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Foreword

Since the shocking report, The Limits to Growih, was published by
The Club of Rome, people’s interest in environmental issues has
conttnued to increase. However, the magnitude of environmental
destruction that has expanded on a global scale roday still surpasses
efforis to respond to the erisis, starting with the United Nations
Conference on the Human Environment held in Stockholm in 1972,

The threat posed by environmental descruction may not be as
obvious as that posed by nuclear and other weapons of mass de-
struction. And yet, in tecms of the urgency of the crisis confronting
humaniry, § would contend that the environment cannot be ac-
corded any lesser priority. It is an extremely serious threat, with
potentially fatal resules to human digniey and the natural environ-
ment. We indeed face the dire prospect of “sickness unto death” it
we continue to stand by idlw

Underlying the contemporary situarion is a civilization thag, in
the several centuries since the industrial revolution, has stimulated
and encouraged the limitdless expansion of the human sppetite for
consumpticn. We have seen the relentless pursuit of the values of
affluenice, convenience, comfort, and efficiency during this time. {
believe that the first step toward rectifying this state of things re-
quires a fundamental reexamination of the views of and approach
1o nature, the human being, and the world that have antil now sus-
tained modern material civilization. These ate the core values that
have at once eaabled the giant steides of science and technelogy
while at the same time unleashing an infinitude of human desires.

It is important that this process of reflection be conducted in
such a way as to bring forth the light of wisdom from each of the
cultural and spiritual tradirions that human beings have given sise
to on carch. For it is from these various sources of wisdom that we
can draw forth the direction and encrey o transform the conrse of
contemporary civilization and lay the foundarions for a true global
civilization,
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In April, 1996, in a statement issucd prior ro Earth Day, the
United Natiens Environmenial Programme (UNEP} warned rhat
the global environment is in crisis, qnd that unless there is a major
change in direction there will be kittle meaning in celebrating Eath
Day. There have been numcrous statistics 1e1casc,d that support this
grim assessment, and it is becoming increasingly clear thar the glo-
bal environmenral crisis cannot be resolved by the mere continua-
tion of the means and measures that have been used to date. ln this
respect, we are beser with the overwhelming sense that without a
major change in direction, a fundamentaf reassessment and restrue-
nring of the modes and meaning of civilization itself, we will be
unable to avoid a teuly catastrophic cutcome.

Neediess 1o say, the global envitonmental crisis is not confined
to the political, economic, or scientific and technological ditnen-
sicns, involving only the wise and appropriate allocarion and utili-
zation of resources and wealth. Tt is imperative that we probe such
core issues as the relarionship between humans and narure, humans
and society, as well as between humans and humans, which in-
cludes how we perceive nature, our system of values that prescribe
our ‘ci\-'i[_ization. Humanity is being urged to transform civilizarion
so that 1 would establish dignity of life in the true seuse of the
word at the very hasis of every possible system” of values. T cannor
help bur feel rhat a fundamenrai change in each of vur ourlooks is
being called for ar this mament.

Tt is hoped that the Farth Charter which is being drafred and
moved roward adoprion will provide a shared ethical basis, com-
mon norms of humszn behavior, diat will guide pcop‘c’s efforts o
break out of the present ¢r isis. As oine who has continued to ponder
and work toward the resolution of these problﬂms‘ Twould like 1o
suggesi thar Hasrero thoughe, in particular Buddhism, is tich in
kdeas that can provide a philesophical basis for the formulation of
BUCH NGris.

Cen l‘z"a_l to Buddhist thinking is the cancept of “dependent origi-
nation,” which describes the coexistence and interdopendence of

humanity, the natural world, and indeed the cosmos. This theory
posits a symbiotic order in which the microcosm of the individual

fed with i

Is or macrocosm of the ¢

wmiverse as « single living

endty. As such, it overmns the mechanistic undestanding of the
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universe that undertics modern scientific thinking and which posi-
tions humans as separate and isclated from the rest of existence. It
is, rather, an organic view of the untversc. Whar i wish to stress in
particular is that in the Buddhist view, this cosmic interdependence
is not static, but is filled with the creative dynamism of life.

In the Buddhist scriprures we find the following passage that
describes this dynamism: “without life, there is no environment;
and. 1ifc is created and supported by its environment.” “Life”
(Jp-shoho) here means the subject or self which carries on 1ts life-
activitics; “environment” (Jp.ehe) the world or environment thue
sutrounds that self. The imporeant point here is the dose interrela-
tion between the two, as the self and the environment are two inte-
gral expressions of the same ultimate reality or true entity of life;
this is not confined to a staric relarionship of inseparability. Hence,
the first and the latter phrases of this expression are not s"ﬂphf
placed in a parallel; nor can their order be inverted. The oneness of
life and its environment means thae even though lile is shaped by
the environment, and the influence of rhe environment on fife must
be reckoned with, it is life, in particular human life, that is the
transforming protagonist without which the environment could not
exist. The role of the human will is thus cenual to this dynamic
interretationship.

In recent years, the idea of cocxistence, or symbiosis, has gained
considerable currency. Tt is my contention that “symbiosis” in the
truc sense is to be found in the delicare and exquisite balance be-
rween a scrong and. responsible will 1o transtormacion and 2 warm
and loving embrace of the environment. True symbiosis is found in
Lhc d}’nd:‘ﬂ‘(, Hllel‘pcncti atl(}fl 0{ these two dbpet LS.

Tt is hard 1o overstate the significance of the Barth Charter, which
is being undertaken through the unired efforts of concerned people
throughout the world from all national and culiural backgrounds.
The noble motives and cfforrs towards drafting and adopring this
“people’s rreaty” indeed merit our approbarion as an imporeant chal-

lenge in human history.

1 offer my heartfelt prayers for the rewarding and successful civil
society consultations involved In the drafting process. For icis by
bringing together the wisdom and courage of all people on Farth
toward a Charter that truly represents the genesal will of hurman-
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kind that we will be able to mave from an era of sounding warn-
ings, to one of acrion based on solidarity. It is the solidarity of hu-
manity united in a common struggle chat will t bring forth a third
millennium that shines with the light of hope. As one who shares
the aspirations and dreams of this undertaking, I wish o express
my sincere respect for all those whose efforts and involvement have
brought this project to its present state of Fruition.

This collection of essays by leading Buddhist scholars offess a
broad spectrum of insights on the global environmental crisis from
a Buddhist perspeciive. I am confident that this will be most useful
in erhancing and r‘eepcning the deliberations surrounding the Earth
Charrer. 1 take this opporiunity to reirerate my heartfelr apprecia-
tion and gratitude to all those involved in this undertaking and
pledge myself to continue my own efforts, as one Buddhist, toward
the creative resolution of the issues that have inspired it

—Dazsab Yeeda
Foundey, Boston Research Center and
Fresident, Soka Gakkai Tnternational

Introduction

This coltection of essays by leading scholars of Buddhist studies has

been undertaken by the Boston Rescarch Center for the 215t Cen-
tury (BRC) to support the Earth Charter inidative. We first were
introduced to the Barth Charter in February of 1997 when Steven
Rockefeller, professor of religion at Middichury College, presented
an early draft ata confercnce on world religions and ecology held at
the BRC. This conference had the aim of forging an environmenta

ethic across religious traditions——an aim reflected in the Earch Char-
ter, which had been initiated by Maurice Strong and Mikhail
Gorbachey, co-chairs of the Earth Charter Comumission. At about
the same time, in catly 1997, BRC founder, Soka Gakkai loterna-
tional President Daisaku Tkeda, published his annual peace pro-
posal, “New Horizons of 2 G lubal Civilization.” In it he pointed to
the need for an Farth Charter as 2 “kind of bond that links people
together on a dimension that is noble enough, broad enough, and
strong enough to derermine the {ate of humaniey.” Since then, BRC
has made the Earth Charer a special focus of its programs in order
to advance the process of worldwide consultation on the Bench-
mark Draft, which is being coordinated by Professor Rockefeller
on behalf of the Earth Council tn Costa Rica.

The idea of publishing a collection of Buddhist perspectives arose
from a conversarion Fhad severa months ago with Steven Rockefelice,
I {carncd from this conversation that, although wide-ranging con-
sultations with wotld religious leaders {more than 250 in number)
have been conducied, orly general endorsemernts were received. No
publications arc j(,{ Q.VElIL:.l"it‘ that attemnpt to compare the worldview
and etaical principles embodicd in the Farth Charter with the reach-
ings of any particalar tradition. Yer, as “rorubm Rockefeller notes
in his informative averview of the Farth Charter process in the
beginning of this booklet, the Charter is meant to articulare a “spini-
tual vision that reflects universal spiricual valves, including bue not
limited ro ethical values.” There is clearly a need, therefore, for re-

@
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ligious traditions to examine the Charter in light of their teachings.
With Steven Rockefeller’s encouragement, the BRC decided o re-
spond to this challenge by soliciting and publishing a scries of es-
says on the Benchmark Draft by key scholars of Buddhist studies.
We hope this contribudon Is only the beginning of a lively public
diddogue thar will engage religious scholars and practitionars alike
from numerous traditions.

in an interview with BRC staft this fall, Masimo Kalaw, director
of the Barth Council, spoke of his hope that religious leaders will
“do maore than just endorse the Charter.” One of the Earth Council’s
maln goas is thar the Charter inspire religious communities o in-
tegrate the principles of sustainable living into their teachings and
activities. As Mr. Kalaw went on 1o say, “L'he Earth Chareer worn't
{ly unless people understand how o transtare it into their liveli-
boods, into their consumption patterns, into the kind of organiza-
tions they will work with, the kind of poliical systems and macro-
economic policies they will support.” This is no less true for reli-
glous communities than fer other communities, but for religious
congregations to do this effectively, an important first step is to
reflect on the Charter’s resonance with the specific reachings of cach
uadition. Ideally, such reficctions would be characterized by a will-
ingness to critique the Charter and to be critiqued by it. This is the
spicit in which this bookiet is offered.

In soliciting these essays, we were heartened by the affirmative
response we received from the scholars invired. All of them were
keenly interested in the idea of an Barth Charrer, and happy w0
study it and share thelr views, even on short notice and at a busy
time of year. Since the bookler is meant to be a catalyst to further
dialogue, and since time is of the essence (the Farch Coundil is
eager {0 receive input), we asked only for a brief es5ay, nOt an in-
depth analysis. We gave each scholar broad latitude in framing his
or het comments—ie., with reference ro the Buddhist tradition in
general or to a particular tradition, in relation to the texts or to the
activities of Buddhist communities, from the standpoint of a scholar
or a scholar-pracritioner, and so on. Their response yielded a vari-
ety of fascinating perspectives, each one of which could iead to
further fruirful dialogue and elaboration.

Boston Research Center for the zmst Century
. i

As vou read these perspectives, 1t may be useful to bear in mind
the questions we posed for the scholass to consider:

* Whar do you sec as the value of an Earch Charrer?

o What parts of the Charter are in agreement with Buddhise ethi-
cal formulations?

+ Is there a need to strengthen any aspects of the Charter to better
express a Buddhist point of view?

o What's missing from the Charter thar would he considered es-
sential for a Buddhist o see in snch a staternent?

o Is there langnage in the Charrer that would be diflicult for a
Buddhist o accept?

We also ciraulared o the essayists 2 chaprer written by Steven
Rockefeller {or a forthcoming book, Buddhism and Ecelogy (ed. by
Mary Evelyn Tucker & Duncan Williams, Cambridge, Mass.: Farvard
Uni‘}crsitv Press, 1997). This chaprer, entitled “Buddhism, Global
Ethics, and the Farth Charter,” explores the distincrive contribu-
tions Buddhist traditions might make to the development of the
Farth Charter and poses several specific questions concerning issues
that may be controversial from a Buddhist standpoint. For example:

*» Do Buddhist teachings offer a way to reconcile the notion of
“intrinsic value” (in principle #1) with Buddhist doctrines of de-
pendent co-arising and Impermanence?

» Would there be support among Buddhists for strengthening prin-
ciple #15 regarding the trearment of non-human sentient beings?

« Would the use of “rights” language in regard to other living crea-
rures be considered acceptable?

¢ As sume have suggesied, if language were added 1o the Charter
referring to the “sacredness” of life, would a Buddhist support
such terminology?

Further, based on discussions with Professor Rockefeller, we requested
specific suggestions for language regarding warfare and combat
weapens that might be added (o the Charrers peace principle (#7).

The valuable perspectives thae emerged from the contributing
authors’ reflections on these questions speak for themselves, so 1
will not attempr to summarize or compare them here. Suffice it to

17
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say that each entry is infused with compassion, a sense of serious
purpose, and a profound appreciation for the web of life the Farth
Cl‘la}'ter seeks 1o protect and restore. We are grateful to thesc schol-
ars for their thoughiiul contributions. We hope their imaginative
responses to the Charter inspire readers to consider how the Charter’s

vision and principles accord with their own worldview and erhical
belicfs,

— Virginia Straus
Fxecutive Directon
Boston Research Center

The Earth Charter

BENCHMARK DRAFT

Approved at Rio+s — March 18, 1997

Earth s our home and home to all living beings. Harth itself is
alive. We are part of an evolving universe. [Human beings are mem-
bers of an interdependent communiey of life with a magniticent
diversity of life forms and culturcs. We are humbled before the beaury
of Farth and share a reverence for life and the sources of our being,
We give thanks for the beritage that we have received trom past
generarions and embrace our responsibilitics te present and future
generations.

The Farth Community stands at a defining moment. The bio-
sphere is governed by laws that we ignore at our own peril, Human
beings have acquired the ability to radically alter the envirenment
and evolutionary processes. Lack of foresight and misuse of knowi-
edge and power threaten the fabric of life and the foundations of
local and global securicy. There is great violence, poverty, and suf-
fering in cur world. A {fundamental change of course is needed.

The choice is hefore us: to care for Farth or to participate in the
destruction of ourselves and the diversity of life. We must reinvent
industrial-technological civilization, finding new ways to balance
self and community, having and being, diversity and unity, short-
term and fong-term, using and nuruiring,

[n the midst of all cur diversity, we are one humanity and onc
Earth family with a shared destiny. T'he challenges beforc us require
an inclustve ethical vision. Partnerships must be forged and coap-
eration fostercd at focal, bioreglonal, national, and international
levels. Tn solidarity with one another and the community of Tife, we
the peoples of the world commit cutselves o action guided by the
following interrelated principles:

. Respect Eavth and ali life. Earth, each life form, and all living
beings possess intrinsic value and warrant respect independently
of their utilitarian value to bumanity.
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Care for Earth, protecting and restoring the diversity, integ-

rizy, and beawty of the planes’s ccosystems. Where there is rish ef

frveversible ov serions (éﬂmage ta the enviremnent, precaitiion-
ary action must be taken to prevent harm.

Live sustainably, promoting and adopting modes of consump-
tion, production, and reproduction that respect and safeouard
human rights and the regenerative capacities of Earth,

. Establish justice and defend withosus discrimination the right

of all people to life, liberty, and security of person within an
environment adequate for health and spivitual weil-being,
Peopie have a right to potable waser, clean air, uncontaminated

soil, and food security.

. Share equitnbly the benefiss of natuval vesource use and a bealby

environment among the nations, between rich and poor, be-
nween males and females, between present and future genera-
tions, and internalive all envivonmental, social, and econowic
COSES.

Promete social development and financial systems that create
and maintain sustainable liveliboods, evadicate poverty, and
sirengthen local communities.

Practice non-vislence, vecognizing that peace is the wholeness
created by harmonious and balauced relationships with one-
self, sther persons, other life forms, and Farth,

Strengthen processes that empower people to participare effec-
tively in decision-making, and ensure transparency and acconnt-
ability in governance and administration in all sectors of
seciety.

. Reaffirm that Indigenous and Tribal Peoples have a vital vole

in the cave and protection of Mother Earth. They have the rioht
ta retain their spivituality, knowledge, lands, tervitories, and
FESQHYOPS,

Affirm that gender equality is a prevequisite for sustainable
development,

Hoston Reseavch Cener for the 25t Contury

77, Secure the right 1o sexual and veproductive health, with special
concern for women and givks.

12, Promote the participation of youth as accountable agents of
change for local, bioregional, and global sustainability.

13. Advance and put to use scientific and vther types of knewledge
and technologies that promote sustainable living and protect
the environment,

14 Ensuve thai peaple threughout their fives have spportunities to
acquire the knowledge, values, and practical skills needed to
build sustainable communities.

rs. freat all creatuves with compassion and protect them from cru-
elty and wanton destruction.

16, Do not do to the environment of others what you do not want
dﬁﬁ-e to Jeur eRUIFOHHIENL.

17. Protect and restove places of outsianding ecological, cuitural,
aesthetic, spivitual, and scientific significance.

18 Cultivate and act with a sense of shared responsibility for the
well-being of the Earth Commsinity. Every person, institution,

and government has a duty to advance the indivisible goals of

gustice far all, sustainability, world peace, and vespect and care
for the {arger communizy of life.

Embracing the valucs in this Charter, we can grow into a family
of cultures that allows the potential of all persons to unfold in har-
mony with the Farth Communicy. We must prescrve a strong faith
in the possibilities of the human spirit and a desp sense of belong-
ing ro the universe. Qur best actions will ernbody the integration of
knowledge with compassion,

In order to develop and implement the principles i this Char-
ter, the nations of the world should adopt as a Arst step an interna-
rional convention thar provides an integrated legal framework for
fasting and future environmental and sustainable development Law

and poliey.
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The Eavth Charter

AN OVERVIEW

by Steven Rockefeller

Ti is the objective of the Earth Charter to set forth an inspiring
vision of the fundamencal principles of a global partnership for sus-
rainable developmens and cnvironmental conservation. The Earch
Charter initative reflects the conviction that a radical change in
bumanity’s attitudes and values is essential ro achieve social, cco-
nomic, and ccological well-being in the twenry-first cencury. The
Earth Charter project is part of an international movement o clarify
humaniry’s shared values and to develop a new global ethics, ensur-
ing effective huwman cooperation in an interdepedent world.

