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PREFACE. 

Tht-• object of this book is twofold : (I) To refute 

the many ~rong opinions which are entertained by 
Western critics concerning the fundamental teachings 

o'f Mahayana Buddhism; (2) To awake interest among 
schol~rs of comparative religion in the development 

of the religious sentiment and faith as exemplified 
by the growt? of one of the most powerful spiritual 
forces in the world. The book is therefore at once 

popular and scholarly. It is popular in the sense that 
it tries to expose the fallacy of the general attitude 
assumed by othFr religionists towards Mahayanism. 

• It aims to be ~ - ,olarly, on the other hand, when it , . 
enr:leavors to expound some of the most salient ,. 
features of 1he doctrine, historically and systematically. 

In ,uempting •he accomplishment of this latter 
object, however, the author makes no great claim, 

b~ause it is impossible to present within this pres-
.icribed space all the data that are available for a 
comprehensive and systematic elucidation of the 

Maha.yana Huddh:sm, whose history began in the 
sixth century before the Christian era and ran through 
a period o(' more than two thousat?d years before• it 

assumed the form in which it is at present taugJit 
in the OriP.nt. Dnrinu this lorn.· oeriod. the Mahlvlna 
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' doctrine was elaborated by the best minds that India;" 

Tibet, China, and Japan ever produced. l is no 
wonder then that so many diverse and apparently 

contradictory teachings are all comprised under the 

general name of MahAyAna BudJhism. To expound 

all these theories even tentatively woulctbe altogether 

outside the scope of such a work as this. All that I 

could or hoped to do was to. discuss a few of the 
most general and most essential topics of Mah!yanism, 

making this a sort of introduction to a more detailed 
exposition of the system as a whole as well as in 

particular. 

To attain the first object, I have gone occasionally , 
outside the sphere within which I had properly to 

confine the work. But this deviation seemed imperative 

for the reason that some critics are so preju'diced 

that even seemingly self-evident truths are not com

prehended by them. I may be prejudice~ in my own4 

way, but very frequently I have wondered how corn• 
) 

pletely and how wretchedly some peopl[ can be made 

the prey of self-delusion. 

The doctrinal history of Mahayana Buddhism is 

very little known to Occidental scholars. Thii._, is 

mainly due to the inaccessibility of material which ~ 
largely written in the Chinese tongue, one of the 

most difficult of languages for foreigners to master. 

In this age of liberal culture, it is a great pity that . { 

so few of the precious stones contained in the religion 
• 

c,f Buddha are obtainable by Western people. Hudian 

ntture is essent~alJy the same the world over, and 
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·· ~henever and wherever conditions mature we see 

the sa'1e spiritual phenomena ; and this fact ever 

strengthens our faith in the universality of truth and 
in th~ ultimate reign of lovingkindness. It is my 

sincere desire that 4'in so far as my intellectual attain
ment permit& I shall be allowed to pursue my study 
and td' share my findings with my fellow-beings. 

ln concluding this prelude, the author wishes to 
• say that this l~ttle book is presented to the public 

with a full know ledge of its many defects, to revise 
which he will not fail to make use of every oppor-

' tunity offered him. 

DA1sETZ T. SuzuKI. 
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IN.TRODUCTION. 

1. JHE MAHAYANA AND THE H1NAYANA 
BUDDHISM. 

THE terms "Mahayana" and ''Hinayana" may 
• sound unfamiliar to most of our readers, per-

- haps even to those who have devoted some time to • 
the study of Buddhism. They have hitherto been 
induced to ~elieve that there is but one form of 
Buddhism, and that there exists no such distinction 
as Mahayanism and Hinayanism. But, as a matter of 
fact,• there are diverse schools in Buddhism just as 
in other religious systems. It is said that, within a 
few hundred years after the demise of Buddha, there 

