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Abstract 

 
In this article we examine the intertwining of Zen Buddhism, Christian Mysticism and 
Archetypes through traditional Zen contemplative practice and tales collected by the 
Brothers Grimm. Ana María Schlüter Rodés (1935-1925), philosopher, theologian and 
Zen master, disciple of Yamada Kōun Roshi (1907-1989), writes and teaches Zen through 
contemplation, kōans —Zen paradoxes used to awaken practitioners to grasp intuitively 
the Buddha mind—, parables and tales, pointing to a common spiritual reality. The aim 
of this article is to explore this rich polylogue and show how a contemplative practice 
rooted in tales, paradoxes and archetypes appears as fundamental for establishing a spir-
itual pedagogy forged in dialogue and a common inter-religious recognition through the 
understanding of different contemplative traditions with the aim to awaken ourselves to 
a wider dimension of reality, understanding Nature, symbols and every living being as 
potential masters for the hearts eager to listen 

Keywords: Zen Buddhism; Christian Mysticism; Tales; Archetypes; Parables; Kōans; 
Contempla-tion. 

Resumen. Los animales cuentan cuentos: Los Monogatari (物語) de los Grimm y el Zen, un polí-

logo entre mundos 

 
En este artículo examinamos el entrelazamiento del budismo Zen, la mística cristiana y 
los arquetipos a través de la práctica contemplativa Zen tradicional y los cuentos recogidos 
por los hermanos Grimm. Ana María Schlüter Rodara (1935-1925), filósofa, teóloga y 
maestra Zen, discípula de Yamada Kōun Roshi (1907-1989), escribe y enseña Zen a través 
de la contemplación, los kōans —paradojas Zen utilizadas para que captar intuitivamente 
la mente de Buda—, parábolas y cuentos, que apuntan a una realidad espiritual común. El 
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objetivo de este artículo es, pues, explorar este rico polílogo y mostrar como una práctica 
contemplativa arraigada en cuentos, paradojas y arquetipos aparece como fundamental 
para establecer una pedagogía espiritual forjada en el diálogo y en un reconocimiento in-
terreligioso común a través de la comprensión de diferentes tradiciones contemplativas 
con el objetivo de despertarnos a una dimensión más amplia de la realidad, entendiendo 
la naturaleza, los símbolos y todos los seres vivos como maestros potenciales para los 
corazones dispuestos a una escucha sincera. 

Palabras clave: Budismo Zen; Mística Cristiana; Cuentos; Arquetipos; Parábolas; Kōans; 
Contemplación  

 

These pages are dedicated to Ana María Schlüter Rodés (1935-2025), who left 
us soon before All Hallows’ Eve. May she rest, as she lived, in the Peace of 
the Spirit and the Light of the Dharma 

 

«The fundamental problem of language is its magic» (Benjamin, 2020: 65) 
 

«Every day, priests minutely examine the Dharma 
and endlessly chant complicated sutras. 

Before doing that, though, they should learn 
how to read the love letters sent by the wind and rain, 

the snow and moon» (Ikkyū, 1986: 96) 
 

«… the signs inscribed in the flesh of the world» (Cattiaux, 2024: 7) 

Storyteller’s Zen: Prelude to Contemplation 

Let us start with a tale;  

Encho was a famous storyteller. His tales of love stirred the hearts of his lis-
teners. When he narrated a story of war, it was as if the listeners themselves 
were on the field of battle. 

One day Encho met Yamaoka Tesshu, a layman who had almost embraced 
masterhood in Zen. ‘I understand,’ said Yamaoka, ‘you are the best storyteller 
in our land and that you make people cry or laugh at will. Tell me my favourite 
story of the Peach Boy. When I was a little tot I used to sleep beside my 
mother, and she often related this legend. In the middle of the story I would 
fall asleep. Tell it to me just as my mother did’. 

Encho dared not attempt to do this. He requested time to study. Several 
months later he went to Yamaoka and said, ‘Please give me the opportunity 
to tell you the story’. 
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`Some other day,’ answered Yamaoka. 

Encho was keenly disappointed. He studied further and tried again. Yamaoka 
rejected him many times. When Encho would start to talk Yamaoka would 
stop him, saying: ‘You are not yet like my mother.’ 

It took Encho five years to be able to tell Yamaoka the legend as his mother 
had told it to him. In this way, Yamaoka imparted Zen to Encho (Reps and 
Senzaki, 1957, story number 93). 

Through this mondō (問答) or modern Zen kōan (公案)1 or monogatari (物語)2 

we can intuitively grasp that there is an art of Zen which consists in transmit-
ting Zen to someone by letting this someone find Zen from within, like in 
this case, from the art of narrating, the telling of a tale. The true master be-
comes the student and lets the master appear from within the student. There 
is something of masterhood closely linked to motherhood; to guide, to nour-
ish, but to do so through a sublime strength and abandonment; to guide yet 
to abandon your son to reality itself, to her or his most profound nature. It is 
a perilous task. In this case the student or the spiritual son of the master must 
achieve the incredible goal of becoming his own mother, as well as the mother 
of his master. “Tell me the tale as my mother did…” As Socrates was a mid-
wife to let the light spark from within his disciples, so does the Zen master, 
in a very Daoist fashion, become and teach how to be like the Spirit of the 

Valley, to be a receptacle full of possibilities. Thats is為無為 (wei wu wei, “ef-

fortless action” or “doing-non-doing”) a seemingly complete abandonment 
of oneself to spontaneity through arduous repetition and discipline, or 
through soft yet consistent practice that can be seen and appreciated in every 
human and non-human discipline or field of knowledge and experience. In 

                                                   
1 The Japanese word mondō means “question-answer”, or dialogue, while a kōan, “public case”, 
is a characteristic dialogue of the Zen Buddhist tradition used as a meditative tool. For a com-
plete assessment, see Bouso (2016), Hori (2003), Miura and Fuller (2015) and Yamada (2015). 

2 On the word Monogatari, Adriana Boscaro (2006, p. 241) writes: «A “story told” in both prose 
and verse: this is a monogatari, from mono (thing) and the verb stem katari (-gatari in com-
pound tenses, to say something to someone, recount, tell). Though never codified, the term 
was already in use in ancient Japan in the poetry anthology Man’yōshū (a ten thousand-page 
volume from the second half of the thirteenth century), emphasizing its meaning of “to chat, 
to converse,” and demonstrating its prolonged use even though its period of greatest splendor, 
during which women writers made up the majority, was that spanning the tenth and eleventh 
centuries. These texts were originally read in circles limited to the central court, after which 
only a few handwritten copies were circulated. As a literary genre, given that the element linking 
the monogatari to other works is its inclusion of poetry, its nature has always remained some-
what ambiguous, and the same text might be known as nikki (diary), kashū (poetry collection), 
or even zuihitsu (free thoughts, aphorisms)». We stand here by the somewhat ambiguous mean-
ing of monogatari as a story told, shapeshifter in nature as one of the tricksters of the Japanese 
tradition, the fox or kitsune. 
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music, philosophy, chemistry, painting, gardening, dance, martial arts or social 
work, there is an art of becoming one with oneself, of becoming pure action 
and wise dynamicity. Easier said than done!  