There have besn numerous Earth Charter consultations and ef-
fores 1o dralt a Charrer over the pasi ten vears, An Earth Charter
Coramission has recently been formed by the Farth Council and
Green Cross International. The Commission has prepared a Bench-
mark Drafe Earch Charrer, and it plans to circulate a final version
of the Charrer as a people’s treaty beginning in mid-1998, The Char-
ter will be submitted 1o the United Nations (General Assembly in
the year 2000.

L. Historical Background, 1945-1992

The role and significance of the Earth Charter are best under-
stood in the context of the United Natons’ ongoing efforts to iden-
rify the fundamental principles essential to world securicy. When
the TTN was established in 1945, its agenda for world security em-
phasized peace, human rights, and equitable sociveconomic devel-
opment. No mention was made of the environment as a common
concern, and little atrention was given o ecelogical well-being in
the UNs eatly years. However, since the Stockholm Conference on
the Human Environment in 1972, ecological security has emerged
as a fourth major concern of the United Nations.

Starting with the Stockholm Declaration, the nations of the world
have adopted a number of declarations, charters, and trearies that
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seck ro build a global aliiance thar effectively integrates and bal-
ances developmeqr and conservation. In addition, a variety of non-
governmental organizations have drafied and circulared their own
declarations and peoplc’s treaties. These documents reflect a grow-
ing awareness that humanity’s social, economic, and environmen-
tal problerns and goals are interconnected and require integrared
solutions, The Earth Charrer initiative builds on these efforts.

The World Charter for Nature, which was adopted by the UN
(zeneral Assembly in 1982, was a progressive declaration of ecologi-
cal and echical principles for its time. It remains a stronger docu-
ment than any that have followed from the point of view of envi-
ronmenzal ethics. However, 1n Its 1987 report, Our Common Future,
the'UN World Commission on Envitronment and Development
(WCED) issued a call for “a new charter” that would COI’!bUl‘ddtC
and extend relevant legal principles,” creating “new norms. .. needed
to mainain livelihoods and life on our shared planer” and “to guide
state behavior in the transition 1o sustainable development.” The
WCED also recommended that the new charter “be subsequentdy
expanded into a Convention, setting out the sovereign rights and
reciprocal responsibilities of all states on cnv:ronmenml protection
and sustainable development.” '

The WCED recommendarions, rogether with deepening envi-
ronmental and crhical concerns, spuwrred effores in the late 1980s o
create an Earth Charter. However, before any UN action was niti-
ated on the Farth Charter, the Commission on Environmental Law
of the World Conservation Union (TUCN) drafied the convention
proposed in Our Common Future. '} he JUCN Draft International
Covenanton Environment and Development presents an integrared
legal framework for existing and future international and national
environmental and susrainable development law and policy. Fven
though the IUCN Draft Covenant was presented at the United
Nations in 1995, official negotiations have not yet begun on this
rreaty which many environmentalists belicve is urgently needed o
clarify, synthesize, and further develop international sustainable
development law.

The United Nations Conference on Fnvironment and Develop-
ment (UNCED), the Earth Summic held in Rio de Janciro in 1992,
did rake up the challenge of diafting the Earth Charter, A number

Boston Research Center for the 2ist Cemury

Oi"_govcrn menis pi‘cpa_‘fed l'ﬁcommcl'l(lations. Mﬂn}f llUrlgOVcl'ﬂ men-
tal organizations, Including groups representing the major faiths,
becarme actively involved. While the resulting Rio Declaration on
Environment and Development is a valuable document, ic falls short
of the asptrations that many groups have had for the Earth Charrer.
It does not reaffirm commitment to the World Charter for Narure,
and its anthropocentric emphasis is a step back from the more bal-
anced approach of the World Charter for Nature. The Rio Declara-
tion does call for the protection and restoration of ecosystems, bui
it does not affirm the intrinsic value of all life forms and articulare
clearly 2 principle of respect for nature. Unless human beings adopt
an atritude of respect for Larth and come 1o appreciate the intrinsic
value of all Life, it is unlikely that they will make the radical changes
in behavior required to achicve protection of the environment and
a sustainable civilizaton. :

L. The Earth Charter Project, 1994-2000

A new Earth Charter initiative began in 1994 under the leader-
ship of Maurice Strong, the former Secretary General of UNCED
and chairman of the newly formed Earth Council, and Mikhail
Gorbachev, acting in his capacity as Chairman of Green Cross In-
ternational. The Earth Council was created to pursue the unfin-
ished business of UNCED and to promote implementation of
Agenda 21, the Farth Summics action plan. Jim MacNeill, former
Secretary General of the WCED, and Prime Minister Raud Lub-
bers of The Netherlands were inscrumental in facilitaring the orga-
nization of the new Barth Charter project. Ambassador Mohamed
Sahnoun of Algeria served as the execurive director of the project
during its initial phase, and itts first international workshop was
held at the Peace Palace in The Hague in May 1995. Representatives
from thirty countries and more than seventy different organiza-
tions participated in the workshop. Following this cvent, the secre-
tariat for the larth Charter project was established at the Earth
Council in San José, Costa Rica.

A worldwide Earth Charter consultation process was organized
by the Earth Councll in connection with its independent Rio+g
review in 1996 and 1997. The Rio+s review was organized to cormuple-

19
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ment and centribute to the official s-vear review of UNCELY thax
culminated with Earth Summit 11, involving a UN General Assern-
bly Speciaf Session in june 1997. The objective of the independent
and official reviews was o assess progress toward sustainable devel-
opment since the Rio Larth Summit and to develop new parmer-
ships and plans for implementation of Agenda 21, The Barth Char-
ter consultation process engaged men and women from all sectars
of society and all cultures in contributing to the Earth Charter's
development, A special program was created 1o contact and involve
the world’s religions, interfaith organizations, and leading religious
and cthical thinkers. An indigenous peoples network was also orga-
nized by the Earch Council,

-Farly in 1997, an Farth Charter Commission was formed (o over-
sce the project. The twenty-three members were chosen on the ba-
sis of their commicment to the cause and their ability to advance
the project. They represent the major regions of the world and dif-
ferent sectors of society. The co-chairs include Kamia Chowdhry of
the Centre for Science and the Environment, New Delhi (Asiak;
Mikhail Gorbachev of the International Foundarion for Socio-Eco-
nomic and Political Studies, Moscow (Eurnpé); Mercedes Sosa, a
performing artist from Buenocs Aires (Latin America); Maurice
Strong (North America); and General Amadou Toumani Touré,
former president of Mali {Adrica).

The Comimission issued a Benchmark Draft Farth Charrer in
March 1947 at the conclusion of the Rio+s Forum in Rio de Janeiro.
The Forum was organized by the Farth Council as part of its inde-
pendent Rio+s review, and ir brought together more than 500 rep-
resentatives from civil society and national councils of sustainable
development. The Benchmark Deaft reflects the m any and diverse
contributions received through the consultation process and from
the Rio+s Forum. The Commission extended the Farth Charrer
consuwltation andl early 1998, and the Benchmark Draft is being
circulared widely as a documentin progress. It is hoped thar many
organizations will conduct their own workshops on the Benchmark
Draft and report their findings and recommendations to the Earth
Council. A number of workshops and conferences in different re-
gions of the world have taken place and many more arc being
planned.

Boston Researck Center for the 2mst Century

At the end of the consuiration period, a final version of the Barth
Charter will be prepared. The Commission is scheduled to announce
the final version after its Junc 1998 meeting. There will then follow
a period of advocacy on behalt of the Earth Charter with the goal
of enlisting wide support for the decument and ks principles in
civil society, religious communites, and national councils of sus-
rainable development. Special efforts will be made to promote the
adoption of Farth Charrer values in all sectors of society and o
integrate Earth Charter values into cducational programs. With a
demonstration of wide popular support, it is hoped that the Earth
Charter will be endorsed by the Unived Nartions General Assembly
in the vear 2000.

111, The Earth Charter Concept

A consensus has developed that the Earth Charter should be:
a staternent of fundamental principles oft‘:nduring-signlﬁcancc that
are widely shared by peopie of all races, cultures, and religions; a
relatively briefand concise document composed in a language thar
is inspiring, clear, and meaningful in all tongues; the articulation of
a spiritual vision that reflects universal spiritual values, including
bur nor limited to ethical values; a call ro action thar adds siganifi-
cant new dimensions of value to what has been cxpressed in earlier
relevant documents; a people’s charer thar serves as a universal code
of conducr for ordinar y citizens, educaters, business excourives, sci-
entists, religious leaders, nongovernmental organizations, and na-
tional councils of sustainable development; and a declaration of
principles thar can serve as a “soft law” document if endorsement
by the UN General Assembly can be secured. It is hoped thar the
Yarth Charter will inspire regional, natienal, local, religious, and
other groups o develop their owa charters that give expression 1o
the universal values of the Earth Charter within a framework and
in a language appropriate to their distinctive traditions. The Earch
Council will actively promotc this process.

‘The Harth Charter concentrates on fundamental principles. T
does not seek to set forth the many practical and legal Implications
of these principles. It leaves 1o the TUCN Draft Covenant on Envi-
ronment and Development and other hard aw treaties to lay out in
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full the legal principles that should guide state behavior and inser-
state relations. The Earch Charter endeavors to Lomph.mem and
support the ITCN Draft Covenant by making clear the funda-
mental principles that are the ethical foundation for the Covenant.
In addition, when the Earth Charter is finalized it will be accompa-
nied by supporting materials that discuss the goals and actions that
will lead to implementation of Charter principles.

The Earth Charter Commission does not plan to turn the draft-
ing of the Farch Charter over 1o a formal intergovernmental pro-
cess. It atraches special imporiance o the role of the Charter as a
peoples treary, and it is concerned to ensurc a very strong docu-
ment thar reflects the emerging new global ethics, UN endorse-
mentof the Earth Charrer is an important objective. However, quite
apart from the UN, the Farth Charter can serve as a powerful in-
fnence for change.

The Farth Charter project draws upon a variety of resources,
including ecology and other contemporary sciences, the world’s
religious and philosophical traditions, the growing literature on glo-
bal echics and the ethics of environmenc and development, the prac-
tical expericnce of people living susainably, as well as relevant in-
tergovernmental and nengovernmental declararions and trearies.
At the heart of the emerging new global ethics and the Larth Char-
ter 1s an expanded sense of community and moral responsibilicy
that embraces all pcoplc, future generations, and the larger com-
munity of life on Earth. Among the values affirmed by the Bench-
mark Draft are: respeet for Earth and all lifes protection and resto-
ration of the diversity, integrity, and beauty of Larth’s ccosystems;
sustainable production, consumption, and reproduction; respect
for human rights, including the right to an environment adequate
for humman dignity and well-being; cradication of poverty; nonvio-
lent problem solving and peacc; the equitable sharing of Farth’s
resources; democratic participation in decision making; gender
equality; accountability and transparency in administration; the
advancement and application of knowledge and technologies thar
facilirate care for Earth; universal education for sustainable livin 8
and a sense of shared responsibility for the well-being of the Farth
community and future generations.

Buston Research Center for the 21t Ceniury

The Earvth Charter Commission

AT ARIVARATNE
Sri Lanka
MOTHER TTESSA BIELICKI
UUSA

KamMia CHOWDRHRY
Co-Chair

India

MIKEHIAIL GORBACHEY
Co-Chair

Russian Federation
JOHN A. HOYT

USA

HRH PRINCESS
BASMA BINT TALAL
Jordan

PTERRE CALAME
France

PAULO FREIRE {d. 6-97)
Brazil

WAKAKD HIRONAKA
Japan

YOLANDA KAKABADSE
LFeuador

RUUD BEM. LUBBERS
The Netherlands

FLIZABEH MAY
Canada

ENRIQUE PENALOSA
Colombia

HENRIETTT RASMUSSEN
(sreenland

MAURICE F. STRONG
Co-chatr

Canada

WANGARI MAATHAT
Kenya

FEDERICO MAYOR

Spain

SHRIDAT RAMPLIAL
Guyana .

MOBAMED SAHNQUN
Algeria

MERCEDES SOSA
Co-Chuair

Argenting

SEVERN CULLIS SUZUKI
Canada

AMADOU TOUMANT TOURE
Co-Chair

Bali

PAULING TANGIORA
New Zealand

For additional information on the Farth Charter, contact: The Farth Council,

PO, Box 2323-10032, Sap José, Cosia Rica. Website: bup: S ccouncil.ac.cr

Comments and recommendations regarding the Benchmark Drafi may be
forwarded divectly 1o Steven Roak(’;‘c’ffer Professor of Religion at Middlebury
College, who is coordinating the drafting process for the Eurth Charter Com-
wissian, at: PO. Box 648, Middlebury VT 05753 (fax: 862-388-1y51; e-mail:
rockefel@panther.middlebury.cdn)
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HOPE, DESIRE, AND RIGHT
LIVELIHOOD: A BUDDHIST
VIEW ON THE EARTH CHARTER

by Grace G. Burford

GRACE . BURFORI) serves on the fuculty
of the Iniegrative Swudies program at Prescort
College in Prescorr, Arizona. In addition ta her
academic training and veseavch in the History
of Religions, with a specialty in Buddbist Stud-
ies, Dv. Burford brings to the discussion of earth
ethics a personal commitment w the principles of feminism and the

spiritual values of Deep Ecology.

Today's scientific community agrees,
with a remarkable degree of unanim-
ity, that the ecological destruction

homans have alrcady caused precludes any rea-
sonable cxpectation that we can ever recover
the health of our environment. No matter
what we do, what we have already done has
determined the fate of our plancrary home;
its demisc is only a matter of time.

How do we proceed, how do we act, in the
face of such a prediction? For many, denial

works best—all those scientists must be

wrong, This response typically leads o the
conclusion thar humans might as well just go
on behaving as we have all along, as if Earths
resources will continue to fulfill all our de-
mands forever. Those of us who cannot deny
the validity of the scientists conclusions must
choose between two courses of action. We
could relinquish all hope, and—like those who
deny the problem’s very existence—live our
lives following the old patterns that brought

“The scientists
may be right; it
may be too late
for us to prevent
envtronmental
disaster an

74 p!ﬂnetd?‘y
scale. Still, the
Buddbist model
suggests that

if we hope to
counteract the
envivonmental
crisis, we should
attempt to
undermine the
selfish desire

that causes it.”
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about this situation. Or we might acknowledge such a pessimistic
outlook as realistic, but choose to act out of hope that somehow,
someday, we will prove it wrong,

As an atrempt to devclop guidelines for constructive buman be-
havior in the facc of the environmental destruction of our planer,
the Earth Charrter projecr reflects an atticude of hope. Those who
contribute to this project, as well as those who eventually adopt the
Chaster, may acknowledge that the prospects for our planer look
dint, but choose to act responsibly and construcrively anyway. By
facing the hard truth of our environmental situation, we can break
through the paralysis thar denial causes, and find the inspiration
and power to act in the face of overwhelming odds.

As"an attempr to develop a universal environmental cthic, the
Earth Charter process faces the challenge of trying to derive con-
sensus among widely divergent worldvicws, Even if enough people
choose to acr constructively, out of hope, in the face of our envi-
ronmental crisis, will we agree abour how to act? Can the Earth
Community agree on a universal ethic? The authors of the Farch
Charter have called on 2 wide range of groups to coneribute to this
document. This approach should foster a sense of awnership among
the diverse constitucnts of the Earth Communiey, But will it achieve
consensus? Maay representarives of the world’s religions have con-
tribured to this process. Their parricipation makes sense, given rhat
the religions of the world have functivned rraditionally s keepers
of human ethics, But to whar extent can representatives of rival
claims to religious trurh agree on universal principles of any kind?
Ruman history presents innumerable inscasnces of human conflice
based on refigious disagreements.

Luckily, the area of most overlap and agreernent among religious
worldviews s out to be ethics. Although persons of different
religions often disagree as to why killing is wrong, they tend o
agree that killing is wrong. Likewise with stealing, cheating, lying,
and generally mistreating others. Even in this arca differences arise,
as in the occasional religious advocacy of specific instances of kill-
ing. But if we stick ro the realm of general ethical principles, most

humans agree. In essence, the Earch Charter requires only this: that
those who care cnough abour the fate of our planet to change their
behavior agree to certain general ethical guidclines.

Boston Research Center for the 2t Century

Representatives of religions can conuribure ro this process in two
Wa_\_fs.-}?irst,, they can help determine what those universal guide-
lines will indude. Second, thev can carry the guidelines back to
their communities and promote their application. Before I con-
tribute in the first way here, [ would like o clarity what religion 1
represent. I have been asked at two juncrures in this process to con-
tribugre, as a Buddhist, 1o the development of the Farth Charter.
No one can speak for the entire Buddhist communiry, least of ail
someone like mysclf. I represent a rather small group of Buddhists,
namely Western academic Buddhists. I do consider myself a Bud-
dhist in personal, spiritual terms, but academia (both teaching and
research) defines my community and frames most of my public
Buddhist acrivitics. My main academic interest lies in carly Bud-
dhist thought, texts, and philosophy, and my religions outlook re-
flects a heavy influence of Deep Ecology.

Shurn evit, do good, purify one’s mind—-this is the reaching of all
the buddhas.
Dhammapada 183

In this succines statement we find the universal, if rather vague,
essence of ethics: the imperative to “shun evil” and to “do good.”
The particularly Buddhist instruction to “purify ene’s mind” pro-
vides a clue as to the kinds of activites thar constitute cvil and
good, in Buddhist terms. Good actions clarify the mind, evil ac-
tions cloud it. Ultimarely, purity of mind enables one to sce reality
as it really is; Buddhists call this accomplishment enlightenment.
One achieves enlightenment through ethical action, guided by com-
passion, and through the kind of intensive meditadon often associ-
ated with Buddhist practice. One popular form of Buddhist medi-
tation ilustraces the com passionate cthic, as the meditator focuses
on the Metta Sutra, in which the overarching aspiration for the
happiness of ail beings includes the often-quoted line, “Just as a
mother would risk her own life to protect her child, even so ict one
culrivare 4 boundless heart coward all that lives.”