• 
were.. more than twenty different schools, ' all claiming 

1 According to Vasumitra's Treatise on tlte Points of Con
tention •Y tlte Different Scltoo/s of Buddhism, of which there 
are three Chinese translations, the earliest being one by 
Kumarajiva (who came to China in A. D. 401)1 the first 
gre\t schism seems to have broken out about one hundred 
years after the Buddha. The leader of the dissenters was 
Mahadeva, and his school was known as the Mahasangika 
(Great Council), "hile the orthodox was called the school 
of Sthaviras (Elders). Since then the two schools subdivided 
themselves into a 1,.,mber of minor sec~ons, twenty of wJ\ich 
are mention:d by Vasumitra. The book is highly interesting 
a~ throwing light on the early pages of the history tif Bpd
dbism in India. 
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2 INTRODUCTION 

to be the orthodox teaching of their master.'·· These-i 

however, seem to have vanished into insign~cance 

one after another, when there arose a new school 

quite different in its general constitution from its 

predecessors, but far more important in its signifi-
,' 

cance as a religious movement. This new school or 

rather system made itself so prominent in the mean

time as to stand distinctly alone from all the other 

schools, which latter became a class by iLsclf. Essen• 

tially, it taught everything that was considered t0 

be Buddhistic, but it was very comprehensive in its 

principle and method and scope. And, by rea~on of 

this, Buddhism was now split into two great systems, 

Mahayanism and Hinayanism, the latter irKiiscriminatcly 

including all the minor schools which preceded Ma

hayanism in their formal establishment. 

Broadly speaking, the difference between Mahftyanism 

and Hinayanism is this: Mahayan'ism is more liberal 

and progressive, but in many respects too4 metaphys

ical and full of speculative thoughts tha~ frequ..:ntly 

reach a dazzling eminence : Htnayanism, on the other 

hand, is somewhat conservative and may be con'~idered 

in many points to be a rationalistic ethical system 

simply. 

Mahayana literally means "great vehicle" and Hina

yana ''smal1 or inferior vehicle," that is, of salvation. 

This distinction is recognised only by the followers 

o(. Mahayanism, ,ecause it was by thqn that the 

uriwelcfme title of Hinayanism was given to their 

riva! brethren, - thinking that they were more pro-
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INTRODUCTION 3 

41ressivl and had a more assimilating energy than 

the latter. The adherents of Htnayanism, as a matter 

of course, refused to sanction the Mahayanist doc

trine •as the genuine teaching of Buddha, and insisted 

that there could ._not be any other Buddhism than 
their own, to them naturally the Mahayana system 

was a.isort of heresy. 

Geographically, the progressive school of Buddhism 
found its ;upporters in Nepal, Tibet, China, Corea, 

and Japan, while the conservative school established 
itself in Ceylon, 1 Siam, and Burma. Hence the Maha

yana •and the Hinayana are also known respectively 

Northern and Southern Buddhism. 

En passan!, let me remark that this distinction, 

however, is not quite correct, for we have some 

1 The Anagarika Dharmapala of Ceylon objects to this 
geographical distinction. He does not see any reason why 

1 the Buddhis,;n of Ceylon should be regarded as Hinayanism, 
whcn4t teaches a realisation of the Highest Perfect Knowl
edge (Anurta,.-samyak-sambodki) and also of the six Virtues 
of Perfection (Paramitli,), - these two features, among some 
others, 1,eing considered to be characteristic of Mahayanism. 
It is possible that when the so-called Mahayanism gained 
great power all over Central India in the times of Nagarjuna ... 
and Aryad_eva, it also found its advocates in the Isle of Lion, 
or at least the followers of Buddha there might have been 
influenced to such an extent as to modify their conservative 
views. At the pres"nt stage of the study of Buddhism, how
ever, it is net yet perfectly clear to see how this took place. 
When a. tho~ugh ,,omparative review•of Pali, Singhaleae, 
Tibetan, Sanskrit, and Chinese Buddhist documents is effected, 
we• shall be able to understand the history and devel~pmoot 
of Buddhism to its full extent. 
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4 INTRODUCTION 

schools in China and Japan, whose equivalent o. 
counterpart cannot be found in the so-called Nbrthern 
Buddhism, that is, Buddhism flourishing in Northern 
India. For instance, we do not have in Nepal ... or in 

Tibet anything like the SukhAvatt sects of_ Japan or 
China. Of course, the general essential ideas of the 

Sukhflvatt philosophy are found in the stitra liWrature 
as well as in the writings of such authors as A~va
gho~a, Asanga, and NAgArjuna. But those ideas were 

not developed and made into a new sect as they 
were in the East. Therefore, it may be more proper 
to divide Buddhism into three, instead of two, geo

graphical sections: Southern, Northern/: and Eastern. 