This Gelassenheit or abandonment (fruit of a mors mystica) allows an Other-
Power to act through us, within us, in consonance, resonance and emanation 
with the whole of reality.3 

This power rests, indeed, in our capacity to listen. To listen with our third ear, 
the inner ear, as some masters, both Christian and Buddhist, would put it. To 
listen beyond listening. It is indeed a state of “creative receptivity”, rooted in 
humility and compassion in a Buddhist and Christian perspective. As it is the 
case, also, of Zen and Daoism (Collective, 2021), which have a very specific 
understanding of compassion, through sharing and understanding the pathos 
of Nature, its pulse, its language, its rhythm. Laozi’s long ears also act as a 
symbol of this capacity to listen to the wholeness of Nature, its voice (Schip-
per, 1993; Panikkar, 2021).4 

Nature is not without language. If we are to address and navigate the cross-
roads and the webs of kinship between human, animal and the cosmos from 
the perspective of Japanese Philosophy, perhaps we should invert Walter Ben-
jamin’s (2020) assertion: Nature is not melancholic for the fact of being de-
prived of language; instead, maybe we, humans, more than ever, should feel 
melancholic for not being able to listen nor understand the language of Na-
ture. In this regard, tales, contemplation, art and animality appear as inter-
twined realities that act as “agents of integration” of our bodymind in the rich 
and complex web of life.  

Thus, tales can be interpreted as one of the most ancient reliquaries of sym-
bolic and spiritual treasures of humankind, revealing the inherent kinship be-
tween human, animal, the cosmic and the transcendent. Ana María Schlüter 
Rodés (2005, 2010), philosopher, theologian and Zen master (Tien, 2024), 
reinterprets the traditional and original tales from the Brothers Grimm from 
the perspective of Christian mysticism and Zen Buddhism to offer a contem-
plative reading of these narrations as “skilful means” (upāya) to accompany us 
along the path or the Way of realization.5 

                                                   
3 See and compare these notions in these two classical works: Meister Eckhart (2014) El fruto 
de la nada and Tanabe, Hajime (2011) Filosofía como metanoética. The Christian notion of Grace is an 
homeomorphic equivalent of the Pure Land Buddhism notion of Other-Power. 

4 The notion of “Ecosophy”, by Raimon Panikkar (2021), is based on radical receptivity, and 
so is Daoist wisdom. 

5 The two fundamental bibliographical references for this article are El camino del despertar en los 
cuentos (2005) and Camino de liberación en los cuentos. En compañía de los animales (2010) by Ana María 
Schlüter Rodés. See Tien (2024) for an interview with her, as we had to privilege to practice 
Zen and discuss these questions with her. 
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The aim of this paper is to examine how tales in this specific context, from 
Europe or Japan, relate to specific aspects of psychology, pedagogy, spiritual-
ity and the conception of Nature and relationality between different dimen-
sions of reality where images, symbols and concepts unfold through hardship, 
bravery, brutality and compassion, revealing human closeness to the other 
animals and to the cosmos as a whole vibrant web of life. Our perspective 
emerges then as an open polylogue between Depth Psychology, the experien-
tial and interpretative framework of “engagement” and “cosmic intimacy” as 
imagined by philosophers like Thomas P. Kasulis (2018) or François Cheng 
(2006), a continuity between classical Chinese and Japanese thought and Con-
templative Studies. Animals and Nature do tell tales. Tales and animals do 
offer liberation. As Schlüter reminds us: “Animals get close to those who 
practice Zen” (2010, p. 26). 

Figure 1. Andrei Tarkovksy in the set of The Mirror 

 

Source: Photo by Vladimir Murasko. Moscow, 1974 

 

As a Zen master would invite us: “Have we ever tried to become a tree?” 
There is power in softness, in quietness. The mightiest storms are born from 
a silent sea. In the same vein, Schlüter invites us to rediscover tales with a 
childish innocence, to be born anew, through telling and listening understood 
as a contemplative practice. In a written exchange with Ana María Schlüter, 
she wrote to me the following, synthesizing her vision and understanding of 
tales in relation to Zen Buddhism and Christian Mysticism. 

Considero que los cuentos son una tradición popular de orígenes míticos que 
surgen de un fondo humano común (el inconsciente colectivo de Jung tiene 
mucho que ver) y conectan con la dimensión espiritual inherente a todo ser 
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humano. Desde allí conectan con el camino del zen y con la mística cristiana, 
en sus raíces antropológicas comunes. No hablaría de “uso” de los cuentos, 
sino de entidades respetables en su propia identidad que se saludan y vierten 
luz unas sobre otras (usando una expresión de Bernhard Welte, en su libro: 
Meister Eckhart, Gedanken zu seinen Gedanken. Herder, Freiburg, 1992). 

Hay aspectos básicos del camino que aparecen en todas estas tradiciones: 1) 
salir siguiendo   un deseo/necesidad, 2) entrar en el bosque, 3) descubrir el 
tesoro. 

And most importantly: 

Los cuentos han sido mi alimento desde niña de alrededor de unos seis, ocho 
años, antes de conocer la fe cristiana, y mucho antes de conocer el zen. Me 
han orientado en la vida en momentos difíciles. Medio en broma digo a veces 
que he sido cuentiana antes que cristiana (Schlüter, personal communication, 
2025 June 16th). 

The path to spiritual nakedness or radical simplicity is a common topos, 
dressed with different furs and colours, both present in different forms of 
Daoism, Buddhism and Christian mysticism —and in this human world, this 
“fallen world” in the kingdom of time, some would say, awakening comes not 
with ease, but trough ascesis, prayer or masterful forgetfulness, the dissolution 

of one’s bones6  into the Great Sea of Energy 浩瀚氣海 (Haohan Qihai)7  or 

the Groundless Ground 無極 (Wuji)8  where dualities are suspended, merged, 

and yet maintained —in Zen and Christian Mysticism— or apparently com-
pletely destroyed in a sort of Primordial Indistinction in the Daoist experi-
ence. 

We dwell here in the cosmologic and symbolic language of mythical imagery. 
This imagery refers to a specific understanding of knowledge and experience. 
First, Schlüter understands tales as the flowers of a common mythical source; 
there are a living tapestry of archetypes which, from a Jungian perspective, 
enable and make possible the religious experience, revelation or realization 

                                                   
6 This Daoist expression comes from the Liezi and is sometimes reprised in the Zen tradition. 

7 Following the Wenzi and the Daoist tradition, human beings and all living creatures are con-
sidered like fish swimming in the boundless sea of the Dao. 