According ro Theravada Buddhist rradition, in the first sermon
the Buddha gave after hie attained enlighrenment he taught the Four
Noble Truths. These fous truths set up a useful model for action in
which one (1) identifies the problem at hand, (2} determines its
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cause, (3} asscrts the possibility of remedying the problem by elimi-
nating the cause, and (4) delineaces the method for elimin ating the
cause of the problem. The problem the Buddha addressed in his
first sermon, and many times afterward, was that in this life we
inevitably experience pain mixed in with pleasure. The Buddha’s
observation applies to ali that disappoints us in our lives, from the
minor inconveniences and frustrations of daily life, to the more tragic
events. Hle identified the cause of this problem as our insatiable
desite to hold on permanently to impermanent objects {things,
peaple, ideas.. ). The Buddha claimed thar—although such shart-
sighted desire inevitably leads to suffering, frustration, and disap-
pointment—our ignorant desire is not inevitable. He observed that
bumans can eliminate this problem by secing the true narure of
impermanent things, which eliminatcs ignorant desire. He delineared
amerhod for achieving this goal, namely the Noble 'L"ightfokl Path.

Traditionally, Theravada Buddhists divide this path into threc
segments: wisdony, mediration, and ethics. They include thiree of
the eight parts of the path in the ethics segment: Right Speech,
Righe Ac,tmn, and Right Tivelthood. Right Speech advises one w
avoid lies, harsh or rndc language, gossip, backbir;né‘, and slander,
Right Action recommends that one avoid the five casegories of
action addressed in the Five Precepts that all Buddhists {lay and
monastic) undertake to follow: not to kill, steal, lie, nisuse sex, or
indulge in tntoxicants. Right Livelihood applies these principles to
one’s work life, admonishing us to make a living without harming
others; jr specifically names certain ine“ho()ds as off-limircs, such
as rr\,dmg in arns or intoxicants, ki l]mg animals, and stealing or
cheating.

We can apply these basic Buddhise teachings to the process of
developing an environmental ethic. Tndeed, the Benchmark Draft
of the Farth Charter alrcady reflects most of these points. The envi-
ronmental problem we face reflects te more general problem the
Buddha identified in the first Noble Tiuth. Eavironmental degra-
dation mars the awesome beauty of our world, everywhere we turs.

Whether one expericnces the natiral world by hiking, boating, going
for a drive, watching narase shows on television, or just looking our
a windew, one cannot avoid observing rthe | impact of human ervi-
ronmental deseraction. The preamble of the Earth Charrer elo-
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quently expresses this mixture of environmental pain and pleasure,
as it acknowledges both the awe-inspiring beauty and complexity
of Earth and the presence of “great violence, poverty, and suftering
in our world.”

According to the Buddha’s second Noble lruth, everything un-
satisfactory about our lives derives from desire based on a funda-
mental ignorance abot the nature of reality. Similarly, the cause of
our envitonmental woes lies in our insattable desire o possess and
consume natural resources, an approach that reflects a fundamen-
tal ignomncc of the limits of Earth’s resources. We would do well to
note, with the Earth Charter preamible, that “the biosphere is gov-
erned by laws that we ignore at our own peril.” The limited nacure
of our planerary resources underlies all the laws of the biosphere.

Having identified the problem and its cause, the Buddha asserts

in the third Noble Truth the possibility of remedying the situation.
One can eliminare all pain and suffering and diempointmem in
life by letting go of selfish desive. The Buddha claims this on the
basis of his own experience, and this claim has inspired countless
Buddhists to follow thc path he describes in the fourth Noble Truth.
Unfortunately, we do not have such reassurances concerning the
-ﬂ"lvhoﬂmcl‘ltdl 2,!‘151‘3 WC NOW {d{.e j hc quﬁﬂtl&t\ 111'1\" hc l!ght lt
may be too late for us te prevent environmental disaster on a plan-
etary scale. Still, the Buddhist model suggests thar if we hope 10
counteract the environmental crisis, we should attempt to under-
mine the selfish desire that causes it. Thus the Earth Charrer's prin-
ciples include the imperatives to “Live sustainably, premeting and
adopting modes of consumption, production, and reproduction
that respect and safeguard hurvan rights and the regenerative ca-
pacities of Farth [3]” and to “Advance and put to usc scientific and
other types of knowledge and technelegies that promore sustain-
able living and protect the environment [13].”

The path or method for ending the process of environmental
destruction must employ ethical gnidelines for positive human ac-
tion, such as those of the Earth Charter. Certainly environmental
activists can adopt, unaltered, the Buddhis: recommendations con-
cerning Right Speech. Lying, speaking harshly or rudely, gossiping,
backbiting, and slandering generally do not contribute to effective
activism in any endeavor. The Farth Charter speaks to the need for

3
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humans to rreat alf life with respect, which surely must include
speaking gently to all beings we encounter. The Buddhists' Five
Precepts of Right Action contribure helpful guidelines for achiev-
ing environmental objectives. The first four, virtually universal pre-
cepts relate to environmental concerns abour human destrucrion
of fife, and human dishonesey and insensitivity in our actions to-
ward the natural world and each other. The Earth Charter direcily
refleces the Buddhists first precepr of avoiding killing in its impera-
tives to respect all life (1), establish jusrice (4), and practice nonvio-
lenice {7). The Buddhist advice against srealing emerges specifically
in the Charter’s imperative to share natural resousces equitably (5).
The Charrer reflects the Buddhists intention to avoid dishonesty
in its efforzs to include wraditionally less powerful groups in its prin-
ciples4, 5, 6, 8, 9, 10, 11, & 12), since the powerful have aliva}rs
used dishonesty to oppress the groups they marginalize. Similarly,
the document as a whole scands as an honest statement in the face
of dishonest denial of our environmenial situation, The Charter
etlects the Buddhist concern with appropriate sexual relations in
the impcratives that address the issues of repreductive health (5 &
11) and gender equality (s & 10).

The fifth precept contributes a specifically Buddhist perspeciive
on an earth ethic. Traditionally, the Baddhist advice to avoid in-
toxicants derived from the meditator’s need to see clearly, in order
to undermine the ignorance and desire that account for all our dif-
ficulties in life, Tn the context of environmental issues, this precept
speaks dircetly to the rampant human obsession with material oh-
jects. Just as alcohol or drugs can cloud the mind, thus blocking a
meditaror’s ability to see the rrue nature of reality, consumerism
blinds all of us to the true condition of our planer. Marketers around
the world bombard us with the message that happiness lies in ac-
quisition of more and more things, and we buy both the message
and the marerial goods, if we can. Intoxicared by endless acquisi-
tion, we ighore what we know to be true—thar we are consuming
our planet. Certain imperatives of the Earth Charter refiect our
need to shake off the intoxicaring power of material consumerisin,
tncluding mosc clearly the third one, concerning sustainable living
{cited above). The entire document refleces an awareness of the need
1o avoid acquisitive intoxication, considering the fact that in order
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ta respect all life (1), carc for Earth (2), defend the rights of people
[and other bemgs] to “potable water, clean air, uncontaminated so;l
and food sccurity” (4), have “benefits of natural resource use” o
share equitably (5}, promote social development (6), crpower people
(8) including Tribal Peoples, women, and youth (9 8 10 8 12}, we
must change our basic habits of acquisitien and consumerism.
Given the impact of rampant humao acquisition, the environ-
mental interpretation of Right Livelihood would probably preclude
not only livelihoods based on trade in arms and alcohiol and meat,
but alse those involving the promotion of material consumerism.
‘This could raise considerable dissent, even in environmental circles.
The Farth Charter states that swe must be willing to “act with a
sense of shared responsibility for the well-being of the Larth Com-
munity” (18), but this ideal challenges us when i comes to dect-
sions about how we make our way in the wosld financially. Canowe
agree ro consider destructive lvelihoods off-limits? Can we advo-
cate an end to trade in weapons, or alcohol and other drugs, or
meat and other animal produces, without causing debilitaring con-
flict even in our own ranks? What abour the livelihoods that de-
pend on and promote the kind of rampant consumerisin thar cur-
rently devours our planet’s resources? Lrom a Buddhist perspective,
all these intoxicants detract from “the well-being of the Harth Com-
munity.” We have seen that the Buddhist path includes not only
precepts against killing and stcaling and the fike, bur alse stipu-
lates—apparently somewhat redundantly—that onc should not
make a living by any of these means, cither. 1f the Farth Charter
were to fellow this model, it would include guidelines concerning
particular ivelihicods that contribute to environmental destruction.
In this context, the Farth Charter’s final i lmp{,rddves (18) netion of
“shared responsibility” could play a significant role. Uniil we come
10 somec kind of consensus about underraking as a group the kind
of difficuli changes Right Environmental Livelihood requires, any
etfort on the part of conscientious individuals to implement such
changes may achieve nothing more than the individuals’ own cco-
nomic insecurity. Yer this kind of radical change holds the greatest
promise of actually making a positive difference in owr world.

The Benchmark Draft of the Barth Charcer could be improved

by stating more definitively the destructive role of human greed

Wl
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and raking on the issues raised by an ideal of Right Livelihood, but
the document as a whole passes the basic Buddhist worldview eth-
Ics test. So what? Many others have noted the kind of affinirics
between Buddhist thought and environmental issues thar T have
pointed out here. Proponents of other religious perspectives have
carried out similar cffores vis-a-vis their traditions. Despite the fact
that the Farth Charter’s aurhors no doubt will have to refine some
language in the document 10 avoid afienating certain factions of its
supporters, I foresee no debilitating obstacles to developing an Earth
Chatter thar many people wilt eventually confirm. But, given the
conservative, business-controlled, unfimited-growth-oriented nature
of most of the world's governments, one has 1o ask where the value
lies in this Earth Charter endeavor. Governments, more than any
other sector of our world community, demonstrate the trih of the
destructive consequences and addictive characreristics of dependence
on material consumerism. Many environmental activises have con-
cluded from harsh personal experience that if change will come, it
must take place at the grassroots level. So why bother with an Farth
Charter?

One answer lies in the very power of the world’s governments,
The member nations of the UN exercise unparallcled power on our
planct, If we can establish a standard of environmental behavior ar
this level, impressive results could follow. An even more compel-
ling answer derives from the need for ¢ global support nerwork for
the work and aspirations of individuals.

In Theravada Buddhism, cach Buddhisr underiakes the Five Pre-
cepts of Right Action over and over again, within the context of the
practicing community. Rather than privately vowing once and for
all never to kill, steal, He, misuse sex, or use intoxicants, these Bud-
dhists recite the Five Precepts ar every Buddhist ceremony, with the
entire community of practitioners speaking aloud in unison. By
this reciration, each individual repeatedly affirms her or his com-
mitment to this echic: that person will strive to avoid killing, steal-
ing, lying, misusing sex, and indulging in intoxicants. Such group
repetition indicates the nature of these precepts as a community
ideal to which cach individual constantly aspires. The group does
not overtly participate in enforcement of the precepts, although
peer pressurc can help keep a person on the path. Only ihe indi-
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vidual practicioner can carry out the precepts, but each one dees so
in the contexr of the community.

Like the Uheravada Buddhist practitioner’s Five Preceprs, a suc-
cessful Earth Charter could represent an ideal, a standard none of
us—as individuals or countries—may live up to untailingly for-
ever, but which merits continuous personal and group commit-
ment, This paraifel emerges in the language of the Charter's pre-
amble, which introduces the document’s imperatives with the phrase,

Tn solidarity with one another and the community of life, we the
peoples of the world commit ourselves to action guided by the
following interrelated piinciples.

If successful, the Farth Charter could enable us to take the kind of

bold steps that represent the best hope for the survival of our home.
Thar seems worth the cffort.
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How CAN MAHAYANA BUDDHISTS
TAKE RESPONSIBILITY FOR THE FARTH?

by David W. Chappell

DAVID W, CHAPPELL teaches Chinese Bud-
dbism and comparative religion at the Univer-
sity of Hawaiz, where be is professor and graduare
chair of the Department of Religion. His publi-
cations include | ien-¢ai Buddhism: An Our-
line of the Fouwrfold Teachings and coedisorship
of Buddhist and Tacist Studies, volimes T and 1. 13v. Chappell was
the founding ediror of the journal Buddhist-Christian Studies.

I life exists in the balance berween  “The implication
structure and freedom, bur the recent  of #he Earth
A A freedom that humans have achicved  Charter is that
through science and technology has created if Buddhists are
the present dilemma which threatens the 0 be responsible,
health and survival of many forms of life on  they will bave
earth, induding humans. o avoid such de- o find ways t0
struction, the Farth Charter tepresents the {inst — qet not just
cffort to build a widespread consensus for individually,
channeling human freedom toward protece-  but collectively.”
ing the carth’s ecosystems and all life forms.

Although Buddhism has a reputation for wis-
dom, compassion, and respect for all life, there
are various parts of the Farth Charter that chal-
lenge traditional Buddhist practices and that
nead atrention.

Colleciive Responsibilicy

‘Ihe Preamble to the 1997 draft of the Larth
Charrer speaks to the “Earth Community.”
This beginning is quite different from Bud-
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dhist ethics in the past thar has always atfirmed how individuals are
responsible for their own destiny. Instead of individual fates, the
drafe document assumes a common human community in which
the destinies of each are intertwined with the choices and fate of
others. Although Buddhists have long affirmed the interdependence
of all reality, and that the fare of an individual is not separate from
other individuals, never before has there been the means for the
global community to confer, nor was there sufficient knowledge to
be able 1o understand and discuss the farc of the earth’s ecosystem
as a whole.

In the past Buddhists were urged ro suffuse the ten directions
with compassion, but responsibility for the well-being of others
was not implied. (Aronson) Later, Mahayana Buddhists vowed to
save all beings, which meant taking responsibility to help them all,
bur even the most practical forms of saving actions were toward
others one at a time. (Chappell, 1996a) The Farih Charter, how-
ever, assumes that we arc acting not just as individuals, but as soci-
eties, and ultimately as a global community. Not only do we have
the means to consult and decide together, but through our govern-
ments, media, and cerporations, we have power 1o legistate, over-
see, and rearrange cconomic and environmental structures in WaYS
that suretch far beyond our individual lives to affect the quality of
life for vast numbers. By contrast, the individual ethic of the Bud-
dhist middle way involving the avoidance of addictions (#rishia)
and the cultivation of personal virtues may provide valuable prac-
tices to reduce human greed and consum ption, but in its usual ex-
pressions (as in Gross, 1997) tt remains an individual ethic suited o
2 lost past without facing the complexirics of the modern world,

The implication: of the Farth Charter is chat if Baddhists are o
be responsible, they will have to find ways o act not just individu-
ally, but collectively. So far, Buddhist collectivity has been much
weaker than either Christian or Mustim. On the one hand, this has
meant that they have avoided a history of coliective bloodshed such
as the crusades or holy wars. But on the other hand, Buddhists have
been notorious for the ease with which they have been exploited by
dictarorships, not only by the governments of China, Korea, and

Japan in the past, but more recently by the military government b

Burma, a country that has the most Buddhist population on carth.
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Oty since 1945 have Buddhists begun to develop international
assemblics, medical missions to other countries, and assistance with
international refugee problems. Wars have thrown the Dalai Lama
and Thich Nhat Hanh into the intcrnarional arena not because of
their care for the world bur through their exile from their home
countries. (Portunately, they have turned this wragedy into 2 virrue
and become innovative lcaders as internarionat Buddhists.) As Jate
as 1997, the only Buddhist representatives ar the United Nations
from the rich nations of Japan, Korea, and Taiwan have not been
the traditional clergy, bur the new lay Buddhist movemeunts that
have developed mainly since 1945, namely, Rissho Koseikai, Soka
Gakkai International, and Won Buddhism. Although Mahayana
has preached the ideal of compassion, with few exceptions (such as
Ven. Cheng-yen of the Tzu-chi Foundation in Laiwan, H.H. Dalai
Lama, and the lay Buddhist groups just mentioned) it has largely
been non-Mahayana Buddhists who have led the way in this cen-
tury in applying compassion to seciety (with carly leaders like
Ambedkar in India and Bhikkhu Buddhadasa in Southeast Asia,
and recent activists such as Sulak Sivaraksa, AT Arlyaramne, and
Phrakhru Pitak Nanthakhun). Thus, the Earth Charter gives
Mahayana Buddhists a clear challenge to find practical ways to live
their message of compassion more fully.

Collective Accountabifity

A major problem for making collective decisions and raking col-
lective responsibility is accountability. An important omission from
the Farth Charter is a commitment to national, regional, and glo-
bal information gathering on resource depletion, restoration, and
distribution as a necessary check on accountability. Although mea-
suring the well-being of ccosystems is difficult, our popular press
regularly bas a variety of charts to give indicators for capital dcvc;i—
opment. What is needed in our weekly news magazines like the
Fronomist or Business Week, and in our daily newspapers, 15 a con-
cern to provide indexes and grafes that measure not just cconomic‘
growth, stocks, and relative capital distribution, bur the healdh of
our environment and fate of our narural resources. Every day the
Dow Jones, S&P 500, and weather are reported, but only recently
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has the bealth of the planet been news. n addition w teperring the
growth or dedline of the gross domestic product (GDP), we need
reports on the growth or decline of viral narural resources, as well as
the health and welfarc of animals and humans.

What the Earth Charrer does not give, but which could be in-
cluded in the Farth Charter, is 3 mandaze to report the numbers
and demographics of other beings and the earth resources to keep
track of how well we are caring for the earth, living sustainably,
establishing justice, sharing equitably, practicing nonviolence, and
so on. When the bodhisativa vows o save all beings, the news could
be more precise in letting the bodhisatrva know exactly how many
beings there are, in whar kinds of ecosystems they thrive and the
state of their health, what the needs for recovery are, and whart gov-
ernments and corporations of bodhisattvas should do to help.

How Commitied to Earthly Life are Mahayana Buddhists?

According to Lambert Schmithausen, the leading authority on
carly Buddhist atticudes toward narare, Buddhists broke wich their
fellow ascetics, the Jains, by asserting thar laity should not feel guilty
for killing planis and would not accumulate bad karma from farm-
ing and harvesting crops. jains, by comparison, believed that even
fresh water was alive and criticized Buddhists for dr‘inking it. Nev-
ertheless, Buddhists did prokibic killing animals and did have 2
concern for plants since trees were to be protected as the homes of
tree deities, while monks and ouns provided the ideal by not injur-
ing plants or seeds. (Schmithausen 19912 and r991b) This tradi-
tional regard for nature and animals has been z source of inspita-
rion for recent Buddhise environmenzal activists.