Wiry the two Doctrines t 

In spite of this distinction, the two schools,· Hina
yanism and MahAyanism, are no more than two main 

issues of one original source, which was first discov-. 

ered by <;akyamuni; and, as a matter of course, we ... 
find many common traits which are ess.!ntial to both 

of them. The spirit that animated the in .. nermost 
heart of Buddha is perceptible in Southern .. as well 

as in Northern Buddhism. The difference between 

them is not radical or qualitative as imagined by 
some. It is due, on the one hand, to a general unfold

ing of the religious consciousness and a constant 
broadening of the intellectual horizon, and, on the 
other hand, to C the conservative efforfti to literally 

pres~ve the monastic rules and traditions. Bbth 

sooools started 11ith the same spirit, pursuing the 

Downloaded from https://www.holybooks.com
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•me course. · But after a while one did not feel any 
necessity for broadening the spirit of the mast~r and 
adhered to his words as literally as possible; whilst 
the ~ther, actuated by a liberal and comprehensive 
spirit, has drawq.. nourishments from all available 
sources, in order to unfold the germs in the original 

syste111 that were vigorous and generative. These 
diverse inclinations among primitive Buddhists natu
rally led t~ the dissension af Mahayanism and Ht
rtayanism. 

We cannot here enter into any detailed accounts 
as to• what external and internal forces were acting 

in the body of Buddhism to produce the Mahayana 
system, or a: to how gradually it unfolded itself so 
as to absorb and assimilate all the discordant thoughts 
that ~ame in contact with it. Suffice it to state and 
answer in general terms the question which is fre-

1 quently asked by the uninitiated : "Why did one 
Buddhism ever allow itself to be differentiated into 
two •system•, which are apparently in contradiction 

in more than one point with each other?" In other 
• • words, "How can there be two Buddh1sms equally 

representing the true doctrine of the founder ?'' 
• 
The reason is plain enough. The teachings of a 

great religious founder are as a rule very general, 
comprehensive, ~nd many-sided: and, therefore, there 
are great possibilities in them to allow various liberal 
interpretatioos by his d,sciples. And it is on tl\is 
vt,ry account of comprehensiveness that enables fQl
lowers of diverse needs, cha, c1cter1, and trainin~ to 
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satisfy their spiritual appetite universally and severan, · 

with the teachings of their master. This comprelrensive

ness, however, is not due to the intentional use by the 
,: 

leader of ambiguous terms, nor is it due to the ob-

scurity and confusion of his own,., conceptions. The 

initiator of a movement, spiritual as well as intel

lectual, has no time to think out all its pt,ssible 

details and consequences. When the principle of the 
I 

movement is understood by the contemporaries and 

the foundation of it is solidly laid down, his own 

part as initiator is accomplished; and the remainder 

can safely be left over to his successor~. The' latter 

will take up the work and carry it out in all its 
I 

particulars, while making all necessary alterations and 

ameliorations according to circumstances. Therefore, 

the ri>le to be played by the originator is necessa

rily indefinite and comprehensive. 

Kant, for instance, as promotor of German philo- i 

sophy, has become the father of such diverse philo-
• sophical systems as Jacobi's Fichte's, H.-!gcl's, Scho-

penhauer's, etc., while each of them endeavored to 
I 

develop some points indefinitely or covertly or indi-

rectly stated by Kant himself. Jesus of Nazareth, 

as instigator of a revolutionary movement against 

Judaism, did not have any stereotyped theological 

doctrines, such as were established later by Christian 

doctors. The indefiniteness of his views was so ap

parent that it catfsed even among his p~sonal disci

ples ~ sort of dissension, while a majority of his 

distiples cherishep a visionary hope for the advent 
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1/lf a divine kingdom on earth. But those externali

ties wl'lich are doomed to pass, do not prevent the 

spirit of the movement once awakened by a great 
• leader from growing more powerful and noble. 