8 This Groundless Ground, in Daoism, would correspond to the wuji 無極, and, in the thread 

of the Japanese philosophers of the Kyoto School, Absolute Nothingness, and their meontology, 
their ontology of nothingness. When it comes to the notion of The Great Sea of Energy, in 
the Daoist tradition, it is another name for reality as a manifestation of the Dao, the Source 
and Way of all living beings. Texts such as the Wenzi describe humans in the world as fish 
bathing in the Great Sea of Energy 
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(Schlüter, 2005). They do share with any religious or human quest the struc-
ture of a journey, an adventure, which we have classically considered as the 
journey of the hero. Through lack, desire or suffering, we start our perilous jour-
ney through the selva oscura, the forest or the desert, looking for a treasure, 
which is, of course, not a literal one, but a subtle, spiritual reality. An inner 
light, we would dare to say. And an inner darkness. An outer light. And an 
outer darkness. 

Tales and myths nourish us in a very particular way, and they share with kōans 
or mystical language the extreme beauty and wisdom of being able to integrate 
paradox. As Jung pointed out: 

Myth is the primordial language natural to these psychic processes, and no 
intellectual formulation comes anywhere near the richness and expressiveness 
of mythical imagery. Such processes are concerned with the primordial im-
ages, and these are best and most succinctly reproduced by figurative language 
(Jung, 1991: 5549-5550). 

The richness of human experience, beyond philosophical, religious or psy-
chological language, resides, precisely, in our capacity to integrate paradox. In 
this consideration, true knowledge transcends rationality without negating it. 
Symbols and tales are living entities which deserve to be treated as organic 
processes, vibrant beasts, trees and creatures that feed and grow in the human 
breast. Precisely, if we address the problematic understanding of symbols —
precisely at the intersection of the Jungian and a broader theological and mys-
tical perspective — we should quote and remember what the extraordinary 
painter and poet William Blake wrote on that matter with his distinct, fierce 
and combative voice: 

The ancient Poets animated all sensible objects with Gods or Geniuses, calling 
them by the names and adorning them with the properties of woods, rivers, 
mountains, lakes, cities, nations, and whatever their enlarged & numerous 
senses could perceive. 

And particularly they studied the genius of each city & country, placing it un-
der its mental deity. 

‘Till a system was formed, which some took advantage of & enslav’d the vul-
gar by attempting to realize or abstract the mental deities from their objects: 
thus began Priesthood. 

Choosing forms of worship from poetic tales. And at length they pronounced 
that the Gods had ordered such things. Thus men forgot that All deities reside in the 
human breast (Blake, 2013: 32). 
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Indeed, poetry and priesthood are never far from one another; poetry, espe-
cially ‘ancient’ or traditional poetry, as liturgic music and painting, but also 
unorthodox or para-liturgic art, so to speak, dwell in the perception of the 
sacredness of Nature, in awe and fascination towards and within the great 
mystery of it all. What is, then, the ontological status of symbols in relation to 
religious experience in this context? Schlüter takes the Jungian starting point 
from Psychology and Alchemy, where we find a certain ambiguity in the use of 
the terms soul and psyche —a fascinating ambiguity partially stemmed from the 
Alchemical text but also used, of course, as a protective language by Jung in 
order to avoid an even greater polemic in his research and reputation, him 
who was a researcher of liminality, living at the edge of psychology, transcend-
ence and mysticism, and sometimes in open hermetic and visionary labour— 
to see and understand symbols and archetypes as a condition and magical tool 
or skilful mean for awakening, from a Buddhist perspective, but without ne-
gating the invigorating relation to the Source or “Root of Eternity”, as Jung 
would put it, that make possible the remembrance, the integration and the 
experience of the transcendent, and, some would say, the “incarnation of op-
posites”: 

Los arquetipos a que se refiere C. G. Jung y que aparecen en los cuentos, son 
como la mano vacía dispuesta a acoger el mensaje, son como el ojo limpio 
para ver, el corazón puro para entender, el oído abierto para oír. Cuando están 
enterrados y embotados, sin cultivar, el mensaje resbala, no encuentra mano 
acogedora, ni oído que sepa escuchar; el ojo está ciego para ver, el corazón 
duro para entender. Este es un problema serio de nuestra cultura occidental, 
hoy: “Mientras la religión no sea sino creencia y forma exterior y la función 
religiosa no se convierta en experiencia de la propia alma, no ha tenido lugar 
aún lo fundamental. Falta aún por comprender que el mysterium magnum no 
sólo existe en sí, sino que a la vez y de manera muy principal está fundamen-
tado en el alma humana… Es una ceguera verdaderamente trágica, hay teólo-
gos que no se dan cuenta que no es cuestión de demostrar la existencia de la 
Luz, sino de que hay ciegos que no saben que sus ojos podrían ver algo. Habría 
que darse cuenta de que no sirve para nada alabar y predicar la Luz, si nadie la 
puede ver. Sería necesario desarrollar en el hombre el arte de ver”. Así escribía 
C. G. Jung en 1944, en la introducción de su libro Psicología y Alquimia 
(Schlüter, 2005: 9). 

Zen and archetypes may appear, initially, as a strange combination. Neverthe-
less, Zen is not only an ‘apophatic’ discipline, as its relation to symbolism is 
complex and fascinating. Those who consider Zen only full of “negative” lan-
guage have an incomplete vision of this tradition. Zen is a flower and a fruit 
of Mahāyāna Buddhism, which is full of rich imagery and vertiginous meta-
physical mirrors and mises en abyme; golden buddhas and fierce nagas roam in 
the heart of the Buddha-Dharma. Devotion, tantrism, refined cosmology and 
psychology, paradoxical affirmations and logical deconstructions are also part 
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of the soil of this rich religious culture. Furthermore, we frequently find in 
Zen Buddhism the rich substrate and soil of alchemical Daoist language, as it 
happens in the Linji and in many kōans.9  Images and symbols must be trans-
cended; even the notion of the absence of images or symbols is a symbol in 
itself; a non-symbol, if we may. Zen flourishes in paradox, brutality and re-
finement. From form to formlessness then back to form, with Infinity as the 
destination and point of departure; Zen is an unending journey. How can we 
catch the reflection of the moon?10  Archetypes as the sage or the mountain, 
the river, the tree, all of them are vibrant and alive in Zen, where experience, 
both physical and psychic, have the first place. If we address, then, why kōans, 
paradoxical art and tales tell and awaken similar aspects of human experience, 
it is, again, thanks to the richness and ambiguity of the symbol, that requires 
engagement, as Kasulis would put it. Tales and kōans —as Daoist apologues— 
call for an intimate resonance with the cosmos. With the realization of a state 
of resonance, we experience how we are part of this vibrant ocean of life. In 
words of Bernard Stevens: 

Nature (shizen 自然, natural spontaneity) is not facing man, but it lives within 

him as he lives in it. Suzuki Daisetz writes, “It is probable that the most char-
acteristic thing in the temperament of oriental people is the aptitude to grasp 
life from the inside rather than from the outside.” [...] The Japanese aesthetic 
philosopher Imamichi Tomonobu confirms this in his “canonology” when he 

speaks of the oriental aesthetic phenomenon of “expression” (hyōgen 表現) 

not as the exteriorization of some simply subjective interiority, but as the in-
timate participation of the artist to the living rhythms of nature. It is about 
expressing the dimension of a cosmic intimacy, beyond the observable level of a 
phenomenon, at a depth where the interiority of the artist is in unison with 
the interiority of things. It is like a sketch of what Nishida calls the “formless” 
beyond form (Stevens, 2023: 17-18). 