In Mahayana Buddhism, an apparent bonding with nature rook
place by emphasizing the unity of al existence th rough such doc-
trines as duddbatd, dhavmata, sinyati, and dharmakdya, in which
all natural phenomena, rocks, trees, staes, and animals were seen as
manifestations of the Buddha. In Fast Asia this idea became ex-
pressed vividly in phrases borrowed from Taoism, such as the state-
ment of Scagchao (384-4142) that “Heaven-and-earth and [ are of
the same root the ten thousand things and [ are of one body.”" Tn
addition, Mahayana went beyond the injuncrions of early Buddhism
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simply to avoid all evil and ro culdvate all good, by adding the
ethical commitment to save all beings, which universalized Bud-
dhist responsibility for all lite.

in spite of thesc noble Mahayana developments, such leading
Buddhist scholars as Schimithausen, Kajiyama Yuichi, and Kamata
Shigeo all agree thar the Mahayana idea thar all things are a mani-
festation of the Buddha is such an abstract concept that it had no
ethical force at all, (Buddhism and Narure 1991) Furthermore, along
with its noble and universal vision, Mahayana also developed inmr
merable ways to avoid responsibility:

In Mahayana Buddhism, Jife is made easier by a whole sce
of practices to get rid of bad karma. One of them is culrivating
the insight, or even the mere belief, that everything, hence also
the evil act or rthe distincrion between good and evil, is ukit-
marely void. Others are worshipping or merely evoking a
Buddha, or celestial Bodhisattva or his name, and murtering
Dhiranis or performing ceremonies of padification or atonement.
(Schmithausen 1991b, 10}

Mah ﬂ}"aﬂa not Oﬂ].)r’ fOUI'Ld many Wﬁ}-"ﬁ T erase the bad ka rfima FOI'
individuals for committing earthly destruction, but subordinared
the need for concrere actions by giving priority to the life of the
mind. ko his docroral analysis, Luis Gomez argued that Mahayana
extended the idea thar ascetics attained great mental powets by as-
serting in the Gapdavyitha that the psychic power of advanced prac-
titioners had the capacity to produce an image of reality. Since,
according to the Gandavyiiba, our ordinary world mercly consists
of illusory images manifested by ultimare reality {dharmadharu),
then the advanced practitioner can produce images that are the
equivalent of our ordinary world. As a consequence, all achicve-
ment including ethical achievement can be accomplished with the
mind alone. As the Gapdavyuha states:

Having understood that the world’s true nature is mind, you
display bodies of your own in harmony with the world, Having
realized that chis world is like a dream, and thar all Buddhas are
like mere reflections, that all principles are like an echo, you
move unimpeded in the world. In an instant you shew your own
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body even to [all] the people in the three tmes. Yet, in your
mind there is no {mental] process of duali ty and vou preach the
Principle in all directions.?

Although it is a common Buddhist idea thar the conventional
world of illusion and suffering is created by the mind, nor all Bud-
dhists agree with the Mahayana notion that the real world, free of
delusion, is crezted by the mind. But fike many forms of medicval
refigiosity worldwide, Mahayana expressed a devaluation of cxter-
val, physical action in the world as illusory. Monastic seclusion was
seen not just as a helpful way to save onesclf and others, but as a
sufficient and ideal way to save others, Since the Gandavyitha and
its larger text, the Fower Ornament Scriprure, are core texts of Fast
Asian Buddhism, the commitment to protecting physical life made
by the Larth Charter would mean a major change of view for many
East Asian Buddhists since it means taking seriously the enduring
cffect on the world of physical degradation or physical protecrion
of the environment. Forry nately, a few Mahayana texts praise physi-
cal actions as superior to just mental ones,? although this attitude
has been a minority view that was often invisible in Mahayana Bud-
dhism until recent decades.

The Buddhist Contemplation of Death

Another area needing clarification in regard to the Farth Char-
ter s the Buddhist understanding of the meaning of death. While
the destruction of life forms arouses a sense of crisis for environ-
mentalises, Buddhists have been taught ro cultivate non-attachment
to both living and dying. While naturalists mourn the extinction of
rare species, Buddhists may mourn bur also remind themselves that
everything that is born will dic. One of the earliest forms of Bud-
dhist meditation consisted of practitioners going regulatly to the
crematorium grounds to contemplate dead bedics at various STREES
of decay and to recognize that their bodies were just like those.
Accordingly, some may wrongly interpret the Buddhist lack of panic
in the face of death as a lack of caring, but that would miss the
point. Rather, this training in how bodies decay was a form of real-
ity therapy to remove a false sense of permanency and privilege for
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humans, while nurearing a sense of commonality and kinship with
all life,

The kinship {different from ownership) that Buddhists came 1o
teel with nature and the earth was expressed in Chinese Buddhist
phrases such as “The willow is imbued with the subtle form of
Avalokitesvara,” or “The sound of the pines is the preaching of the
Law and the saving of sentient beings.” (Buddbism and Nature 1951,
43-44) Nature was seen as responsive to those who were enlight-
cned, so that cut flowers did not wilt for seven days while Shandao
(613-681) was in meditation,? and for three years oo deer and other
animals wandered among the monks listening ro Ox-head Master
Farung when he give dharma calks, while lotus fowers appeared in
the ice and snow when he lectured on the FLous Supa’ Similarly,
the presence of a later Ox-head patriarch, Hut-jung, restored a with-
ered wisteria vine upon his return to the monastery, and when a
magistrace asked o see his disciples, he tapped on his sear and three
tigers appeared with a roar.”

In addition to this sense of kinship with narure, mose Chinese
Buddhists became convinced that compassion toward all life forms
was a necessaty and integral part of their own path 1o enlighten-
ment, (ulfilment, and frecdom. (Chappell 1997) Although they had
not yer singled our ecosystems as objects of attention, they found
ather methods of being inclusive of all other realms of reality, such
as the T ien-t'ai emphasis on the identity of the ten realms (helt
dwelless, hungry ghosts, animals, demons, humans, heavenly be-
ings, monastics, hermits, bodhisarrvas, and buddhas), or the idea
of “three thousand woilds in a single moment of consciousness,” or
the view that even rocks and rrees have the Buddha narure. So the
Earth Charrer articles ther affiem the intrinsic value of alf things in
their interrelatedness and that craphasizes responsibility for the
whole carthly ecosystem is nor inconsistent with at least the Lotus
Sutra, Tien-Uad, and Nichiren Buddhist traditions. Where chey dif-
fer, and where discussion is needed, is on the Buddhist view of the
interchangeability of life forms th rough the doctrine of rebisth which
removes the finality of extinction and lessens the urgency of con-
crete action.

In a practical sense, the Earth Charrer also challenges Buddhists
to show how their acceptance of the birth and death of everything
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{including individuals, species, and Buddhism itself) does not make
Buddhists insensitive to the needs of ethers, but can be conducive
to constructive action. While secking to avoid attachment to a de-
luded sense of permanency, Buddhists could show on the posirive
side how non-attachment lessens desire for consumer gudds and
the accumulation of unnecessary possessions as a way to protect the
envirenment. Buddhists could change temple aesthetics 1o high-
tight nattire and simplicity rather than the ostentarious and ortia-
mental. After sceing owr mumal fraitty and interdependence, and
alter inwardly bonding with other beings in the midst of our com-
ing and going, Buddhists could rake more responsibility for con-
crete action te help ather life forms. Buddhist green activists could
seck ways 1o develop consensus with non-envirenmentalists to pro-
mote understanding and action on environmental issucs. Th LLS,. the
Farth Charter challenges Buddhists to reshape their contemplation
on death to serve as 2 means not only to reduce attachment but also
to lessen consumption, and to evolve their sense of kinship and
respossibility roward all beings into finding new {forms of focal patt-
nership, global collaboration, and concrete acrion. .

Conclusion

It is not surprising that among contemporary Mahayana Bud-
dhists it is the laity who are mest active in their concern for the
environment, whether as individuals or as groups. Since in the face
of modern challenges, the distinctive Mahayara cthic of vowing to
save all beings is not being implemented by Buddhist clergy ina
practical way, then leadership in the ethical sphere has passed from
the dergy to the laity. This marks a major change and is a serious
challenge to the traditional Buddhist hierarchy, not unlike the early
days of the Mahayana movement.

It is now reported that by the age of eighteen the average Amen-
can young person will have been exposed to 800,000 1V comimer-
cials.” In order to balance these messages advocating consumption,
the Earth Charter needs 1o urge supporters to require our media to
provide regular information about how much the earth is being
depleted by various forms of recreation and manufacruring, just as
cancer warnings now appear on cigatette packages. Another way to

Boston Reseavch Center for the 21t Century

assist children to be more aware of the goals of the Earth Charter is
w simplify its prese, If Buddhist models of inner transformation
are 1o be used, the language also needs to be made more rhythmic
to assist memorization and chanting. Cumbersome detals can al-
ways be appended as commentary.

While the Earth Charcer affirms life in the body and in society,
what is added by Buddhist social acivism are spiritual resources.
While involved in the wotld, Buddhists nor only affirm that their
happiness is tied to the happiness of others, but they cultivare spiri-
tual practices for dlariy, empowerment, and harmonization. Prac-
tices similar o Buddhist forms of mindfulness, insight, repentance,
and dedication may become a necessary preparation for achieving
the lofty ideals of the Earth Chiarcer. Just as ¢ach business promotes
jts products and ixs own kind of culture, the implementation of the
Earch Charter must involve both outer legislation and inner trans-
formation. Whether and how this dimension can be placed within
the Farth Charter and become part of the process will require fur-
ther cooperative work, but it could be part of the other types of
“knowledge,” “values,” and “compassion” mentioned in principles
13, 14, and 15. The Dalai Lama has recendy emphasized “secular
meditation” and “secular ethics,” while lkeda Daisaku 15 now pro-
moting forms of peace education and dialogue beyond religious
differences: both of these international Buddhist leaders are sup-
porting humanistic forms of spirituat cultivation that may provide
the kind of foundation needed o implement the neble and wrgent
goals of the Harch Charter.

Notes

7. i'his phrase is found in Sheng-zhao's Zhas-fes, and Kamara Shigeo remarks
that it is based on a phrase from Zhoanga's OQF wa fun, and was echocd in lager
Chinese Buddhise wiiters such as Cheng-guan of the Yang Dynasy. {Buddhism
and Nature, 42-43)

2. Gandawyitha 302.22-24, tr. by Luis Gomes, Sefected Verses from vhe Gandavyitha:
Tent, Critical Appararus and Translazion (PhD disseriation, Yale University. 1967;
reprinted by University Microfilms, Ann Arbor, Michigan, 1968): Lo,

3. Fhe lew texts thac value §ife in sociery by faity and physical actions over the
life of withdrawal and conremiplation by monastics are the Upasaka Sutia, the
Ugra Suera, aod the Lorus Surra.
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d. Wing-sheng hsi-fang ching-tu jui-ying shan chuan, Tashi s1105b. 27-29,
5. Hsit Kao-seng chman, Taisho 50.604.

6. Tac-yuun, The Lransmission of ihe Lamp: Varly Masters, tr, by Sohaku Otz
{Woltchoro, New Hampshire: Longwood Academic, 1990): ror.

7. This statistic was reparted on CNN on Seprember 19, 1907,
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THE EARTH CHARTER AND
ECOLOGY MONKS IN THAILAND

by Susan M. Darlington

SUSAN M, DAREINGTON iz Assistant Pro-
fessor of Authropology and Asian Studies ar
Hampstiive College in Amberst, Massachusetts,
She bas w?:dmn’d engoing reseavch in {hai-
land on socially engaged Buddbist wmonks since
1988, focusing in particular on monks involved
in rural development and ecological conservation actions and the re-
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sponses and perspeciives of the z’zﬁfrzge?if with whom they work.

cross Thailand 2 small yer growing

number of Buddhist monks engage in
4 B ccologicd conservation and sustain-
a[ le dcvclunrm,n. The projects these “ecol-
ogy Monks” (phia nak anuraksa, in"Thai) ini-
tiaze and support are, in many ways, cxamples
of the principles of the Earth Charter in prac-
tice. Together with local villagers the monks
establish and sanctify protected community
farests, set up fish and wildlife sancruaries and
cxpertment with different forms of integrated
agriculuure to find methods most appropriate
for Jocal environments. The monks educate
villagers in ecological discourses and work wich
thew ro balance thelr economic and spiritual
necds withs the urgency of procecting the natu-
ral environment.

Flere is how I see a few of the principles of
the Eareh Charter reflected in the work of Thai
eco log} monks. These monks are unaware of
the Harch Charter, so the connections made
here are mine, not theirs, The significance of

“The full poten-
tial of the Earth
Charter lies in
bow it is perceived,
interpreted, and
acred on by people
in focal areas....
B velevance to
and adaptation
by... Buddbist
and local cud-
sural pevspec-
tives will enable
the dacument’s
abstract principles
to be applied to
COHCTEte SitHa-
tions and begin
to have an effect 47
on the world’s
CRVIFETIIRENRE

and well-being.”
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the similarities {or me is that the case of the Thai ecology monks
iHustrates both: the petendal relevance of the charter and the possi-
bilities of putting it into practical action in a Buddhist cubure,
I've chosen o focus on a few of the Charter’s principles which
seem to me most closely o articulate what the ecology monks are
already engaged in. The projects discussed below were all initiated
by Phrakhru Pirak Nanthakbun, a monk in the northern That prov-
ince of Nan, with the support of local environmental and develop-
mental nongovernment orgauizatons (NGOs) and the villagers
themselves. Phrakhru Pitak is thirty-nine and has been a monk or
novice since he finished elementary school at the fourth Jevel (prazom
siz). Born and raised in the mountains, he witnessed the disappear-

ance of

much of the forest as land was cleared for logging and farm-
ing. He saw the connections between human action and the condi-
tions of the natural environment. For his first cighreen years in the
Sangha, Phrakhieu Pitak preached an abstract connection berween
the Buddhas teachings and ecological well-being. His message went
unheeded, and the destruction of forests and wartersheds contin-
wed. Phrakbru Pitak then visited activist monks in other parts of
Thailand in 1990. e realized thar his preaching was oo abstract
for the villagers whose primary concerns were feeding their families
and meeting basic needs. He changed his appreach to put his preach-
ing into practice, initiating projects 1o educate and engage villagers
in conscrvation and sustainable living. Alrhough his projects are
ongoing and the oldest has been underway for less than eight years,
shifts in villagers’ awditudes and pockets of protected forescand wild-
lite sancruaries can be seen as the result of his worl,

Just as the Universal Declaration of Human Rights has only been
rruly effective where it is accepted in erms of local cultures and
values and implemented through concrete and explicic programs,
so should we think about how the principles of the Farth Charter
can be taken beyond the Charter itself and put into pracice. The
work and teachings of Phraldhm Pitak and other ecology monics
provide one medel for how this process might be done.

The Charter's first principle, “Respect Earth and zall life,” em-
phasizes the intrinstc value of all living beings. This concent is the
underlying message in all of Phrakhru Pirak’s work. He repearedly

teaches the villagers that the ecelogical projects he promores are
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not only for their benefit, but for all beings within the environ-
ment. For example, when he sets up and sancrifies a community
{orest, he insists that the local pecple do not hunt within the pro-
tected area. Community forestry is a rapidly growing approach in
the environmental movement in 'Ihailand. usually established by
secular organizations and local communitics. When Buddhist monks
are not invelved, It is rare to include prohibitions against hunting,
The emphasis usually focuses on preserving and regenerating the
forest for the use of local people and to protect watersheds.

“Live sustainably, promoting and adopting modes of consump-
ton, production, and reproduction that respect and safeguard hu-
pan sights and the regenerative capacites of Larth,” is the third
principle in the Charter. One of the major concerns of ecology
monks is the rising consumerism which scems o drive Thai soci-
ety. A common theme in talks by Phrakhu Piak, for example, is
thar people in Thai society have become too dependent on matertal
goods and desire money in order to buy ihings, such as refrigera-
tors and trucks, which they do not really need. The use of these
products contribures to the destruction of the natural environment,
through their manvfacture and pollution, and deforestation, through
clearing land to grow cash crops in order to buy material goods.
The desite for things which a consumer-driven cash cconomy pro-
motes, he argues, represents greed, one of the three root causes of
suffering in Theravada Buddhist thinking. Instead, he assists the
villagers to use integrated agriculmure, planting numerous specics
along with fish ponds and raising domestic animals. The goal is
first to grow enough food 1o tfeed one’s family, only selling any sur-
plus to meet other necessary costs, such as the education of ones
children, Phrakhru Piak teaches through example and practical
action the destructive potential of consumerism and also that it &s
not necessary for a healthy, contented life.

The integrated agricultural projects also relate to the Earth
Charters thirteenth and fourteenth principles, concerning, first,
the advancernent and use of scientific knowledge and technologies
that promote sustainable living and, second, oppormunities for people
“to acquire the knowledge, values, and practical skills needed to build
sustainable communities.” Like other ecology moenks, Phrakhru
Pitak works closcly with environmental NGOs ro bring new tech-
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niques and knowledge to the rural villagers who are struggling to
earn a living and feed their families. Without offering such aleerna-
tives, including the knowledge, techniques, and marerials neces-
sary to begin sustainable or integrated agticultural projecrs, the vil-
lagers woulld he unlikely to participate in or maintain the programs.