The same thing._:an be said of the teachings of the 

Buddha. What he inspired in his followers was the 

spirit •of that religious system which is now known 

as Buddhism. Guided by this spirit, his followers 
• severally developed his teachings as required by their 

sf>ecial needs and circumstances, finally giving birth 

to the distinction of Mahayanism and Hinayfmism . 
• 

The Or~t;inal Meaning of Mahayana . 

• 
The term Mahayana was first used to designate 

the highest principle, or being, or knowledge, of which 
• the universe with all its sentient and non-sentient 

beings is a manifestation, and through which only 
1 they can attain final salvation (mok~a or nirvana). 
}lah{"'ana was not the name given to any religious 

doctrine, ncrr had it anything to do with doctrinal 

contro~rsy, though later it was so utilised by the 

progressive party. 

Ar;vagho{ia, the first Mahayana expounder known to 

us, - living about the time of Christ, - used the 

term in his religio-philosophical book called Discourse 
on the Awakenmg of Faith in the Mahdyana' as 

synonymoui-- with BhutatathMa, or J)harmakaya, 2 tpe 
• 

'. Translated into English by the author, 1900. The OP.en 
Court Pub. Co. Chicago. 

' These terms are explained elsewhete. 
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highest principle of Maha.ya.nism. He likened tlk 

recognition of, and faith in, this highest be1ng and 
principle into a conveyance which will carry us safely 

across the tempestuous ocean of birth and death 

(samsara) to the eternal shore of ~irva.na. 

Soon after him, however, the controversy between 

the two schools of Buddhism, conservative!; and 

progressionists as we might call them, ~ecame more 
and more pronounced ; and when it reached its climax 

which was most probably in the times of Nagarjuna 

and Aryadeva, i. e., a few centnries after A~vagho~a, 

the progressive party ingeniously invented the term 

Hinayana in contrast to Mahayana, th~ latter having 

been adopted by them as the watchword of their 

own school. The Hinaya.nists and the Tirthakas 1 then 

were sweepingly condemned by the Mahayftnists as 

inadequate to achieve a universal salvation of sentient 

beings. 

An Older Classification of Budd,liists 

Before the distinction of Mahayanists and Hinciyanists 

became definite, that is to say, at the time of Nagar

juna or even before it, those Buddhists who held a 

more progressive and broader view tried to distinguish 

three yanas among the followers of the Buddha, viz., 

Bodhisattva-yana, Pratyekabuddha-yana, and <.;ravaka

yana; ya.na being another name for class. 
' C L 

1 Followers of any religious sects other than Buddhism. . ,, 
Tlfe term is sometimes used in a contemptuous sense, like 
heathen by Christiarv. 
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-'!'he Bodhisattva is that class of Buddhists who, 
believing in the Bodhi (intelligence or wisdom), which 
is a reflection of the DharmakAya in the human soul, • 
direct all their spiritual energy toward realising and 

developing it for t:ae sake of their fellow-creatures. 
The Pratyekabuddha is a "solitary thinker'' or a 

philoso,her, who, retiring into solitude and calmly 
contemplatini on the evanescence of worldly pleasures, 
endeavors to attain his own salvation, but remains 
unconcerned with the sufferings of his fellow-beings. 
Religiously considered, a Pratyckabuddha is cold, 

• impassive, egotistic, and lacks love for all mankind. 

The <;;ravaka which means "hearer" is inferior in • the estimate of Mahayanists even to the Pratyeka-
bu<ldha, for he does not possess any intellect that 

enable1 him to think independently and to find out 
by himself the way to final salvation. Being endowed, 
however, with a pious heart, he is willing to listen 
to the instructions of the Buddha, to believe in him, • to observe fcltthfully all the moral precepts given by 

him, an,d rests fully contented within the narrow 
horizon of his mediocre intellect. 