These processes are, precisely, part of the great Chinese and Japanese aes-
thetic tradition, as in the paintings and philosophy of Shitao (1642-1707), but 
one may also find it in William Turner’s (1775-1851) paintings; not to imitate 
the so-called “objects” of nature (natura naturata) but, rather, the “creative 

capacity of Nature itself” (natura naturans), 自然 (ziran, ch. and shizen, jp.). This 

process of unending transformation is part of the Daoist and Buddhist cos-
mological view of dynamicity and impermanence, which permeates Chinese 

                                                   
9 See, for instance, Burton (1999: 118): “A dragon gave birth to a golden phoenix that smashed 
through the turquoise of the sky”. Zen Buddhist language bathes in the poetic, spiritual and 
symbolic framework of Daoism 

10 This is a classical Zen trope for the search of enlightenment and the dubious reality of phe-
nomena and human perception. 
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and Japanese culture. In Japanese Buddhism it is Mujo-kan, 無常観, where, 

through different forms and both the paintings of Liang Kai (1140-1210) or 
Sengai Gibon (1751-1837), one grasps the water of reality through spontane-
ity and meditative absorption: 

The term “mujo” refers to the concept that things are transient, not eternal. 
When expressed as “shogyo mujo” (literally, “all things are impermanent”), it 
signifies the transitory nature of all phenomena. “Mujo-kan” (“view of imper-
manence”), on the other hand, is a philosophical perspective on life, contem-
plating the nature of existence and the ever-changing aspect of all things. 
While mujo is a Buddhist doctrine, it has become widely known as a Japanese 
aesthetic idea, and is often taught in school, particularly through the line “The 
sound of the bell in the Gion-shoja echoes the impermanence of all things” 
from the Kamakura period (1185-1333) epic The Tale of the Heike (Shibata, 
2024). 

As in the beginning of the following tale, there is a fascinating and enigmatic 
passage: it is in contact with Nature that one can understand its language. By 
becoming the pine one understands the language of the pine, as Nishitani 
Keiji (2017) recalls when thinking of the great poet Bashō (1644-1694). In a 
similar way, by eating the snake, through contact with Nature and symbolical 
assimilation, one understands the language of the snake, and therefore the 
language of all living beings, their essential duplicity, ambiguity and mystery. 

The White Snake 

Every day at noon a covered dish was placed on the king’s table. Then, after 
everyone left, the king would eat alone from this dish, and nobody in the entire 
realm knew what kind of food was in it. One of the servants became curious 
and wanted to know what the dish contained. On one occasion, after the king 
had ordered him to take the dish away, he could no longer restrain himself. 
So he took the dish to his room and uncovered it. As he lifted the cover, he 
found a white snake lying inside, and once he laid his eyes on it, he felt a great 
desire to taste some of it. So he cut off a piece and began eating it. No sooner 
did his tongue touch the flesh of the snake than he understood the language 
of animals and heard what the birds on the window sill were saying to each 
other (Grimm and Zipes, 2014: 53). 

 

The practice of Zen, traditional storytelling and kōans —both through read-
ing, meditation or verbal transmission and training— have the virtue to bring 
us closer to this “original self”, to nature and its contemplative dimension. 
After having a contemplative experience, our language and our very existence 
can express itself through a new-found language: 
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Walking 

The moon collapses 

At our feet11 

Here the usual logic of language is broken. We pass then through a world of 
fog and subtle hints, where reality appears as a holistic whole made of reso-
nating waves, a notion echoing the Daoist and Buddhist visions of reality. 
With a simple image, the sky becomes the earth, the earth becomes the sky; 
the moon, its reflection, collapses at our feet as we walk in a water-mirror on 
the ground, revealing the interdependent nature of all phenomena. It is useful 
to penetrate part of the meaning of the poem but let us try to not kill its 
mystery. Let us dwell in another one: 

The White Deer 

Stems 

From the waterfall12 

The sight of an animal when we are in a state of contemplative absorption 
can trigger an awakening or a transformation of our usual perception of real-
ity. Perhaps an ordinary perception of the fact would be to see a white deer 
emerging from water or drinking it in a lake, at the feet of a waterfall. But if 
we pay closer attention, through the Buddhist lens of the dependent origina-
tion of all phenomena (Pratītyasamutpāda, Skt.), we realize that the waterfall 
and the deer can be distinguished but not truly separated; the deer can only 
exist because of water, water is not a different reality from the deer. As a 
flower, the white deer stems from the waterfall. So much can be conveyed 
with so little; that is the power of Zen. Let us dwell in the feathers of another 
apparently “unfinished” poem: 

Birds 

                                                   
11 I wrote this poem after a meditative experience, and it was originally published in the first 
pages of Ana María Schlüter’s magazine on Zen Buddhism and Christian Mysticism: Pasos, 
Boletín trimestral de la Escuela Zen «Zendo Betania» 170 (2025): 3, as follows:  

Caminando 
La luna estalla 
a nuestros pies. 
 
12 Another poem I wrote after a meditative experience exchanged with Ana María Schlüter, as 
the third one. The White Deer, image of purity and wisdom, is both a symbol of the Bodhi-
sattva, the compassionate and awakened one in Buddhism, and of Christ 
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Trifle 

So the sky 

Birds, apparently doing nothing of importance, they trifle, and so does the 
sky, or Nature —which are synonymous in the Daoist tradition— giving life 
to all living beings without haste, without effort; everything pours as an ema-
nation of its Source, vibrant, dynamic, alive. Apparently unfinished, the per-
petual flux of reality leaves us in wonder: “…So the sky”. Each grain of sand 
contains infinity. The contemplative gaze creates a transparency in our being, 
reveals our original transparency, the capacity to filter the light of existence, 
reveal it, the capacity to unify darkness and light into a single breath. Poetry 
then flourishes like a healing beam. As Ueda Shizuteru wrote: 

The poet actually dwells [...] in the all-embracing world of infinite openness 
based on nothingness. [...] In its overflow of being transparent all the way 
through to nothingness, what is truly beautiful in itself is unbounded and un-
measurable (Ueda, 1989: 31). 