In order to enable villagers to undertalee new agriculiural projects
and try new sustainable methods, cxisting systems of agricoloure
and financing which coneribute to environmental destruction must
first be challenged. These systems in Thailand include mono-
cropping and cash cropping, often requiring continual clearing of
forest fand as the methods deplete the soil and coneribute o cro-
sion in the mountains. In northern Thailand these types of farming
have been encouraged among villagers by the National Agriculrural
Bank. In Thailand’s recent Social and Economic Development Plans
the rapid economic development and industrialization of the na-
tien arc emphasized. Phrakhru Pitak criticized the National Agri-
cultural Bank in his district of Nan Province for promoting feed

corn as the primary crop. Villagers took on debts 25 they borrowed -

from the government to buy seed, fertilizer, and pesticides, but
gained little from planting corn over several years. The sotl became
wotn out and eroded, forcing farmers to clear more forest to repay
their debts, and waterways were polluted by the chemicals used.
This example highlights the need for the Earth Charter’s sixg
principle, to “promote social development and financial systems
thar create and maintain sustainable livelihoeds, eradicate poverty,
and strengthen local communities.” Breaking out of destructive

h

financial and social systems is the first step towards implementing
this principle. The case in Nan Province demonstrates, however,
the potential opposition to changing whar is a lucrative structure
{or some segments of Thai socicry. As Phrakhro Pitak (and some
other ecology monks in different parts of the counmry) advocared
self-reliance and sustainable living, he was inidially criticized by both
public and Sangha officials for undertaking work inappropriare for
& monk and was even threatened by businessmen. He continued
his work despite the opposition since his goal was social change
based on Buddhist principles. His emphasis semained on creating
new systems—social and financial-~which enable people w live
sustainably. He worked carefully to address the concerns of various
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segrments of sociery and involved people from all secrors in plan-
ning and promoting his projects. Government officials, military
otficers, teachers, journalisis, non OVErNMent organization staff, and
monks from all ranks began o participate in his programs. Gradu-
ally, through his cwn hard work and commitment and that of the
villagers with whom he worked, and through the results of various
projects, he won over many of the ciitics as they recognized the
value of his goals. The result of a successful project, according to
Phrakhru Pitak, would be less poverty and stronger local commu-
nities.

Building local communities lies at the heart of all Phrakhru Pitak’s
programs. He introduces many of the projects into local arcas, but
it ultimarely talls ¢o the villagers themselves to implement and main-
rain them, Yor example, after establishing a sancrified community
forest through a tree ordination ceremony, a local committee takes
on the responsibility for monitoring and protecting the forest. The
communities are educated as parr-of the planning stages, in both
the rechniques and rationale behind the projects and the underly-
ing spiritual principles. Youth are given active roles and continually
educated by the community and the morks in ecological responsi-
bility as part of their spiritual training (the Larth Charrers’ owelfth
principle). Phrakhru Pitak himself leads 2 “dhamma walk” summer
ordination program for up tw fifty boys every year, The novices
walk through the district, living with people in various villages and
witnessing the struggles with the environmeneal destruction and
poverty they lace daily. They engage in projects with the villagers
dealing with these problems. Another monk regularly accompanics
children from his village on walles chrough the forest, reaching them
the values of the natural environment and how they can peacefully
tive in and protect it

Phrakhru Pitak stresses compassion and co-dependence berween
humans and other living beings, teaching through words and ex-
ample the marual responsibility all beings have for the well-being
of the world and cach other. Although the language of co-depen-
dence is not in the final Earch Charter principle (number 18), the
concept of shared responstbility leading to ‘Tespecr and care for the
larger community of life” expresses the message Phrakhru Picalk is
promoting.
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Phrakhru Pitak does not only promote his own interpretation of
Buddhism and Buddhist values in his work. He recognizes the spirie
beliefs of the villagers, although he has commented that in his view
spitit beliefs ace not part of Buddhism. T'hey are part of the villag-
ers religious system, however, and Phrakhru Pitak respects and uses
these belicfs to further the effectiveness of, and gain the peoplc’s
cooperation in, his projects. Before the tree ordination consecrat-
ing his home village’s community forest, for example, the villagers
held a ceremony requesting the permission and assistance of the
local guardian spirit in proteciing the forest. Fhe respect the monk
has for existing village values and beliefs enables him ro gain the
erust and assistance of the villagers and furthers the potential for
effective prograins. The success of any of the ecology and sustain-
able development projects depends on the commitment and par-
ticipation of the villagers as the people who arc ulttmately respon-
sible for implementing and following through on it

Similaily, the full potential of the Farth Charter lies in how it is
perceived, interpreied, and acted on by people in local aseas through-
out the world. Its relevance to and adapation by, in this case, Bud-
dhist and local cultural perspectives will enable the document’s ab-
stract principles to be applied to concrete situations and begin to
bave an effect on the world’s environment and well-hein g- The com-
parison between the Charter’s principles and the work and weach-
ings of Phrakhru Pitak helps to demonstrare the potential of the
Charter’s value and the need for it to be implemented in praciical
and culturally relevant manners.

PERSONAL TRANSFORMATION
AND THE EARTH CHARTER

by Rira M. Ciross

RITA M. GROSS is Proféssor in the Depart-
ment of Philosophy and Religious Studies at the
University of Wisconsin, Eau Claive. FHev work
has focused on the relationship berween femi-
nism and veligions, specifically Buddbism, and
Buddbisi-Christian dialogue. Dr. Gross is 4 con-
tributing editor to the Journal of Feminist Studies in Religion, and is
co-editor of the journal Buddhist-Cheistian Swudtes. Her Larest book

is Feminism and Religlon—An Inroduction {1996). -

% an a document, a “people’s weaty”
such as the proposed Earth Charter,

scemingly unsteppable suicidal rush o giobal
ecclogical catastrophe duc to excessive con-
sumption and pooulation growth? Speaking

- as a Buddhist, I would suggese that apart from

real changes in people’s minds and hearts, an
inspiring document is quite useless. On the
other hand, throughout the ages, many people
in many faiths have been moved by inspiring,
provocative, and challenging words to change
tielr behaviors.

The key issue is not the language of the
document bur whether, individual by indi-
vidual, people are moved away from self-cen-
tered, egotistical behaviors (including concern
for the “ege” of a narrow, limited group) o a
genuine realization that the survival of the
earth community is at stake. Fven realizing

‘A change of
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the enotmous stakes, many will not change their behaviors until
they recognize thar living sustainably, in terms of both reproduc-
tion and consumption, is not a deprivation. As a Buddhist, Twould
suggest that nothing will be really effective in changing the current
destructive patterns of reproduction and consumption without a
transformation of consciousness such that people recognize that
having mere, wherher more consumables or more children, is not
what makes humanr life worthwhile, joyful, or serene. Short of that
recognition and conversion, individuals, driven by their own ego-
tism, will pur their own pleasure, which they mistakenly chink de-
pends on more consumables and/or more children, before the sur-
vival of the plancr and its ecosystem. Can the language of the Barth
Charter foster such a change of heart and mind?

As a Buddbist and as a scholar of religions, 1 believe that the
strongest point in the document as currently worded is the prin-
ciple: “Do not do to the environment of others whar you do not
wailt done to your environment.” This minimal ethical guideline is
agreed npon by all religious traditions and is clearly in accord with
the most basic Buddhist ethical value—non-harming. The simplic-
ity of the principle is compelling and its logic irrefurable. No one
has grounds o claim that they deserve special dispensadon to con-
sume or reproduce above sustainable and sane levels. Everyvone is
equally called upon to practice restraint and respect for universally
valid and applicable principles, And stating the Golden Rule in i
“negacive” rather than its “positive” form is, in my view, more pow-
erful. We may disagree about an ideal lifestyle, but no onc wants to
live in an overcrowded, ugly, pollured environment thar can no
longer provide adequate food, water, and shelter ro all its inhabit-
ants, human and non-human. Tt would be hard co make a cogent
or ethical case that I should be at fiberry (o0 tmpose such an environ-
ment on othets even though T do net want to live in such an envi-
ronment. Because this principle is se basic, [ would suggest that it
be moved from its relatively obscure position near the end of the
Farth Charter to hecome the very {irst principle, since all the other
principles of the document are dependent upon and derivative from
this simple principle.

T have stressed several times that, as a Buddhist, I would empha-
size that inner personal mransfermation is most basic. A change of
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mind and heart, from valuing and wanting more, which drives both
EXCESSIVE consumpti(m and. ovcrpopu.lation, t0 contentment with
much more moderate, but sustainable and sufficient reproduction
and consumption, is essential and mandarory. I do not sce enough
awareness of the necessity for that internal wransformarion in the

current draft of the Farth Charter nor any guidelines for how o

-Cl'lCOLll"dgC ’Jﬂd promotc SU.C]'! Chl‘.ﬂgﬁ. l “’()Llld cncourage maore i'_'],1—

rect language about these concerns. .

I am also concerned that the central cause of the impending
ecological disaster, even greater numbers of people wanting to con-
sume at ever higher fevels, is not sufficienty singled our, named,
and emphasized. Without keen attention to the fact that popuiila-
rion must be stabilized, if not reduced, and habits of consumprion
drastically altered, the rhetoric about “respecting Earth and all life”
in the first principle of the current document amounts to precious
little. Au Earth Charter that is vague and unclear about the most
urgent changes that must be made to preserve the Farth commu-
nity would probably harm the Earth, through consumption of trees
tor paper, more than it would help save the Earth.

Certainly foremost to be included in the habits of consumption
that need drastic alteration is the obscene level of consumpiion of
military goods, both by nations that can “afford” them and those
that surely cannot. Manufacture and use of military goods and per-
sonnel are among rhe leading causes of pollution, environmental
degradation; and poverty. Furthermore, unless weapons of mass
destruction are renounced and eliminated, the language about non-
violence in the Earth Charter would not have much effect. 1 do not
believe that renouncing violence and weapons of mass destruction
hinders the deployment of a police force to deal with crime. "The
principle and practice of non-harming dees not entail letting oth-
ers cause grave harm and sutfering. Rather, one who harms others
in any way, including criminal activity, is stopped from engaging in
such activities by using the minimum amount of force necessary to
do so. Surcly the Earth Charter could adopt language of forswear-
ing the use of a military and weapons of mass destrucrion while
granting to civilian governments the use of a police force—armed
appropriately lightly—uo centain anti-social and criminal activity.

It has been suggested that the language of the Farth Charter

5]
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relies heavily on a new ecological worldview emerging from the
sciences, a worldview that emphasizes the unity of the biosphere,
the interdependence of humanity and nature, the interconnecredness
of all life forims, and the imperrance of biodiversity {as well as cul-
tural diversity). I cannot imagine that anyone seriously acquainted
with the Buddhist worldview could find fanle with this basic vision
of interdependence, since interdependence is the most basic premise
and building block of all Buddhist thinking. From the carliest schools
of Buddhism to the present day, no matter what other complexities
have emerged, all Buddhists contemplate interdependence as ue-
terty basic to our existence as humans. [n 4 certain sense, it might
even be possible to suggest that the new ecological paradigm is con-
firming, in a different way and on a grander scale, what Buddhists
have always known—rtherc is absolutcly no independent entity that
stands alone, that can survive apart from its matrix anywhere in
any world system, As individuals, buman beings certainly do not
exist independently of cach other and their environmens; the new
ecological paradigm drives home with convincing force that as 2
species we arc equally interdependent with the biosphere. Unfortu-
nately, as a species we now have developed the power to alter and
destroy the biosphere, but given our urter dependence on our Earth-
home, such actions spell our own doom. -

If interdependence is raken as the core Buddhist reaching re-
garding the issues discussed in the Earth Charrer, then certain guide-
iines regarding other moral issues are relatively clear-cut, Buddhist
tradition has always regarded non-human and human beings as on
a continuum, rather than as morally distinct and separate. A telling
rraditional phrase, “mother sentient beings,” says it well. This phrase
means that, from beginningless time in the ceaseless round of re-
birth, all beings have at some time had the most intimare of rela-
tionships with ourselves: they have been our mother. Without need-
ing to believe literally in rebirth, which could not be presumed ina
docament like the Fasth Charter, the value being articulated Is clear:
cne tries not to harm one’s mothers, the sentient beings with whom
we share the planet. Another very widespread teaching simply ap-
plies the basic guidelines of non-harming and the golden rule o al!
beings. As we do not want to suffer, so we should not cause other
beings 1o suffer, Concern for the suffering of animals and practices
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to minimize that suffering have a long history in Buddhism. In the
coniext of the ecological worldview, such concerns can easily be
cxtended to inchude protecting che environment in which beings
live and upon which we all depend. At the same time, it must alse
be realized that Buddhism has always included the pracrical recog-
nition that noo-harming is an ideal roward which we strive and
that the practice Is minimizing the harm inflicted on other betngs
in order to survive. The ecological warldview, with its keen under-
standing of interdependent food chains, does not rmagine a world
in which some individuals de nocsuffer in fostering the life of other
individuals. This practical reality needs to be recognized in the Farth
Charter, along with the moral requirement to minimize the harm
inflicted on sentient beings by our lives.

Some of the language of the Farth Charter strikes me as unduly
Western and, theretore, perhaps inappropriare. Among the ringingly
Western phrases are “intrinsic value,” “sacredness of life” (a term
often discussed during the drafting of the Charter), and “rights.”
While fc is difficult to find language char is truly neurral and unt-
versal, at feast the potential limitations of these Western phrases
should be recognized.

Inrerestingly, from a Buddhist point of view, the very stress on
interdependence makes each of these phrascs problemaric. Lach of
these rerms scems to depend wpon and foster self-cherishing, 1o use
a common Buddhist phrase, rather than clearly recognizing the im-
permanence, emptiness, and interdependence of the individual ego
or sclf, This point is often difficulr for those unfamiliar with Bad-
dhism to understand; while Buddhism regards life, especially hu-
man life, as a great opportunity, whar is significant about each fife
is not what separates it from its magrix—its individuality or “ego”™—
but what it shares with everything clse, Terms like “intrinsic value,”
“sacredness of life,” and “rights,” especially as they have been used
in Western discourse, arc dirccred to the individual as separate,
not to thar which underlics and is more real than transient indi-
viduality.

In Buddhist terms, the purpose of all lives is the same—the joy,
tranquillity, and liberation of recognizing realicy as it is in enlight-
enment. And that recognition transcends the cgohood of a private
unique erernal self. L herefore, ideal conditions are those that foster
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recognition of ond’s true nature, not one’s individualicy. Buddhism
has always claimed that being human is the most conducive situa-
tion for recognizing onc’s true nature; thus while all senticnt beings
equally merit non-harming, humans are regarded as the most for-
runate. However, Buddhism has also always emphasized a point
that is critical to the concerns of the Earth Charter: humans are
able to realize their spiritual porential only under certain conditions,
only when basic material and psychological needs have alrcady been
met. Thus the quality of human life, not the quantity of humans or
their ability to consume excessively, is what makes human life valu-
able. In fact, overpopulation and excessive consumption erode the
conditions that make the human realm foriunate because the
matrix for life is pushed past its carrying capacity, and the material
and psychological foundations for meaningful spirirual life are de-
stroved. The point of being human is not merely to cxist, to con-
sume and reproduce, but to wake up to onc’s true nature.

Buddhists have been very reluctant to name that true narure
underlying transient egohood, out of concern that it would imme-
diately be construed as an ego of self. Nevertheless, some Buddhist
traditions, especially those wich the most lyrical appreciation of the
natural world and humanity’s need to fit into rather than dominate
nature, have called chat which transcends the ego of individuality
“Buddha nature,” meaning that all beings, even all of phenomenal
reality, have the capacity to be awakened and to promote awaken-
ing. For that reason alone, beings and nature are to be appreciated
and cherished in all ¢heir finirude, impermanence, changeability,
and transience. Their cherishing does not depend on an immu-
table, intrinsically existing, sacred self. T would suggest that the Earth
Charter’s current focus on intrinsically valuable individuals is mis-
placed, in thar it is not truly in accord with the ecological worldview.
Rather, T believe that the Earth Charter would benefit from lan-
guage that recognizes the importance of appreciating and cherish-
ing the web of life in all s intricacy, vatiety, and kaleidoscopic
changeability.

THE FARTH CHARTER:
A NICHIREN BUDDHIST VIEW

by Yoichi Kawada

YOICHF KAWADA has been Dirvector of the
Institute of Oriental Philosophy in Tokyo, Ja-
pan since 1988 Trained as a physician, Dy
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medical science. His vecent vesearch, published
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1 “Buddhism and Bioethics in Present-day Medicine” and “The Era

of the Envivonment and Buddbism.”

¥ he chirteenth-century Japanese priest
Nichiren (1222-1282) established a
.- unique interpretation of Buddhism
bqsed on the Mahayana tradition, especially
the teaching of T ien-t'al (538-597). Nichiren
actively sough[ to rescue people from their suf-

fering and to promote both individual happi-
ness and the prosperity of socieiy as a whole.
His philosophy is best represented by the
Risshd ankoku-ron {(Bsiablishment of the Le-
gitimate Teaching for the Protection of the
Country), his major treatise, pre:,emed to the
country’s tuling authorides in 1260. in this
work, Nichiren maintains that by establish-
ing and spreading the ‘Itue Law it becomes
possible to create a Buddha Land and a Trea-
sure Land. To paraphrase, the Buddha Land
meuns a peaceful world of humanity, while
the Ireasure Land Is synonymous with a
wholesome, well-balanced ecosystem of Earth.
From the standpoint of Nichiren Bud-

“Io be truly
Jaithful re. ..
Bieddhist ideals,
twe must build a
system of human
SECHTILY OF &
global level, a
system thar needs
10 Fecourse to
military might
or weapos,
and consolidate
the system by
strengthening
its moral and
spiritual foun-
dations—con:-
passion, control
of desires, and 59
rntual trist
among people.”
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dhism, § believe it is possible to define the Earth Charter as a set of
basic principles and behavioral norms necessary for the realization
of risshé ankoku {(world peace and human sccurity founded in the
establishment and propagation of the True Law) in our time. With
thar assumprion, I would like to comment first on the cighteen
guiding principles and then oa the Preamble and concluding para-
graphs of the drafi chareer.

A, Guiding Principles of Actien

In examining the principles of action, T will appreach my dis-
cussion in two parts: Treasure Land and Buddba Tand.

