satori
is often a thrilling new sense of the oneness of man with his
COSIMOs;

One night, siideg far inte the night, 1 kept my eyes open and
was aware of my sliting up in my sean All of a sudden the sound
of stoking the board in frond of the hesd monk's room reached
my ear, which at once revealed to me the “original man™ in full
- .. Hauily | come down from the seat and ran out ints the moon-
lit might....Looking up inte the sky I laughed loudly, "Oh how
great is the Dharmakayal O, how great znd imrmense for evermore|

Thence my job knew no boonds. 1 could mot quietly sit in the
Meditation Hall; 1 went about with no special purpose in  the
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mountaing, walking this way and that. I thought of the sun and
moon iraversing in a day a space 4000000000 miles wide. ...
Thinking thus, T felt all e bonds snapped that had been tying
me for so many uges. How many nomberless years [ had heen
gtting in the hole of anes)?

But sslori is also a sense of one’s oneness with his own namwre
in all its phases, an integral personal expression in all of his
actions, even the most stylized and artificial conventional actions.
Ie is the rebirth of the person himself as a fully organic unity
in which the simplest actions of eating, speaking, or physical
living are no longer divorced from his inner spiritual essence,
but completely unified with it. The dichotomy between “out-
ward” body and “inner” mind, thought and action, intellect and
feeling, is destroyed, and personal integrality, or in existential
language “authenticity,” is achieved. A dynamic spontancousness
and wholeness of being and action arise. The total man acts in

EVETY ACIION,

Even in the ewinkling of an eye, the whole affair is changed, and
you have Zen, and you are as perfect and normal as ever. Mone
than that, you have in the meantme acquired something altogether
new, All your mental seddvities are mow working oo a different key,
which is more satigfving, more peaceful, and fuller of joy than
anything you ever had. The tome of your life is altered. There i
something rejuvinating in it. The spring Bowers Jook precier, and
the mountain sream runs cooler and more tansparent

Again, you and I sip a cup of tea. The act is apparently alike, but
wha can tell what a wide gap there is subjectively beiween you
and me? In your drinking there may be no Zen, while mine i
brimiul of it....In my case the subject has struck a new path
and is mot at all comscious of the duwality of his ace: in him life
& not split inie object and subject or into acting and acted. The
drinking at the moment te him means the whole face, the whole
warld. Zen lives and is therelore [hee12

To be sure, this is no longer the simple naturistic intwition
of Tacism, Zen “nawre” is Altered through, and into, the sub-
jectiveness of my own psyche by a carefully refined 1echnigue—
despite the seeming randomness of it. The “nature” with which
I am in accord has thus been subjectivized and psychologized in
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many respects, and the end-goal is more that of making nature
serve one's seli-ends than of naively yielding oneself to her pro-
crsses, The Zen yielding to nature is a sophisticared and sub-
tilized device, contrived for the purpose of making man superior
to nature, conquering her from within, rather than a simple
intuitive discipleship of nature as in Taoism. Thus in the end
it is perhaps Buddhism that congquers Taoism in the Zen syns
thesis. But in so doing the Path w Nirvana has imbibed so much
of the quality of the Way of the Tas that the two become an
identical essence, one of the mest successful amalgams of diverse
spiritual wraditions to be found in the world of religion.
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