Unbounded and unmeasurable. Meditation and all forms of contemplation directly 
participate in this original transparency of things, which can be translated as 
“suchness” or simply “so” in the Buddhist cosmovision, Tathātā (Skt.), close 

to the notion of Ziran in Chinese (自然, “naturalness”), what is spontane-

ously, by itself, Buddha nature, the manifestation of the Dao, all-pervading. 
When this realization becomes evident, the great master and philosopher 
Dōgen (1200-1253) writes at the end of his Genjōkōan: 

Because the nature of the wind is permanently abiding, the wind of the house 
of the buddhas makes manifest the earth as pure gold and turns the long river 
into sweet cream. (Yasutani, 2012: 107). 

In a very Daoist and Buddhist image, the wind, ever-changing and shifting in 
his nature, remains, through change, in his state of perpetual transformation 
and flux as manifestation of the Way of all that is, the Buddha Mind and the 
teaching of the Buddha. The ultimate transmutation is the realization of what 
is already there, in the shapes and in the flesh of the world. This world, initially 
perceived as an unending place of suffering, appears then, simultaneously, as 

pure gold, and the river of Saṃsāra (in Sanskrit and Buddhist thought, “the 
common flux” of unending suffering) turned into sweet cream. For this a-
dual experience to arise, dualistic thinking must melt away, and all concepts, 
notions and dogmas must burn with the fire of samādhi (“meditative absorp-
tion”, Skt). Our very body must symbolically die and disappear; through ab-
solute annihilation comes the Great Rebirth. Sacred words and images, phi-
losophies and symbols must disappear and be destroyed and vivified through 
a Great Negation. This great negation is a sublimation, a purification that 
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hides, in fact, the Great Affirmation. Then all flowers blossom and can be 
recognized as the living Body of the Buddha. As the Daoist tradition states, 
willing meditation can lead us astray; to sit in oblivion, to make oblivion the 
house of our being can return us to our ancestral home. No techniques, no 
mantras, no meditation. Just being here, right now, oblivious of who we think 

we are, to return to our center. This practice is 坐忘 (zuowang, Ch.), to sit 

oblivious of our heart, or to sit in the heart of oblivion. Daoism, and some forms 
of Buddhism, encourage us to stop the strife by loosening our mental will. 
We then naturally return to the Source. It is then that we can understand the 
auto-expressiveness of the Cosmos, the Cosmos preaching the Cosmos, the 
suchness of all things. Then we realize Unity and Multiplicity, and the tails of 
the monkeys of the mind and the wild foxes of the spirit become the one 
thousand arms of Avalokiteshvara, the Bodhisattva of Compassion. When we 
split our skull open, then it becomes the house of all the Buddhas. 

Tales and mystical paradoxes nurture us with the capacity to break the logical 
mind and inhabit the boundless dimension of existence. Yet, this boundless 
dimension is not deprived of ethics. The perception of the complementary 
and relational nature of reality leads or must lead to compassion, otherwise, it 
is delusion, according to Buddhist teachings. This does not mean that our 
activity necessarily and inevitably leads to activism. There are many ways to 
be engaged, and every true artist or thinker is engaged. Contemplative writing, 
for instance, can be understood as a way of desengagement engagé; some may 
seem disengaged with the human world or its hyper-productivist tendencies, 
yet be deeply engaged, in a subtle way, with the substance of reality. A yogī 
such as Milarepa (1052-1135) proves this form of subtle engagement. That is 
the contemplative gaze. Authors ranging from Emil Cioran (1911-1995) to 
Christian Bobin (1951-1922), with each their own voice, have a similar under-
standing of perception as transformative. Christian hermits, Daoist sages and 
Buddhist yogis are some forms, embodiments and ancestral images of con-
templation. They dwell in a realm that exists and shines beyond the lamp of 
monastic institutions. The heraldry of this fire of unknown origin beyond in-
stitutional forms can be sung in a poem: 

Fire! 

Broken 

Lamp 

The fire burns beyond forms, and must consumes all forms, to create new 
ones. These archetypical forms signal fundamental elements of the human 
soul; a need for primordial contacts and transcendence. Contemplation is then 
the cultivation of one’s inner fire. In this sense it is close to animality. Ani-
mality and sacredness reveal its closeness in an evident manner in traditional 
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tales; incarnating danger or salvation, it is through them, the animals and the 
cosmos, that humans find magic, transformation and adventure (Schlüter, 
1997, Prologue). There is a great merit in Schlüter’s approach to reconcile or 
recognize traditional folklore within contemplative practice. They should 
have never been apart in the first place. Contemplation has often been related 
to the salvation of the human microcosmos, while somehow traditional folk-
lore has often been identified with the macrocosmos; institutional Christian-
ism is often directed to the salvation of the human microcosmos, while tradi-
tional tales and folklore, not unlike alchemy, are addressed to the wider 
salvation of the macrocosmos (Arola, 2021). Together, they form the rich and 
complex forest of reality, intertwining transcendence and immanence. From 
a Christian Alchemical perspective, there is a richness in the realm of Pluto, 
in the abyss, where dark metals must be searched and transmuted. In the Bud-
dhist tradition, two similar equivalents would be fighting Māra, the demonic 
form of death and suffering, but specially to transmute poisonous passions in 
tantrism (Mora, 2006). On the other hand, Buddhist furious deities are the 
perfect embodiment and union of the purity of the emptiness of contempla-
tion and the ferocious forces of passion and the cosmos.  

A fundamental element of both tales and kōans is their capacity to break our 
logical and emotional barriers and to establish with us a deep spiritual con-
nection. If our practice is only based on detachment, it becomes stagnant, 
what masters call “The Zen of the Dead Man” (Hisamatsu, 2011). Emotional 
and spiritual connection are fundamental. As Hugo Makibi Enomiya-Lassalle 
wrote, only when he was able to cry, he was able to have a truly Zen experi-
ence (Wolf, 2016). There is, in this process, an epistemological decolonization, if 
we may use the term forged by Enrique Dussel (2025); ordinary consciousness 
and prejudice is somehow broken and anthropocentric views burned by the 
fire of meditation. We enter, then, this adamantine sphere that Hakuin alludes to 
(Bouso, 2013); emotions let us in in order to transcend them. This field is the 
Buddha-field, the marvellous emptiness as vast as the sky. These powerful 
images try to catch the uncatchable, that is, the vastness of a conscience which 
becomes wide open to Reality, as wide open as Reality. 