L Treasure Land—Symbiosis with the Earth’s Lvosystemn

"The Buddhist concept expressed by the term ‘Ireasure Land re-
lates directly to harmony berween himan beings and the carth’s
ecological system, which is the basic premise of a healthy environ-
ment. In Nichiren Buddhism we also encounter such concepts as
“insentient beings and sentent beings,” “enlightenment of plants,”
and “oneness of lifc and s environmenr,” all derived from the
watldview known as dependent crigination, or causation,

Cenerally, sentient and insentient beings are distinguished ac-
cording to whether they have emotions and conscicusoess, Plants
and inorganic matter, like rock, are insentient beings, while hu-
mans and animals are sentient beings. The expression “enlighten-
ment of plants” refers to the Buddhist principle that Insentient be-
ings, 100, can attain Buddhahood. However, as conceprs, sentient
beings and insenricnt beings are part of a single continuum, and as
such are indivisible, In modern biology, as well, this particalar dis-
tinction is not necessarily very meaningful.

Ta Indian Buddhism, only human beings arc believed to be ca-
pable of attaining enlightenment by virtue of their wisdom, and
the Buddha nature is reserved exclusively for sentient beings. Tn
China and Japan, on the other hand, not only grass and trees but
such nonliving entties as mountains and rivers are considered to
be porentially enlightened. The Fast Asfan view of nature thus rec-
ognizes the sanctity of life in all living beings and their nonliving
cnvironment.
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Miao-lo (71-782}, of the ["ien-t'ai school in China, asserted that
in a single flower blooming in the ficld or a forest filling the air
with tragrance there is the Buddha narure. Very much part of chis
Fast Asian tradition, Nichiren held firmly 1o the view of nature
that considers the entire ecosystem to be intrinsically sacred, in-
cluding scenery and landscapes.

Reverence for all forms of life expressed by Miao-lo and Nichiren
are congrucne wirh the concept of deep ecclogy that underlies the
rights of nature and biolegical rights. The idea thar cven grass and
trees can ariatn enlightenment provides the basis for biospheric egali-
rarianism.

While Buddhisin grants equality to all living beings, it also rec-
ognizes the singularity of humans among alt forms of life. Whar
sets people apart from other creatures is their ability to practice the
bodhisattva way. Fluman beings alonz can perceive the realiry of an
interdependent world based on the principle of dependent causa-
tion. "That perception makes it possible for humais to acr for the
benefit of the ccosystem and provide protection for other forms of
life. In short, they are endowed with the capacity to act with mercy
and pracrice nonviolence in their relation not anly e other people
but also o all living beings and their environment.

T0 be sure, living human beings, like any other biological enti-
ties, ate sustained by the ccosystem itself and other animals and
plants. But humans alone can apprehend the sources of their being
and, in grativude, can act for the benefit of those thar support their
existence. T he bodhisattva way is crystallized in thar kind of merci-
ful human action,

In order to practice the bodhisarova way, first we must appreciate
the reality thar our very existence is sustained by the interdepen-
dentworld of naiure, Then, as one manifestation of our deep grati-
tude, we must conirol our desires and change our lifestyles.

That means, for one thing, that we must obscrve the Buddhist
precept against killing animal Iife. That is to say, we must practice
nonviolence aind mercy and live in such a way that we can maintain

our cocxistence within a healthy ecosystem.
Explaining the precept against killing animal life, the Sutra of
Brahma’s Net says,
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No form of life should be killed on purpose. The bodhisateva
must always have compassion and piery and use every means o

rofect Iving entities,
P all Hving t

“On purpose” here implics without necessity. We should not de-
strov or kill animals without good reason. Killing out of wrath,
greed, or ignorance is absolutely forbidden. On the other hand, it
is permissible to slaughter catde for our own survival, In order to
save ourselves from starvation, we need to kil animals at cimes, but
it is incumbenr upon us to feel gratitude to them for providing &
source of our existence and also e exert ourselves to act i our
capacity as protector of the ecosystem.

Inscfar as our existence is dependent on and sustained by other
living beings, we must learn to live with minimum needs and to be
content with what listle we have. Dassages in the Sutra of Buddha’s
Tast Instrcticn read, “The principle of contentment is precisely
the way to peace and comlort,” and “Thase who cannot be conrent
with the way things are, in fact arc poor, even though they may be
wealthy,”

The scerion on the precept against theft in the Sutra of Brahma's
Net proscribes theft done cut of greed: “Do nort steal on purpose
any of another’s propetty, not evesi a needle or a blade of grass.” As
the same sutra also admonishes, “A bodhisattva must always evoke
from the Buddha nature compassion and devotion to help any and
every kind of person, o bring about good fortune, and to provide
comfort.”

Underlying these teachings arc the basic ethical principles of
Buddhism: rhat you should never seck your own happiness at the
expense of someone else’s happinéss, and you should treat others in
the way that you wish them to treat you. In today’s world, these
principles could be tzken to mean, concretely, thar we—as a coun-
wry or as individual people—should never seck aur own prosperity
ar the expense of people in less developed countries. Rather, we
raust practice the bodhisartva way through our willingness to share
the suffering of the impoverished and by making every effort, work-
ing together with them, to bring them out of their predicament.

“Oneness of life and its envivonment” {esho funi) becomes a vi-
able concept enly when it is based on compassion, nonviclence,
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and control of earthly desires, as described above. Miao-lo writes,
“Both subjecrive and objective realities are already present in a single
mind. How could a single mind be divisible? Fven then, the pres-
ence of those realities is the truth.” Nichiren developed this idea as
follows:

The ten directions are “environment” and sentient beings are
“life.” Environment is like rhe shadew and life, the body. With-
our the body there can be no shadew. Similarly, without life,
environment cannot exist, even though life is supported by its
CRVIFORIMNENT.

In other words, human beings and the environment influence
each other in a chain of actions and reactions, beginning with hu-
roan activities and their formarive impact on and subsequent changes
in the environment. These in wrn induce human reactions and
adapeation 1o the changing environtment. Human beings and their
environment are both historical entities that keep changing in bio-
logical ways and cultural ways, as well as in the dimension of life.
For precisely that reason, how humans act upen the environment is
a matter of crucial importance,

Thus, the concepr of oneness of lifc and tus environment high-
Jights the subjective role of human beings in the protection of the
ccosystenm. While human life (as the subject) and the environment
are o be grasped as one, humans arc impelled to consider the sig-
nilicance of the environment not only for their physical survival,
but for their spiritual and culrural existence as well. Human beings
are therefore responsible to the environment as protecior and per-
ceprive observer by virtue of their wisdom and compassion. We
must mobilize all our knowledge and wisdom to restore to viability
the eareh’s ecosystem where it has been destroyed and/or dumaged
by human acts. Tor this we will have to apply the best resources
that ecological and other branches of science and technology offer.

2. Buddha ]and—A Peacefid World of Humanity

What does Buddhist teaching say aboui ways to build a Buddha
Lang? Essentially, it dwells mainly on human society consisting of
bochisatrvas. For purposes of this discussion, the infuncrion against
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killing is of particular relevance, for what it actually represents is a
claim to the right to hwman survival and the right 10 peace. We
have the right to prevent any and all war and to demand arms re-
ducrion to make “non-war” a reality.

A passage in the Sutra of Brabma’s Net contains a prohibition
against possession of any weapons for purposes of killing: “Do not
store any swords, bows, axes, or other inscruments of warfare.” This
passage immediately follows the precept against harboring grudges
against others. Together, they provide a rationale for the Buddhist
determination to build a world withour war.

Whart this demands of us is not just toral abolition of nuclear

. . 1 1.
weapons, but the reduction of conventional weapons to a fevel where

aggressien is made impossible, or at least highly unfeasible. And, if

we honor the Buddhist precepr that forbids giving, lending, or sell-
ing harmful instruments o others, we are required not o export
build a system of buman security on a global level, a system that
needs no recourse to military might or weapons, and consolidate
the system. by sirengthening its moral and spiritual foundations-—
compassion, control of desires, and murual tust among people.

In September 1957 Josei Toda, second president of Soka Cakkai,
made an historic declaration urging members of the Youth Divi-
sion to dedicare themselves to the final and total abolition of nuclear
and ail other weapons of mass destrucrion. “Those who would use
nuclcar weapons are satanic,” he proclaimed, “and we must tear our
iheir devilish daws.” Behind his categorical rejection of naclear
weapois, of course, were the Buddhist ideals of the sanctity of life
and the right to existence for all living beings.

The “devilish claws” Toda referred to symbolized the devil that is
inpare in human life. According to the Buddhist view of the world,
a most formidable and powerful devil resides in the Sixth Heaven,
which is the highest realm in the world of desire. The Devil of the
Sixth Heaven is a symbel for the lust for power. 1Vien-Cai trans-
lated this view to represent the internal human stare, developing it
into a theory on human desire. At the tap of all desires, including
desice for power, prestige, and wealth, T'ien-tai listed che Devil,
that which delighes in controlling the lives of others and manipu-
fating them freely to do his will,
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Nichiren fought against the rulers of his time, possessed as they
were by the Devil of the Sixth Ieaven, and put his own life ar risk

to do so. Both Tsunesaburo Makiguchi, the founding president of

Soka Gakkai, and his successor, Josei Toda, found the Devil in Japa-
nese militarism during World War TY, and condemned it as a {orce
that invaded the lives and violated the rights of people. Both were
imprisoned for their uncompromising oppositon.

After the war, Toda saw the Devil again insinuated into nuclear
weapons, and he sent out clear warning that the power thar con-
trolled such weapons could end up annihilating the whole human
species. His 1957 declaration censuring atomic and hydrogen bombs
was a cry from the heart to act before the earths ecosysrem was
destroyed. And it was much more. Tt sharply reminded us that hu-
man beings have the potential ro degenerate inro devils—human-
ity can dereriorate until we are no longer human.

My sccond point on the bodhisattva practice concerns the lifestyle
of contentment. 'This is a lifestyle thar necessirates 2 revolutionary
change in the kind of desires one tclerates and nurtures. We are
required o turn away from the quest for material and physical sat-
isfaction, and toward spiritual, emorional fulfillment of the scif,
Hence, as we apply science and technology to urilize navaral re-
sources, 1t is imperative thar we take every possible measure to keep

our activities in harmony with the ecosysiem. More specifically, we
must shift the balance in the way our economies work from waste-
making to recyching; we must minimize the consam prion of re-
sources that are not renewable and maximize dependence on clean,
renewable sources of energy like solar and geothermal power.

Third, we have the egalitarianism of the Lotus Sugra's theoretical
teaching to draw upon. In Chapter 1 (latroduction) of the sutra,
there appear numerous tribes and races of people as well as nonhu-
man creatures, and they are all treated as equals. The message is
unmistakable: equality must encompass all racial and ethiic groups,
including, of course, indigenous peoples.

One of the controversial points in the Buddhise concept of equal-
iy s the atrainment of Buddhzhood by the dragon king’s eight-
year-old daughter through her transformation into a male. Given
the idea prevailing av the time thar women can never attain that
state, the dragon princess’s instane attainment of Buddhahood with-
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our undergoing eons of austere practices shows the power of the
Lotus Sutra to cnable all people equally to atrain Buddhzhood in
their present form. In the story, her gender changes simply because
the social circumstances of that time and place did not allow a girl
to be depicted as artaining Buddhaheod withour first becoming a
male.

Nichiren, however, taught that no one should be the object of
discrimination on the basis of gender, and that any woman can
artain enlightenmentas a woman, just as men can attain enlighten-
mene as men. This was the first time in Buddhist history that genu-
ine equality of the sexes was expounded as right and orue.

Fourth, let us consider the idea of erernity as it is conveyed by
the concept of the true, erernal Buddha in the essential teaching,
which is the second half of the Lotus Sutra. The firse ethical prin-
ciple we can derive from the concept is that future generations must
not be sacrificed for the sake of the present generation. 1o put it
another way, we should not seek prosperity and happiness for owr-
selves at the expense of our offspring. This is a question of intet-
generational cthics.

The sccond principle relates to respect for the spiritual heritage
that has been rransmitted to us through many gencrations, The
Totus Sutra describes how, since time immemorial, the erernal Bud-
dha has revealed himselt in many different forms in order o save
the people of this world. Our ancestors have builc a great diversity
of culeures, religious belicfs, and customs in the long course of his-
tory. We must treasure these as an invaluable spirineal legacy and
respect and learn from other people’s cultures and customs. Reli-
glens, toa, are the common reservoir of spirituality for all human-
kind ro share, We must also preserve intact the large number of
histaric and prehistoric sites, monuments, and relics so that poster-
ity also can benefic by their spiritual power and historical value.

B. Preamble and Concluding Paragraphs

in commnienting on the Preamble and the condluding paragraphs
of the Barth Charter, | would like to focus on “global civilization”
and the United Nartions.

in the essential teaching of the Lotus Sutra a grand drama is
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played out in which the true, eternal Buddha reveals himsell, Un-
folding before us there is a Buddhise cosmology, which, in modern
terms, might be caprured in che phrase “creative evoliion” of the
cosmic life. At the apex of this evolutionary process is human life
inhabiting the planer Earth. At the threshold of the twent-firse
century, humankind is now developing sclf-awareness as “members
of an interdependent communiry of Life” and an identity as “one
humanicy and one Earth family.” '

That global sensc of unity will form the spiritual core of a new
global ctvilization, which will bring togerher the civilizations of East
and West, and the diverse culrures of different national and ethnic
groups, into peaccful but dynamic harmony. In the terms of
Nichiren’s Buddhist philosophy, global civilization is bom out of
the harmonious unity of the Buddha Land and the Treasure Land
within the order of Buddhist cosmology. '

The new global civilization will accept and encormpass grear di-
versity in cultures, science and technology, races and erhnic groups.
It will be nourished and strengthened by harmony of marter and
spirit, of the inner self and the external world, and of human life as
subject and the envirenment, &l united into a dynamic whole.

In the political realm, great expectations are placed on the United
Nations and the central rele it should play in the new glabal civili-
zation. The world body provides an international forum for con-
sultation and cooperation among the sovereign states, local govern-
ments, and various nongovernmental organizations (NGOs). Such
a forum fully accords with the spirit of conference that Shalyamuni
advocared and can be considered a manifesracion of the Buddhist
law of dependent causation.

The Totws Sutra describes great assemblies at Fagle Peak and the
Ceremony in the Air, to which Shakyamuni summoned the Bud-
dhas, who are his emanations coming from all corners of the uni-
verse, and the bodhisartvas, and the masses of people. The bodhisatevas
and sentient beings who gathered there 10 hear Shakyamuni ex-
pound his teaching invoke an image of common people. This is the
image that promps s, who follow Nichiren's Buddhise teachings,
o demand thar the United Nations adjust to the new era and take
on a “face of the people” represcnred by the NGOs and local acriv-
ists, in addition to the “face of sovereign states.”
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it should be clear that | fuily suppeort the intent and principles of
the Earth Charter, In explicating even partially the perspective of
Nichiren's Buddhist philosophy, 1 hope { have been able to provide
some ethical, moral, and practical justificaiion to support the asser-
tions presented in the Benchmark Dratt. 1 have also made several
points that were not noted in the draft. 1 hope thar the drafiing
committee will rake them into consideration as they draw up the
final revision,

A MATTER OF GREAT CONSEQUENCE

by Stephanic Kaza

Vermoni, She practices Zen Buddbism at Green
Crulch Zen Center, California, and served for
seven years as chair of the board of directors
Jor the Buddbist Peace Fellowship. She is the
awthor of The Atentive Heare: Conversagions with Trees (7993)
and nuwierous articles on Buddbism and ecology. Professor Kaza is cuer-
rently working on the book Green Buddba Walking: an Faviron-
menta! Interpretation of Buddhist Philosophy.

STEPHANIE KAZA is Assistant Professor of
Envirenmental Studies ar the University of

" he Farch Chareer is a call ro awaken,
abell tinging out in the big sky—lis-

people—attend! attend! This is a matter of
grc}lf CO”SCC‘E Uﬂﬂct’.—'—'\u’vakﬁ L‘ip nO'\VI

The walce-up call is the heart of Buddhist
tcaching, the primary motivaiion for spiritual
practice. Many fexes from nuany =ras have re-
iterated the Buddhas basic teaching—wake
up! Follow the parh 1o enlightenment! Accord-
ing to the Four Noble Truths, one first must
acknowledge the incscapable exisience of sul-
tering. The Earth Charter arriculares this sui-
fering for the environment and for human re-
fations with the environment, marked strongly
now by violence and abuse. Given the perva-
sive nature of suffering, the human spiritual
task is o develop compassion and act our of
kindness rather than sclf-cenieredness. The

“To study the
kearing of viclence,
poverty, and suf-
Jering outlined in
the Earth Charier
15 to engage the
structuval agents
which bavm many
members of the
wed of fife. The
Earth Charier is
a call for karmic
responsibiliny, for
FERETALING (LVaAre-
ness avound the
consequences of
individual and

corporate actions.”
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Earth Charter invites the people of the world to rake up this task by
protecting and restoring the integrity of this place we call home,
Much of the Earth Charter lines up with waditional Buddhist
values and texts. The earliest precepts in the Vinaya, or monk's code,
teach proper ways to maintain clean waicr and air. Later Chinese
texts develop the nawre of interdependence, lighting the way for
the science of ecology, study of relationality. Zen Buddhist surras

encourage direct experience of the natural world—no scparation!
Yer much is also new in the Charter, for this is a work in progress at
the turn of the twenty-first century.

How can Buddhists use this declaration? What value does it con-
tribute for Buddhist practice at this tme? There are at least four
ways Buddhists around the world can use this Farth Charter for
awakening and liberation. The first is o study the natare of the
suffering that extends thronghour the globe at this time. Buddhists
today are called to lock deeply at the wide-ranging, large scale ef-
fects of the human inclination for greed, hate, and ignorance. Greed
for survival leads to hoarding and overuse, not just for the indi-
vidual level, but also for corporate bodies—nartion srates, trans-

national corporations. Hate arises in conflict over resource use
will loggers or hikers win the forests? Will fagmers or hydroelectric
power take the warters? Ignorance of species and ecosystems excuses
awake of destruction from human activities, unprecedented in scale,
These whe aspire ro follow the Buddha's way can loox not only ar
how their own actions and rhe actions of their communiries con-
tribute to this suffering, but also at the global implications of these
choices. This kind of study is a modern way to practice with the
deep, all-pervading Fiest Noble Truch.