Be born anew: Tales, kōans and parables 

Ana María Schlüter, in this context, similarly as Nishitani Keiji (2017), would 
situate herself in the existential and hermeneutical tradition. She first intro-
duces the human and cultural landscape in which the tales of the Brothers 
Grimm were born, a landscape cherished and fundamental for her own spir-
itual upbringing and pedagogical approach when it comes to contemplation. 
In the beginning… there were tales. In her book Camino de liberación en los cuentos. 
En compañía de los animales (2010), she writes: 
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A principios del siglo XIX los Hermanos Grimm recogieron en numerosas 
aldeas, sobre todo del centro y norte de Alemania, multitud de cuentos popu-
lares, que solían contar en especial las ancianas cuando empezaba a oscurecer 
y las familias se recogían alrededor de la lumbre. En la Nochebuena de 1812 
presentaron su primera colección de cuentos, Kinder-und Hausmärchen der Brüder 
Grimm, “Cuentos para niños y el hogar de los Hermanos Grimm”. Les iban a 
seguir dos otros tomos. 

Los cuentos recogidos por los Hermanos Grimm son una especie de mitos 
populares de los pueblos, en los que surge en primer plano la reunificación del 
alma. Siempre aparece de alguna manera lo que el ser humano es en esencia, 
pero que al mismo tiempo tiene que ir actualizando a lo largo de su vida, pa-
sando por procesos difíciles que en ocasiones rozan la muerte. En este camino 
la bondad y la sencillez son fundamentales para no desviarse de la buena di-
rección; también son importantes la perseverancia y el no dormirse en el ca-
mino. La mentira es el gran adversario, está ligada a los tres elementos vene-
nosos [according to Buddhism] que son el orgullo, la codicia y el odio. Aunque 
a veces parece que gana el fuerte y el orgulloso, a la postre siempre es la per-
sona insignificante a los ojos de los demás, que no aparenta nada, la que en-
cuentra la vida de verdad. El bien es más fuerte que el mal, y el mal acaba 
destruyéndose a sí mismo, por mucho dolor que haya causado (Schlüter, 2010: 
9-10). 

As we can appreciate in this passage, beyond the understanding of tales arising 
from the mythical depth of our spirit, we can appreciate the ethical interpre-
tation and what the folklore and folktales expert Jack Zipes calls the “under-
dog perspective” (Grimm and Grimm, 2014, p. XXXV), which has a wide 
resonance with Daoism, Buddhism and Christian mysticism, and can be 
found as well in other traditions as what we may call an archetype or an-
thropologic constant. When it comes to the ethical dimension, this refers to 
the Buddhist understanding of sīla which constitutes the ethical base through 
which one may develop Buddhist contemplative practice and lifestyle. Nev-
ertheless, Schlüter warns us against the mere “moralist” interpretation of both 
tales and religious parables such as the ones present in the Gospel and other 
sacred texts, which in her opinion would be misleading, superficial and may 
lead to self-righteousness (Schlüter, 2010). Ethics are presupposed, but the 
spiritual experience demands more: 

Ocho de los cuentos recogidos y comentados en este libro reflejan este ca-
mino, con muchos matices y gran riqueza; otros dos, conscientes de la impor-
tancia de enseñar bien el camino a casa, tratan de los “zorros” y los “lobos” 
que desorientan, roban y matan [As Schlüter signals, these two animals also 
represent strenght and magical wisdom and cunningness in other positive con-
texts]; “son raposillas que demuelen la florida viña del alma” [San Juan de la 
Cruz] y “lobos que desgarran su presa” (Ez 22,27). 
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Los cuentos son “filosofía” para el niño, y orientan el adulto. Al niño le basta 
con oírlos y volverlos a escuchar muchas veces, para que los arquetipos obren 
por sí solos. No necesitan comentarios del tipo que se van a presentar en este 
libro y que los pueden acercar a la persona adulta; al niño más bien le estorba-
rían. 

Estos cuentos son verdaderos tesoros del alma humana. Joseph Görres habla 
en 1807 en uno de sus escritos, refiriéndose a los cuentos, del “Espíritu Santo 
que vive en el pueblo”, y Wilhelm Grimm escribió en una dedicatoria para el 
libro de familia de Achim von Arnim las siguientes palabras de Martin Luther: 
“No quisiera despojarme por ningún oro de las historias maravillosas que 
desde mi tierna infancia me acompañan o como las he ido conociendo a lo 
largo de mi vida (Schlüter, 2010: 10). 

Two core ideas are essential in this fragment. First, that tales are, somehow, 
“philosophy” for children, a web of living archetypes that the child under-
stands intuitively, without the need of any explanation or commentary what-
soever. And second, following Görres idea, tales are “The Holy Spirit that 
lives among the people”, like the incarnation of Divine Presence through tra-
ditional tales. These ideas draw heavily on Christian and Romantic notions, 
but they also have, as we have mentioned before, coincidences with Depth 
Psychology and Zen Buddhism, more precisely when it comes to the notion 
of intuition. Lassalle (2006) went as far as to qualify Zen as an intuitionism, a 
kind of Buddhism mainly based on intuition, on grasping intuitively our own 
Buddha nature, which is, truly, in a significant degree, an experiential, canon-
ical interpretation and auto-representation of Zen itself. Further, Schlüter, in 
the part of the prologue with the title “Desprecio de los cuentos por la con-
ciencia mental y limitación de ésta”, critiques rationalism and scientism and 
defends tales and mysticism as core elements of human existence. 

Durante mucho tiempo, los cuentos han sido considerados por los eruditos 
cosa de niños, de pobres de espíritu y de gentes simples, en sentido despectivo. 
Así fue hasta hace pocos decenios. La publicación de los cuentos tuvo lugar 
en un tiempo en el que la razón se había ido estableciendo como medida úl-
tima de todas las cosas, inclusive de la visión del mundo. Desde hacía siglos 
en Occidente el alma con sus manifestaciones míticas, simbólicas y místicas 
había sido marginada y relegada al olvido por la conciencia racional autosufi-
ciente. La mística se fue convirtiendo en una corriente marginal y sospechosa. 
En el siglo XIV el autor anónimo de la Nube del No-Saber escribía: “Es una 
gran pena… que en nuestros días, no sólo unos pocos sino casi todos están 
tan ciegos por una loca contienda sobre la más reciente teología o los descu-
brimientos de las ciencias naturales, que no pueden entender la verdadera na-
turaleza de esta simple práctica” de la contemplación. Lo importante era lo 
que se podía demostrar racionalmente, lo científico y lo técnico. Lo que no se 
podía demostrar racionalmente no era verdad, lo cual es un prejuicio evidente, 
porque, ¿en qué razones se basa tal afirmación? 
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A pesar de esto, en el siglo XVII Blaise Pascal, filósofo y matemático francés, 
que había vivido una profunda experiencia mística, afirmaba: “El corazón 
tiene sus razones que la razón no puede entender” y: “La tarea más sublime 
de la razón es reconocer sus propios límites; hay una infinidad de cosas que la 
sobrepasan. Es muy débil si no llega a reconocer esto” (Schlüter, 2010: 11-12). 

The marginalization of mystical experience and symbolical language —as it 
also happened with the alchemical tradition— seems almost like a common 
place for so called “modern thought”, yet many Renaissance philosophers 
were devout believers fascinated by symbols, mysticism and hermeticism, as 
Raimon Arola (2020) points out. Here, I also stand with Victoria Cirlot’s 
(2007) reminder that Humanism sprung from Christian thought. Truly, Chris-
tianism, it its founding stance, was a secularization and opening of spiritual 
experience beyond priesthood and specialization. In this thread, Mysticism 
has some common ground with postmodern thought and its fascination for 
negative and paradoxical language, and one may easily find similarities be-
tween artistic movements as DADA and Negative Theology, Mysticism and 
Zen Buddhism (Ko, 1977; Vega, 2012). The absolutization of reason results 
in reason asphyxiating itself. Without charging blindly against technology, one 
should certainly deeply criticize technocracy for its destruction and fragmen-
tation of the human persona, of environment, the exploitation of Nature and 
animality and the disintegration of human communities lagging behind capi-
tal. Humility is the great forgotten virtue of an anthropocentric age. Schlüter 
continues, precisely, to evaluate some key philosophical aspects of the 20th 
century: 

Hasta el siglo XX no se empieza a plantear claramente el peligro de esta ma-
nera racionalista de enfocar el mundo, especialmente en la obra de Heidegger, 
el cual tuvo bastantes contactos con el budismo [y el taoísmo] (Saviani, 2004). 
Según este filósofo, la existencia de la mística responde al hecho de que el ser 
humano es un ser “eksistente”, un ser que se caracteriza por “estar abierto a”. 
En su carta “Sobre el Humanismo” Heidegger cita a Heráclito: ethos anthropo 
daimon, “la morada del hombre es lo divino”. Lo propio del hombre es ser 
“pastor del ser”; y su patria, dice Heidegger, “es la cercanía del ser”. Esta cer-
canía es lo importante, ahí se decide si y cómo Dios se oculta o si y cómo 
surge la luz. Este es el lugar de la experiencia del todo y de la mística (Schlüter, 
2010: 12). 

Here we find a dwelling place between existentialism and theology. This place 
has been inhabited by philosophers and theologians such as Raimon Panikkar. 
As we find in his work The Rhythm of Being (2012), one of these threads of 
thought and existence focal points is the capacity for radical listening, or, as I 
call it, radical modalities of presence. As Panikkar wrote, daemons, or devas, as he 
used the Sanskrit term, seem to be at war, because humanity is at war with 
herself, and vice versa. There cannot be peace on earth if there is no peace in 
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the devaloka, and there cannot be peace in the realm of the Gods if there is no 
peace on earth (Panikkar, 2012). It is an ontic uroboros. Luckily enough, as 
Schlüter writes, the fruitful dialogue between traditions is allowing many to 
rediscover different contemplative practices, such as Christian Mysticism, 
through Yoga or Zen, what she calls, following the tradition, as “the ancient 
art of seeing one’s essential nature” (Schlüter, 2010, p.13). It is also in this 
context that we may find a renewed interests for traditional and popular tales, 
which, according to Schlüter, offer a deep wisdom and a great goodness in 
the middle of a hostile world. And there is indeed a role to be played by tales 
and myths in what some call an integral conscience, its birth, consolidation and 
crystallization as a living entity, as we can appreciate in works such as The 
Philosopher’s Secret Fire. A History of the Imagination, by Patrick Harpur (2002). In 
this field, the work of Joseph Campbell and other relevant authors cannot be 
neglected: 

Joseph Campbell nombra a los Hermanos Grimm en su obra The Masks of 
God, en el tomo dedicado a la Mitología Primitiva, diciendo que los Hermanos 
Grimm recogieron los cuentos en la convicción de que en ellos se pueden 
descubrir los restos de un antiguo núcleo de la mitología indogermánica. En 
su introducción a The Masks of God, Campbell afirma que sus estudios le han 
llevado a la conclusión de la unidad de la raza humana, no sólo en cuanto a lo 
biológico sino también en cuanto a su historia espiritual. La percibe como una 
gran sinfonía compuesta por diferentes temas que aparecen, evolucionan, se 
distorsionan, se vuelven a reconducir y que suenan hoy conjuntamente en un 
gran fortissimo (Schlüter, 2010: 14). 

It takes a good ear to be able to read with the hands of the spirit the intricate 
motives of this musical tapestry in which lies a Common Ground and Spiritual 
Unity. Tales reflect the fundamental structure of a return to this Unity as an 
adventure, a quest for meaning, the most important quest of all. Mythology 
frames and flourishes in every human step despite our neglect and of its hid-
den voice underlying our every move. As Mircea Eliade (2014) pointed out, 
the lack of acknowledgement of the mythical ground of our Spirit leads to 
degenerate forms of religion and ideology. Art, as a refuge for sacredness, is 
then a fundamental realm to explore and to protect, as Raimon Arola (2013) 
argues. Within us lies a very special seed, it seems. The Self-Overcoming of Nihil-
ism (1990) as Nishitani Keiji realized, lies not in a mindless recovery of tradi-
tion, but rather in a complete rediscovery of it, so that its voice may echo in 
a new reality, in a new landscape, in a new heart, with new forms, but a com-
mon Source. That is the symbol renewed, the Mystery born anew, the Mes-
sage Rediscovered. Schlüter addresses some aspects of the birth of this spir-
itual event in terms of consciousness, although it must be, also, an ontological 
event and transformation: 
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En la actualidad la humanidad está pasando a una nueva conciencia, llamada 
por Jean Gebser “mística”, “espiritual” o también “integral”. Se está dando un 
paso más allá de las conciencias anteriores por las que ha pasado la humanidad 
—arcaica, mágica, mítica y mental— y a la vez las integra. Los mitos y cuentos 
surgen en el tiempo de la conciencia mítica y vuelven a interesar mucho en la 
“conciencia integral”. Ahí se descubre el mundo interior del alma y se narra la 
difícil vuelta a la unidad, como se refleja en los cuentos presentados en este 
libro (Schlüter, 2010, pp.14-15). 

Here we step close to what T.S. Eliot (2011) called simultaneous order, when it 
comes to the presence, accommodation and appropriation of tradition in ar-
tistic and literary works, but also beyond, a timeless embodiment of past and 
present, but also our projection to the future; for that endeavour, creativity is 
fundamental. And here we cannot stay fixed to the dead carcass and empty 
shells of a bygone era, but rather to connect with the force and motion at the 
root of every cultural process. Another danger would be to misstep into a 
form of disincarnate idealism separated from physicality and pressing social mat-
ters, as we have discussed with Raquel Bouso about the danger of essentialism 
leaning towards different modes of oppression and social consciousness to 
be neglected. I rather advocate here for what I may call radical incarnation, as 
the transcendent and spiritual element do not negate history nor the political 
and embodied aspect of existence, but rather balances its stakes and offers 
contrast and depths to our immediate quotidian reality. The fight for meaning, as 
Bruno Bettelheim (2006) named it, is never an easy one. 