Through contacting this suffering, being willing o be present
with it, the Buddhist p
is a sccond way to work with the Earth Charier. The Charter calls

wctitioner cultivates deep compassion. This
especially for compassionate action on behaif of indigenous people,
plants, and animals who have suffered grear loss at the hands of
unkind people and governments, L'he Charter urges equal partici-
pation by women and young people in developing compassionate

practices which can suseain life. This means caring for bovh whar is
suffering now and also cngaging in practices of compassion for the
lives of future generations.

Baston Fesearch Center fr‘il?‘ the 215t Century

The Fourth Noble Irath offers a way to enlightenment that re-
orders ene’s priorities away from sell-centeredness and toward ser-
vice and recognition of others. The Eight-fold Path presents end-
less opportunities to experience the interconnecting, interdepending
nature of the universe. Keeping the Barth Charter as a guide, a
follower of the Buddhas way can investigate these paths to find
cveryday practices which protect the Earth. For example, to choose
Right Livelihood would mean commiting one’s work energy to
earth-harmonicus activity—restoring damaged rivers, growing or-
ganic food, building bluebird boxes. 1o choose Right Action would
mean to scrupulously review one’s own actions as well as one’s com-
munity or nation-state—which actions pespetuate harm? which
generate and nourish Jife? To choose Right Speech would mean to
find ways to speak up on behalf of trees and deserts where they are
threatened and where they are beloved.

The Earth Charter also can be used in the study of karma, or the
law of cause and effect. When one looks deeply into the curren
global situation, it becomes clear that many seeds of all scales of
karma ate ripening. These {ruits are both wholesomc (the grassroors
resistance movement, for example) and unwholesome (the rapa-
cious plunder of tropical forests). Individuals in the web of interde-
pendence are choosing consciously or unconsciously how they will
live with and affeer the Earth. Of perhaps even greater significance

are the choices of corporate bodies—universities, government agen-
cies, business, and indusery. What is the karma of replacing native
forests with massive paper plantations? Whar actons flow from
philosophies of life and nature taughe in universities? Whac are the
ecological consequences of transnational corporation labor and re-
source use practices? 1o study the karma of violence, poverey, and
suffering outlined in the Earth Charter is to engage the seructural
agents which harm many mermbers of the web of life. The Earth
Charrer is a call for karmic responsibility, for gencrating awarcness
around the consequences of individual and corporatc actions,
This draft of the Farth Charter represenis the thoughtful reflec-
rion of many people from diverse cultural and religious backgrounds.
Already many howrs of discussion have gone into choosing the
wording of each section, and for this I am grateful. These efforis
have provided us with a placc to begin. Now the wider community
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can help shape the final documem for nation by nation commit-
ment. So what might still be missing from the Charter? From
a Buddhist perspective, | suggest three elements which could
strengthen the message of the Charter.

The first of these is a fuller recognition of what is harmful to the
Farch. The Charter speaks of the dtSll‘LlLtl(}l‘l of the diveesity of life
and the need for precautionary action to preventharm. 'I'hese phrases
refer to the impact of hatmful human actons. But Buddhist prac-
tice also calls for examining the harm generated by human rpm’ir
and thought. The first of the thiee pure precepis is “Do ne harm.”
L m"ning to reduce the suffering generated by one’s own thoughts,
waords, and actions is a primary chalicngc in Buddhist spiritual prac-
tjce

‘Fhe Larth Charter could ennumerate some of the particutar
thought—ﬁ)rlns which commonly justify destruction and violence
to the earth communiry. Dualistic thinking, for example, nromortes
polarization of issucs and enesmy-making, thus blocking the way to
shared solurions. Treating plants and animals, soil and water as ob-
jects for human use {cbjectification) prevents sympathetic com-

munion wich life forms as bt'mgﬂ in themselves, Stereotyping of

cultures and places overrides the true complexity of each situation,
causing mistaken assumptions about what is appropriate. Under-
standing a systerm through examining iis pares (reductionism)
underemphasizes the nature of the relationships between the parts.
The ingrained tendency ro view the natural world from a human
perspectve (anthropocentrism) ignores the experiences, needs, and
perspectives of all the other 10,000 beings. The list of dangerous
views goes ot racism, sexism, classism—these views perpetuate
domination of people and rationalize domination of naure, lia-

naticism and intolerance toe are harmful thought forms which cause
violence and block dialogue. The Earth Charter could be explicit
in naming the strong connection Jt‘l’Wt‘Cll thought and action which
hariz to the planc, Then by offer-
ing an alternative vision, thc‘ Charter helps articulate the paradigm

generates so much of the serio

5 11ft in human acrions toward the earth.

The second element 1 suggest is recognition of the need for re-
straing. The five prohibitory precepts (or en in Mahayana wadi-
tions) derive from the first pure precept. Buddhists take vows w0
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practice restraint from killing, lying, stealing, abusing sexuality, and
abusing delusion-causing substances. These arc the primary ways
in which human thoughs, speech, and action cap generate suffer-
ing—not only 1o one’s sell and others, but to the carth, Practices of
restaint are central ro most religious and cultural traditions—from
hunting taboos to respect for home territories. [t is painfully clear,
as the Charter points out, that the Earth is under assault by people’s
unrestrained actions, Unrestrained consumption by some, unre-
strained reproduction by others, unrestrained hoarding of resources
by still others. The net effect Is more than the system can bear.

Religious traditions, including Buddhism, have much to ofter a
world disintegrating from humain excess: Stories, parables, and com-
mentaries on the precepts carry forward the wisdom of those who
have come before us. Thelir struggles with restraint have yvielded
priceless insight into the realm of human nature. We can eall on the
world’s religious tradidons to offer teachings in reéstraint for today.
The living elders and historic teachers of the past can help people
find spiritual practices of restrainc so badly needed now. The stabil-
ity of time-honored tecachings is a tremendous gift in a world
wrenched with chaos and deterioration.

A third way to strengthen the Charter would be to include ap-
plication of the Buddhist law of cause and cffect. At the root of
many environmental erises lies misanderstanding of the full com-
plexity of causes and conditions that have become manifest. A for-
est is cut down for the lumber in the rrecs, ignoring the birds and
monkeys which depend on the canopy for shelter, A river is dammed,
blocking the flow of water across the Hood plain. Extreme actions
lead to extreme consequences. Add to this the politics involved in
exploitation and resistance, and the causes and conditons multiply
further. But it is not enough simply to recognize the complexity.

To work wizh the law of cause and effect means te work with
agency and accountability. Not all people are equally responsible
for all envicomental problems. To lay blame at the feer of “human-
kind™ blurs important distinctions between those responsible for
very different kinds and scales of impact. For example, rhose in-
volved in weapons production create great human and ccological
suffering from civil war, nuclear waste, land mines, and assault guns.
Three other top eco-karma agents are the paper and mining indus-
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tries as well as the manufacruring of toxic chemicals (for solvents,
pesticides, prescrvatives, lubricants, etc.) And whar abour those who
prl‘I‘lOtt". “’C‘.Stc[l}izﬂtioll [hroﬂgh ;ldS a ﬂd ste reOT}"pC-'.\', pushing mia-
terialism and high rates of consumption? Big projects like Three
Gorges Dam in China or otl fields in Nigeria cause many related
effects, one after ancther, suffering upon suffering.

Without falling into patterns of blaming and cnemy-ism, one
can stll hold others accountable for the consequences of their ac-
rions, Without preaching or prescribing one’s own environmental
dogma, there is sull room for pointing out the effects of specific
people’s specific choices. The Earth Charter can strengthen the call
for human responsibility by helping make explicit the range and
scale of karmic cholces.

The Earth Charter calls for peoplc’s best intentions in taking
steps to serve all beings. It is a brave and encouraging stazement,
holding ro a vision of a livable future. In iis compelling clasity lies
the hidden shadow of human imperfection. Each attempt to meet
these proclaimed goals will inevitably fall short of what can be en-
visioned. How do we live with falling short? How do we contain
the fears that if we don't act effectively, we may suffer grave conse-
quences? This very impossibility is the polgnant place of spiritual
practice. The precepts guiding human thoughe, speech, and action
likewise can never be fully mer. But it is possible to choose these
guidelines as a committed pazh, as 2 way to face into the wind of
complex choices. Sharing this commitment, we can help each other
find ways to pracrice kindness with the Earth, even as we err and
stumble in our efforts, The Farth Charter can help the worlds
peoples become a spiritual communirty practicing together, each
person lighting the way for ancther.

Wil it require an international legal framework to enforce these
principles? T'm not sure. The call for a convention to frame envi-
ronment and development policy may be an extea burden on the
Farth Charier principles. There may be many ways to call forth the
best carth-loving practices from people and societies around the
globe. Why not encourage this creativity to flourish? Legalistic prin-
ciples offer one mode of enforcing accountability, but they can be
limited in dimension and tend to the authorirarian, Many other
forms of social reinforcement have evolved from shunning to cer-

L O TN B M,
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cmony te silent witness. I believe the world’s religious traditions,
including Buddhism, could play a much more active and energized
role in promoting environmental ethics. 1t would seem more con-
gruent 1o me for the Earth Charter to close with a call to the world’s
wisdom waditions to take a Jeadership role in establishing earth
cthics principles. Let those who carry the rich inheritance of hu-
man spiritial practice come forward and encourage the others by
example. Let these voices chiallenge the religion of the marketplace;
lee these voices inspire the convocation of celebration and grati-
tude.

The Harch Charter is a gift to the world, timely and helpful in
the frightening rush toward destruction of s many places. Bow-
ing, bowing, head to the carth, body alive, energy moving. In this
spirit of gratefulness and also dialogue, the Buddhist community
can fully enter into the earth practices offered here. Wake up! Wake
up! The eaith is calling, Atrend! Arend! This is a marter of great
consequence, worthy of our full attention.




WHAT IS OF VALUE? A BUDDHIST
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very Idea of an Earch Charter, and the

dbplrdtloﬁ it rcpl‘cqcnlb, ‘S A L‘(CLIICHL
Lhmg frorm 2 Buddhist perspective. This is so
for two primary reasons. Ficst, it is the inten-
tion of the authors of the Earth Charter o
devise a rool thar will help to protect the weak,
the threatened, and the already harmed, in
both the human snd the non-human realms
of iife, This aspiration is entirely congruent
with the most fundamental ethical principle
of Buddhism: compassien, cartag about the
suftering of others, and finding ways 1o act
on that caring by preventing and healing suf-
fering 10 the best of onc’s ability.

Second, it is very imporian: from a Bud-
dhist perspective that the Farth Charter is the
result of an extensive process of consultation
with. the inwention of finding and articulaci ng
a common ethical ground thar can be widely
affirmed from many cultural perspectives and
that will srand for the shared interesis of all.
For a Buddhist, it is unquestionably good ro

¥ rom the outset, it must be said thar che

“Neting that the
language of the
drvaft, much
fike a Buddbist
precept, reads,
we the people
of the world
commit...,’

(i.e., it is not
governmenis that
ave conmitiing),
a Buddbist
would like to

see the Charter
directly invite
all people to
comniit te ‘use
nonviolent means
to prevent and
step war””
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practice cooperation and Inclusive ways of aftirming the whole-
some. Previously, we could tve largely in ignorance of each other.
That possibility is now past. The possibilites before us now are
two, both of which we sce steadily intensifying: the tendency for
humankind to tear irself apare along rhe well-known fracture lines
of separation and difference—race, gender, religion, ethnic group,
language, nation, social-economic class; and the tendency o reach
across lines of division, to find ways to build bridges, to understand
and to cooperatc. From a Buddhist point of view, any eftort to
understand whar is not “me” and “mine,” any effort to uproor the
fear and hatred artached to “them,” any effort to join together for
the common good is an expression of the deepest values of Bud-
dhism: to evercome ignorant views of “sclf” and the fear and ha-

tred thar accompany them and to replace them with understand-
ing, friendliness, and compassion. Clearly, the aspiration behind
the Earch Charrer and the praxis of its coming into being are both
deeply congruent with Buddhist values.

Turning to an evaluation of the content of the Earth Charter,
three categories of comment may be made. (1) It can be affirmed
very strongly that there is profound agreement from the Buddhist
side with the decp values expressed in the Barth Charter draft. {2}
However, a2 Buddhist would be likely ro want to supplement the
draft or to strengthen it on several points. (3} Finally, there are sev-
eral passages in which the particular fanguage used is problematic
from a Buddhist paint of view. This language requires carcful con-
sideragion.

(1) Therc is no question that Buddhists embrace the deep values
expressed in the Earth Charter draft. Specifically, these shared, deep
values include: the view of the world as 2 community of interde-
pendence; the emphasis upon the necessity of sharing and equity;
the affirmation of non-violence; the concern to prevent suffering;
the repudiation of a perspective thar measuses the value of athers
by their instrumental value for oneself or one’s kind; the affirma-
tion of the necessity of restraint of sclf-aggrandizement for the com-
mon good; and the affirmarion, 1m plicit throughout the texe and
finally explicit at its cnd, that “our best actions will embedy the
integration of knowledge with compassion.” All this is the very life-
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bisod of Buddhism: it 1s the simple vuth, the simple santty that
can be seen when a domineering individual or collective ego is re-
moved from the picture. Examine them: anatman speaks in cvery
one of these affirmations.'

(2} All is well, then, with the fundamental aspiration and con-
tent of the Earth Charter. However, a Buddhist would be likely to
want to supplement the draft or te strengthen it on several points.
These are as follows.

(a} The draft stares, “We the peoples of the world commit ous-
selves to.. .[#7] practice non-violence, recognizing that peace is the
wholeness created by harmonious and balanced reladonships wich
oncsclf, other persens, other lite forms, and Farth.” This is very
fine, from a Buddhist perspective, as far as it goes, but a Buddhist
would want to strengthen the statement, if possible, with more ex-
plicit acknowledgment of the devastating effects of wartare and the
necessity of avoiding the same. ln aadition ro directly causing huge
numbers of human deaths, modern warfare does enormons dam-
age to animals, plants, and eco-systems and vastly exacerbates al-
ready existing rifts in the human communiry. By devastaring hu-
man community, it plants karmic sceds that will bring further de-
struction in the future. Noting that the language of the draft, much

like a Buddhist precept, reads, “we the people of the world com--

mit...,” (e, it is pot governments that are committing), a Bud-
dbistwould like to see the Charter directly invite all people to com-
mit to “use nonviolent means to prevent and stop war”

Furthermore, it might be wise to add a statement such as: “When,
despite preventative efforts, war breaks out, actions that cause last-
ing damage to the Earth and/or its species—use of landmines, chemi-
cal or nuclear warfare, defoliation, peisoning of the Earth, the de-
struction of natural resources, etc.—shall be regarded as interna-
tional crimes.”

(b} Bucidhists wonld overwhelmingly want to join with Dr. Jay
McDaniel in his appeal to have added to the Charter a statement
calling for prorection of individual animals (not just species), such
as the language he proposes: “People should erear animals decently,
and protect them from cruelty, avoidable suffering, and unneces-
sary killing.” This is an ancient and deep Buddhist value, There
should be no hesitation {rom any Buddhist on this point.
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{c) Given that there is a good deal of struggle to attain religious
freedom in the Buddhist world at present, Buddhists would likely
want to see somewhere in the Charter, perhaps in a strengthened
principle 14, a statement thar would “ensure that people through-
out their lives have opportunities to acquire religious knowledge
and freely practice religion.

(d} With respect to the stratements on human population and
teproduction (#3 and #11), Buddhists would likely be prepared to
sui)port a stronger statement on the pecessity of stopplig, or even
reversing, human population growth, such as: “Mindful of the car-
rying capacity of the Farth and of our obligation to share the Earth
with other specics, we commit to restrain human fecundiry.”

{¢), Finally, while there are statements that point in this direction
(#4, #5, #6), nowhere in the Charrer is there the straightforward
statement, “we commit to eliminate hunger among humankind.”

EH]

This can be done and should be a statement of clear commitment
in the Charter.

{3} Let us turn now to the several passages in which the particu-
lar language used is problematic from a Buddhist point of view.
First, a passage that scems problematic from any point of view,
#16: “Do not do to the environment of others what you do not
want done to vour environment.” Sadly, it is the case that many,
many people befou! or poison their own environment
can we call it when a company dumps poison into a waterway or
the air, or stripmines the land, or when a nation is so eager to rap-
idly industrialize that no limits are placed on what is done 1o the
environment? ‘lragically, we are a species so Intent on short-term
and narrowly-defined benefit or profit that we ignore even our own

whar else

long-tetm or more broadly-defined benefit before we even get to
any question of the benetit or loss of others. An cffort 1o use Golden
Ruit‘.‘languagr: pops up repeatedly in international documents of
this kind, but it simply wen't work for environmental protection,
given that we notoriously foul our own nests.

Turning now to specifically Buddhist concerns, there is the ques-
tion of whether a family of language should be used that states that
wc “share a reverence for life,” or that “Harth, each life form, and all
living beings possess intrinsic value,” or that life is “sacred.” (T'he
farter rerm is not used in the Charter, but it is debated whether it
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should be; the other two expressions are used.) These expressions
do pose problems for a Buddhist.

Tirst, use of the term “sacred” would be the least acceptable in
the above list 10 a Buddhist it conld pose a real obstacle and it is
good that the framers of the draft have avoided it. As Webster points
our, the first meaning of the rerm is “consecrared to or belonging to
a god or delty.” This clearly will not do.