That is why our approach must be radical and why we must stand straightfor-
wardly on our own two feet. The notion of radical incarnation corresponds with 
the Christ-Event or theosis, but as well, in Daoist and Buddhist thought, with 
the integration and realization of “essence” and “phenomena” as a unity. In 
his famous conversation with Heidegger that took place in 1954 and was pub-
lished as An Hour with Heidegger in 1955, the Japanese Germanist Tomio Te-
zuka (1903-1983) answered Heidegger’s inquiry about the Japanese words that 
would refer to “essence” and “phenomena” beyond technical language, and 
if their presence existed in ordinary, common Japanese language (Saviani, 
2004: 153). This is how Tezuka elaborated his answer, giving special attention 

to the Japanese term of Kū 空, meaning sky’s vastness and Buddhist empti-

ness: 

Las palabras para “esencia” y “fenómeno” no pertenecen al lenguaje coti-
diano. Originariamente son términos budistas, por tanto, palabras empleadas 
conscientemente en la meditación. Sin embargo, puesto que estas palabras 
suenan familiares desde hace mucho tiempo al corazón de los japoneses y se 
han convertido en palabras corrientes, según mi modo de ver, son bastante 
cercanas al lenguaje común. Son shiki y kū. Shiki indica el fenómeno y kū la 
esencia en general. Ahora bien, en el pensamiento budista, como también en 
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el pensamiento de los japoneses, que mantiene cierta afinidad con el pensa-
miento budista, kū y shiki son concebidos ciertamente como opuestos, pero, 
al mismo tiempo como lo mismo. Esta concepción, más que una idea filosó-
fica, ha penetrado natural y espontáneamente en el ánimo de la gente común. 
Por esto, estas palabras constituyen la respuesta a su pregunta. En la base de 
esta concepción se encuentra el modo de pensar shiki es a la vez kū, kū es a la 
vez shiki (Saviani, 2004: 157). 

From a Christian perspective, the human world is part of the world of phe-
nomena, while the divine, of course, represents the essence and true reality. 
The Man-God is then the union of absolute difference and absolute polarity, 
the coincidentia oppositorum, as the alchemical androgyn. (Arola, 2013). Never-
theless, this union can also be expressed in triadic terms, as cosmotheandrism 
(Panikkar, 2012) the union of the human, the cosmic and the divine, both in 
the Christian and in the Daoist tradition (Cooper, 1973). Even if an important 
part of the Christian tradition has emphasized a dualist ontology, the figure 
of Christ is still a figure of absolute reconciliation. Tezuka, when explaining 
the union of essence and phenomena in Japanese thought, continues: 

Este modo de pensar ha calado profundamente en nuestra conciencia. Para 
aclarar con más detalle el significado de estas palabras, shiki significa color, 
tinta, y por tanto, fenómeno. Kū, significa, en el fondo, Leere, el vacío, pero 
también Himmel, el cielo, das [sic] Offene, lo abierto (el mundo abierto). Si, por 
una parte, kū debe entenderse como la nada vacía, por otra, este vacío no 
designa simplemente algo negativo, sino más bien el modo de ser originario 
de todo, la condición ideal a que debemos aspirar. El budismo presta una 
atención particular a la conciencia de dicha nada. El carácter simbólico del arte 
japonés al que antes hacía referencia simboliza, en última instancia, precisa-
mente kū. Cuando se obtiene, el resultado se considera plenamente logrado. 
Cuando shiki está junto a kū, shiki empieza a acercarse a su carácter esencial. 
Nuestros modos de pensar y de sentir tradicionales parecen consistir en ad-
vertir dicho carácter esencial, un advertir que se orienta hacia este vacío de la 
nada, es decir, a esta indeterminación. Antes, profesor, usted ha hablado del 
carácter metafísico del arte japonés. En esta indeterminación tiene precisa-
mente dicho carácter metafísico su rasgo esencial. En suma, el arte japonés es, 
en cierto sentido, un arte del espacio. En esto reside tanto su fuerza como su 
límite (Saviani, 2004: 157). 

Beyond thinking of the wonderful and beautifully inspired Gaston 
Bachelard’s La poétique de l’espace (1961)13, we can write a poem about the trans-
parency of the sky as infinite openness as well as a dreamlike dialogue within 
our heart and the immensity of reality, where true intimacy blossoms 

                                                   
13 In this marvellous work there is a passage about the poetic space as an inner space opened 
as a portal to infinity. Due to extension issues, we cannot share it here, but we will explore it 
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—What would you say to the Buddha? 

—That I try to write with the ink of the Sky.14 

In this spontaneous poem about transparency, we may understand that Wis-
dom (Prajñā) is the infinite transparency of the sky, while Compassion 

(Karuṇā) is the blue of the sky. There is distinction between the two, but no 
duality. Which, or better, how is the ink of the sky? That works as a kōan. This 
transparency is similar or perhaps identical to the one we found in Jesus’s 
parables in the Gospel when appealing to purity of the heart to enter or rec-
ognize the Kingdom of Heaven. Purity, transparency, presence. Many tales 
also require this transparency of the heart of the hero to vanquish, convert or 
transform evil —inner and outer— altogether. And paradoxes seem, often, 
the best way to make flourish and manifest this transparency. This is also the 
fundamental point of Matthew 18:3: 

Truly, I say to you, unless you turn and become like children, 

you will never enter the kingdom of heaven. 

It takes a certain transparency of the heart to be able to read “the signs in-
scribed in the flesh of the world”, as Louis Cattiaux (2024) would assert. Tales, 
parables and kōans, through archetypes, symbols and sublime paradoxes, in-
vites us to humble ourselves in innocence and vastness, to realize a complete 
μετάνοια (metanoia), a conversion or change of heart to harmonize ourselves 
with the vastness of the sky. Through this vast transparency and voidness of 
the sky and of the heart, we may recognize the plenitude and pleromatic reality 
of everything that lives, and every animal and creature, as our peer and poten-
tial master. 

 

 

 

 

 

 

                                                   
in following texts and articles, as it is especially relevant with the contemplative experience, the 
mystical and alchemical language and the quest for the inner sun of the tree. 

14 I originally wrote this poem in Spanish with a small note on the top of a mountain after 
meditating: 
—¿Qué le dirías al Buddha? 
—Que intento escribir con la tinta del Cielo.  
  La Sabiduría (Prajna) es la transparencia del Cielo. La Compasión (Karuna) es el azul del Cielo. 
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Fig. 2: Kasuga Deer Mandala 

 

Source: Nara National Museum, Nara, Japan 
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