Second, the phrase “reverence for life” calls for 2 more nuanced
response. While East Asian Buddhists do have a strong sense of
reverence for life, this attitude comes into Buddhism primarily rom
elements in East Asian culture excernal to Buddhism, cspecially
Taoism and Shinto. Many centuries ago this sensc of reverence for
the nataral world fused itself into the Fast Asian Buddhist eradition
such that it became an inseparable part. Tt is much less clear whether
Theravada Buddhists have such a sensc of reverence; respect, yes, as
well as humility and appreciation, all based on an awarencss of
anc’s own very small placc in the great web of interdependence,
but reverence, no. Thus while this term does not evoke as negative
a responsc as does the term “sacred,” it does nor speak for all
Buddhisis,

Finally, we must consider the philosophically Interesting ques-
tion whether a Baddhist can affiem thar Nature or “Farth, each life
form, and all living beings” possesses inirinsic value. Many out-
comes of this discussion are possible, depending upon which aspect
of the issue one emphasizes and which branch of Buddhist thought
one consults. First, we should tecognive that the framers of the
Charter sec chis language as critical; ro quote Steven Rockefeller,

The importance of the appearance in internaticnal legal docu-
ments of the asscrtion that all species have inwrinsic value cannor
be overstated. It is a major breakthrough—a move beyond the
traditionzl anthropocentric worldview that has dominated West-
ern culture and much of the rest of the world in recent centurics,

To a Buddhist, what is most strikin g and useful about this move
towards language of intrinsic value is that it is simultancously a
move away from language of instrumental value. It is a way, using
Western conceprual lan guage, of taking rhe human down from the
pinnacle, and placing humans where we bel ong, in the tangled web
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of interdependence. Buddhists will applaud the effort and the in-
tent to turn—in legal documents, in ethical thinking, and in life—
away from a stance that conceives and measures the value of non-

human beings only in instrumental terms, in terms of what those
beings can do for us, humans. There is no justificarion for, and
much to be said against, a measurement of non-humans in instru-
mentzl terms in Buddhism. The very idea thar animals and plants
only have instrumental value, only value “for us,” is from the Bud-
dhist perspective nothing bucan expression of the inflarion, distor-
tion, and self-aggrandizement of the human ego (a syndrome, of
course, that is near universal, not Western). Nothing bur tragic re-
sults, cerrainly including the destructdon of the envirenment and
vast harm w non-human beings, could be expected from such a
view. From a Buddhist point of view it is cssential to do everything
possible to dismantle such a view and replace it with one in which
humans are a part of the web,

Parenthetically, the facr thar Buddbist texts frequently state thar
a hunan birth is the best form of birth does not threaten this point.
A human birth s the best in the sense that it affords the opporrie-
nity to practice religious discipline and achieve enlightenment. How-
ever, this does not place humans at the top _pf the pinnacle in the
way we have just discussed because of the fact that the value of a
human life &5 only greatest when a human is moving towards greater
selflessncss and directly away from selfaggrandizement. This, of
course, completely undercuts the possibility of regarding oneself as
superior. ln addition, of course, many, perbaps most, Buddhists
believe that sentient beings live countless lives, sometimes in a hu-
man birth, sometimes in an animal birth, and sometimes in other
forms. Clearly, given this view, there can be no absclute line drawn
berween the human and the non-human ife.

Buddhists, then, have no problem at all with the intention of
this language of intrinsic value. ls there a problem, though, for
Buddhists, in the language of intrinsic value irself? For 2 thing 1o
have intrinsic value means that it is regarded as being of value in
and of itself, not for the sake of the value it represents to anocher; it
is an end in itseif and not just a means. This docs pose problerus
from a Buddhist perspective.?

When attempting to speak of Buddhism's wortldview in general,
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it is best ro speak in terms of interdependence, since that is a con-
cept thart all Buddhists accept and thar is foundational 1o other
concepts that developed Jater. Given the perspective of interdepen-
dence, one cannor say that any thing exists in and of itself: no thing
can be an end in iwsell, no thing can be said 1o have valuc in itsc].f;
because there is noe “in itself” All things are interdependent mo-
ments in pgocess; they are not stopping points and they are not
independent. Lor this reason, language of inrinsic value does not
come naturally ro a Buddhist mouth.?

Bur let us take another look. Tn the work of the tate Buddhadasa
Bhikkhu, we find ideas that cnable us to sce this matcer in a differ-
ent light.” For Buddhadasa everything is Dhamma (Dbarma) and,

Dhamma means Narure, which can be distinguished in four as-
pects: Nature itself..., the Law of Na ture. .., the Duty of living
things according to Narural Law, .., and the results that follow
from performing duty according re Natural Law...All four are
known by the single word ‘Dhamma.’

Thus Dhamma is Nature, and Nature is all things. As Santikaro

Bhikkhu elaborates,

Natuge is the sum toral of reality; there is no thing that is not
Nature...Everything is produced cur of Nature by the law of
Nature [i.e., interdependence]. Natare and humanity are nor
separate; human beings and all their creations are as much a part
ol Nature as are inscers, trees, rivers, and stars, Thus, in Ajarn
Buddhadasa's understanding, we are not ser against or above
Nature but are only a past of Nature thar must find aad fulfill its
natural role or duty (Thamma).”

Buddhadasa’s conception of morality (iladbamma) gives us the last
piece of the puzzle. Santikaro writes, with quotations from
Buddhadasa,

Ajarn Buddhadasa defined sifadbamma. . as *1. the condition of
being normal, 2. the Dhamma that causes normality, and 3. the
thing that is normality (itself).” The key term here is normality
(pakaii), which the Pali Text Society dictionary defines as “origi-
nal ot nawural form, narural state or condition”. .. The true nor-
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mality of ‘pakati” must be natural, that is, derived from the law
of Nature rather than thought. “Si#e means ‘pakas.” [t anything
fcads to pakari and not to disorder, itis called "sifa.” The Dhamma
that brings this state about is called ‘stle-dhamma.’™?

Let us apply this to our consideration of whether Narure pos-
sesses “intrinsic value.” In the Buddhist perspective as ardculated
by Buddhadasa, it is Natwe that establishes and, by establishing,
defines normality, Tt is up o us, as humans, o f22 i with whar is
nounal, Narure or Dhamma. Thus ir is Nature that determines,
and karmically judges, whether we individual humans are natural
or good, Le., whether we fit in with Narture, the law of which is
interdependence. Thus we humans are in ne position to judge
whether Nature is good or possesses intrinsic value or goodness.
The reality of goodness is produced by Nature; it is naturalness.
Our human conception of goodness, if it is to be accurate, must
derive from nature. Thart is to say, there is o Natural Taw, interde-
pendence, which is manifest in and w ‘hich s Nature, of which we

are a part. Qur goodness, or lack thereof, is defined by the extent o
which we live in harmony with that Narusal Law.

T'his, I think, is the decper source of Buddhist disquiet with ¢he
language of intrinsic value. From a Buddhise prispective, 1o recog-
nize in Naoure intrinsic value is clearly a vast improvement over an
artirunde which sees in Narure only instrumental vaine. The prob-
lem wich intrinsic value is that it does not go far encugh. The Bud-
dhist view of Narure and of goodness is a step beyond intrinsic
value on the same trajectory thar points away from instrumental
value. That is, secing in Nature only instrumental value is virerly
egocentric; seeing intrinsic value in Nature is much less egocentric,
but to the extent that it feaves the human ego as the arbiter or judge
of what has even ingrinsic value it is still far more egoceniric thar
the Buddhist perspective which largely mainmains silence on ithe
subject and recognizes that it is Nature which is the arbiter and
judge of whether or not we are good.

What does this mean for the Buddhist response to the Barth
Charter’s use of language of intrinsic vaiue? A T%udd ist would not
spontancously express him- or hersell in language of intrinsic value.

Yer, knowtng what this language means to others, recognizing that
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it represents a move away from the egoism of instrumental value,
recognizing that this is an expression of intent on the part of the
human community to respect and care for the l*lar{h and its beings
with no consideration of their usefulness “for us,” a Buddhist could
enthusiastically applaud when another speaks in this way. More-
over, Buddhists are pragmaric. Buddhist philosophers know very
well thar the majority of the world thinks in terms quite different
from theirs. They also recognize that words arc only wols, means to
an end. If it is necessary at this point in rime for the global commu-
nity to express its aspiration to cate for the Earth and its beings by
using the term “inerinsic value™; if, by directly negating the domi-

nance of the concepr of instrumental value, the use of language of

intrinsic value performs a function that ne other language can per-
form, then, from a Buddhist perspecrive, by all means use that lan-
puage and expect Buddhist support. Just dor’t expect Buddhises to
speak this way theruselves. :

tn sum, Buddhists will applaud the Earth Charcer, its aspiration,
and the friendly inclusivencss of its posture. They will deeply ap-
preciate its stance as a voice of compassion atrempring to protect
the weak from the ravages of the marauding collective human ego.
They will hope to see the Charter srrengthened in this work, if a
way can be found thar is acceptable ro the global community. And
while they mighr have reservations about the forms of certain ex-
pressions, they will pragmatically embrace as skillful means the lan-
guage that expresses the best that the global community can say ar
this time.

Notes

1.t s worth noting thar the Earth Charrer undersrands Hie in terms of invee-
dependence. The same is eeue of the Global Ethic, another document thar went o
great lengrhs o find an athical common ground and a form of langitage thar could
be embruced by the preaiest possible diversiey of cubures. T Language of interdepen-
dence, chus, seems to be @ form of language that is boeh umf‘rmt‘d by modermn
science and inoffensive to the diversity of cultures and religions, As such al present
i bs playing a crucial role in the ardcutation of international agreements. b will be
interesting, o observe whether this continues 1o be the case.

2. “Buddhism, Global Erkics, and the Earth Charter,” in Buddlion and Feal-
agw ed, by Mary Evelyn Tucker and Duncan Williams (Cambridee, MA: Harvard
Unitversity Press, 1997).
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3. Steven Rockefeller repores other Buddhist philosophers voicing simifar

qualms; ibid.

4. Steven Rockefelier suggeses that Buddhists consider Buddha nature as a con-
cept wherein one might find a source for speaking of inurinsic value. This indeed
might worls, but it would exclude both those Buddhists who do now accepr Bud-
dha narure at all and those Buddhists who do not aceept the broad construal of the
concept that would be required o apply it to nature.

5. Granted that Buddhadasa is & very progressive thinker by Theravadu sran-
dards, | nevertheless suspect that e has articulared what many Fheravada Bud-
dhist have long unconsciously felr on this subject.

6. Quoted and eranslared by Suntikere Bhikb in “Buddhadasa Bhiklhu: Life
and Sociely Through the Nawural Eyes of Voidness,” in Chrisiopher S. Queen and
Sallie B. King, eds., Sngaged Buddbism: Buddbise Liberation Movements in Asia
(Alhany, NY: State University of New York Press, 1996), p. 159,

7. Ibid., p. 160,
2. Ibid., DT
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what texts one reads but how one reads them. Underlying this cssay
is my belief that Buddhism’s contribution to the proposed Harth
Charter lies more in the arsa of reponsibilicies rather than rights
and that the rightsfrespensibilities dichotomy is problemaric and
rends not to edificarion. Essential to these rwo polnts is my convic-
tion that the heart of the Buddha's dbarma is spiritual transforma-
tion (I came to reach the cause of suffering and the way to its
cessation.”), and thar spiritual transformation underiies all of our
artitudes and actions toward the human, animal, and natural envi-
ronments. Consequently, while the Buddhyls victory over ignorance,
hatred, and greed was prerequisite to his enlightenment (Mruina),
it was equally necessary to his apperception of the universal prin-
ciple of namre or interdependent co-arising. It s a truism, further-
meore, that the Buddhist path—perceived as a way of lifle—begins
with right understanding Gammdditthi), and thae right understand-
ing means the universality of the interdependent and co-arising
nature of ali things.

"The Buddha's cnlightenment experience occutred over the dura-
tien of rthe three watches of one night. During the first warch he
reviewed his karmic history, remembering systematically alt of his
previous lives; during the second watch he used the supemaruna,l
power of his divine eye to survey the entire world and all the beings
in it as cthey were dying out of and being reborn into the various

realms of rebirth; and, in the final warch of the night he fathomed
the truch of interdependent co-arising. 'T'his account traces the
Buddha's enlightment from the particular to the universal, from
the interconnectedness of his personal karmic history, to the karmic
history of humankind, to the unjversal principle underlying the
cause and cessation of suffering, Le. paticea sannippida. Subsequently,
this principle is further generalized as a universal law of causaliry
(idappaccayata)—"on the arlsing of this, that arises; on the cessa-
rion of this, that ceases.” I the broadest sense, the Buddhist law of
condidonality is much more than a paradigm of the cause and ces-
sation of human sufforing. As a causal principle, it indundes alt life
forms both human and nonhuman. The Buddhist Wheel of Be-
coming (bbavacakka) schemarizes not only the causes of suffering
(dhekkha) and its cessation, Tr also offers a pienire of a holistic cos-

mology bound rogether in a web of moral reciprocity.
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I the human realm this moraily reciprocal universe is spelled
out in terms of mutual responsibilities among different social groups
in the Buddhas advice o the lad, Sigala (Sigaleka Suzza, Digha
Nikiya, 31). The Jataka narratives broaden the idiom of moral re-
sponsibility to include interactions among the human, animal, and
natural realms. Hamans, for example, are admonished to protect
trees: “'Lhie tree that gives you pleasant shade/ To sit or Lie ar need,
you should not tear/Its branches down, a cruel wanron deed.”

The Buddhds first teaching following his enlightenment sets forth
the Four Noble Truths (suffering, its cause, its cessation, and the
way to its cessation) and the Fighrfold Noble Path, A striking fea-
ture of the Eightfold Noble Path is the necessary interrelationship
between worldview and practice. While this teaching appears to
give primacy o Right View (sammadizhi), the first stage of the
path, the subsequent stages demonsteate that the Buddhist
worldview is but prerequisite to its embodiment in intention, word,
and deed and, furthermore, thar a deep comprchension of the cans-
ally conditioned nature of all things requires mindfulness (sammiari)
and focused meditation Gammdsamadhi), not merely inteliccrual
cognitiomn.

The above cbservations arc intended o suggest that Buddhism
has the following contributions to make to a discussion of the Farth
Charter: (1) that the universal Buddhist principle of causality is com-
patible with the universalism of the Farth Charter, but that frem
the perspective of the Buddbadbarma, principles should be grounded
in concrete knowledge of particudar cases, in particular, self-knowl-
edge: (2) that the principles of the Earth Charter are meaningless
unless they are actualized in behavior; (3) that the debate over
whether Buddhisms apparent deconstruction of intrinsic nature
undermines the language of the tights of nature is 2 quescion that

“rends not to edification,” especlally in the light of the urgenr call
to concrete action that should be the imperative of the Earch Char-
er; (4) that ulumately, the problems addressed by the Earch Char-
ter are spititual in narure calling for 2 profound rransformation of
personal, communal, and global values. It is also self-cvident chat,
at least in an ideal sense, the Buddha and the sarigha stand as ex-
amples of peace, simpliciry, and nonviolence, preeminent values
uplifted in the Earth Charer.
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1 propose to conclude these brief comments by citing two Suzras
from the Pali canon of Theravada Buddhism. My purpose in doing
so is twofold: first, to emphasize the value of stories in our search
for the principles of a universal environmental ethic, for stories
are often more compelling than principles no matter how praise-
worthy they may be; and, second, to illustrate the point that in the
Buddhist tradition the natural environment per se is a necessary
condition for boch the realization of individual human fdfillment
{i.e. Nirvana} and the maintenance of a community of murual re-

gard.
i

.In the Sutra on the Noble Search (Ariyapariyesand Sutta, Majihima
Nikaya, 26), the Buddha describes his own quest for enlightenment
(Nirvana}. In his scarch for the “supreme state of sublime peace” he
became a student of the nored religious teacher, Alara Kalama. He
soon mastered Aldra’s teaching but found that it did not lead o
dispassion, peace, and the direct knowledge of enlightenment, so
he turned to another famous spiritual leader of the day, Uddaka
Ramapurra. The future Buddha was such an adept pupil that Uddaka
invited him to lead his community. Although Uddakas teaching
rook the furure Buddha to a sublime state of consciousness beyond
neither-perception-not-non-perception, it tell short of Nirvana. So,
the future Buddha continued his search for the good: “Sccking the
supreme statc of sublime peace, [ wandered by stages through the
Magadhan country undl eventually I arrived at the Sendnigama
near Uruvela, There I saw a delightful stretch of land and a lovely
woodland grove, and a clear flowing viver with a delightful forest so 1
sat down theve thinking, ‘Indeed, this is an appropriate place to strive
for the ultimate realization of that unborn supreme security from bond-
age, Nirvana.”” According to the Sutta of The Noble Search, such a
natural setting was a necessary condition for the relinquishing of
attachment, the destruction of craving, and the attainment of the
state of equanimity and dispassion requisite for the furure Buddha
to percelve the truth of the interdependent, coarising nature of
things.
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i
[n rhe Surra on the Monuments to the Dhamma (Dbammaceriya
Sutta, Majihima Nikiya, 89), King Pasenadi of Kosala visizs his plea-
sure gardens in his state carriage. Reaching a point where the road
is no longer passable, he dismounts from his carriage and continues
on foor. There he sees “roots of trees that were lovely and inspiring,

- quiet and undisturbed by voices, with an atmiosphere of seclusion,

remore from people, favourable for retreat. The sight of these re-
minded him of the Blessed One [the Buddhaf thus: ‘These roots of
trees are lovely and inspiring, quiet and undisturbed by voices, with
an armosphere of seclusion, remote from people, favourable for re-
treat, like the places where we used to pay respect ro the Blessed
One.” The king, reminded of the Buddba and his followers, then
has the state carriages prepared for a trip to the Szkyan rown of
Medalumpa where the Blessed One and his disciples are “pracric-
ing the good way.” After reaching Medalumpa and paying his re-
spects to the Buddha, the Blessed One asks the king the reasen for
his visit. The king replics that he came to honor the Buddha and
his followers because ne cne else embodies the holy life lived as
perfectdy and purcly, Uslike kings, nobles, brahmins, household-
ers, famitics, friends, and recluses, the bbikkbus live in concord and
mueual appreciation withour disputation. They are well disciplined,
“smiling and cheerful, sincerely joytul, plainly delighting, their fac-
ultics fresh, living at ease, unruftled, subsisting on what others give,
abiding with mind as aleof as a wild deer’s.” King Pasenadi’s lauda-
tory appreciation of the community of Buddhist monks connects
the peace and harmony of its disciplined interdependence wich a
natural seiting of lovely and inspiring trees, undisturbed by people, an
atmosphere of seclusion, favorurable for retreat,

It may be moot whether these stories autribute 1o narure a sui
generis character, but they can be read as uplifting the necessity of
nature for iself, not in isolarion but as a requisite for being fully
human and for susiain ing a comununity of simplicity, nonviolence,
and harmony.