T~ a further elucidation of Bodhisattvahood and 
its important bearings in the Mahayana Buddhism, we 

devote a ~;pecial chapter below. For Mahayftnism is 
no more than t:1c Buddhism of Bodhisattvas, while 
the Prayekabuddhas and the <;ravakas are considered 
by MahAyAn~ts to be adherents of \linayfmism. • 
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The Mahayana Buddhism Defined. 

We can now form a somewhat definite no~ion as 

to what the MahAyAna Buddhism is. It is the Buddhism 
which, inspired by a progressive,,~pirit, broadened its 

original scope, so far as it did not contradict the 

inner significance of the teachings of the Muddha, 

and which assimilated other rcligio-pht\osophical be

liefs within itself, whenever it felt that, by so doing, 

people of more widely different characters and intel
lectual endowments could be saved. Let us be satis-r 

fled at present with this statement, until we enter 

into a more detailed exposition qf its doctrinal 

peculiarities in the pages that follow. 

It may not be out of place, while passing, to remark 

that the term MahAyanism is used in thi; work 

merely in contradistinction to that form of Buddhism, 

which is flourishing in Ceylon and Burma and other 

central Asiatic nations, and whose literature is orinci-
' pally written in the language called Pfllt, which comes 

from the same stock as Sanskrit. The term "M~hayana" 

does not imply, as it is used here, any sense of 

superiority over the Hinayana. When the historical 

aspect of Mahay~nism is treated, it may naturally 

develop that its over-zealous and one-sided devotees 

unnecessarily emphasised its controversial and dogmat

ical phase at the sacrifice of its true spirit ; but the 
• • reader must not think that this work.has anything 

t4) dcf with those complications. In fact, MahAyAriism 

prt>fesses to be a boundless ocean in which all form 
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of~hought and faith can find its congenial and welcome 

home; why then should we make it militate against 
its own fellow•doctrine, Hinayanism? 

• 
2. IS THE MAHAYANA BUDDHISM THE GE-•• 

NUINE TEACHING OF THE BUDDHA? 

What' is generally known to the W cstern nations 

by the name of Buddhism is Hinayanism, whose 
·• scriptures as above stated are written in Pali and 

studied mostly in Ceylon, Burma, and Siam. It was 

through this language that the first knowledge of 
• Buddhism was acquired by Orientalists; and nat-

urally they came to regard Hinayanism or Southern • Buddhism as the only genuine teachings of the 

Buddha. They insisted, and some of them still in

sist, tlfat to have an adequate and thorough knowl
edge of Buddhism, they must confine themselves 

,.olely to the study of the Pali, that whatever may 

be learned from other sources, i. e., from the Sans-• krit, Tibetan, itor Chinese documents should be con• 

sidered as throwing only a side-light on the reliable • information obtained from the Pali, and further that 

the ~nowledge derived from the former should in 

certain cases be discarded as accounts of a degene

rated form of Buddhism. Owing to these unfortu

nate hypotheses, ~he significance of Mahayanism as 

a living religion has been entirely ignored ; and even 

those who ate regarded c".S best aJthorities on thi 

sub~ct appear greatly misinformeci anci. what is wf>rse. 

altogether prejudiced. 

Downloaded from https://www.holybooks.com



12 INTRODUCTION 

No Li/ e Without Growth. 

This is very unfair on the part of the critics, be-
,-

cause what religion is there in the whole history of 

mankind that has not made any., development what
ever, that has remained the same, like the granite, 

throughout its entire course? Let us ask oWhether 

there is any religion which has shown some signs of 
f 

vitality and yet retained its primitive form intact 

and unmodified in every respect. Is not changeable
ness, that is, susceptibility to irritation the most 

I 

essential sign of vitality? Every organism grows, 

which means a change in some way or other. There 
' is no form of life to be found anywhere on earth, 

that does not grow or change, or that has not any 

inherent power of adjusting itself to the surrbunding 

conditions. 

Take, for example, Christianity. Is Protestantisir 

the genuine teaching of Jesus of Nazareth? or does 
( 

Catholicism represent his true spirit i Jesus himself 

did not have any definite notion of Trinity doctrine, 
•• 

nor did he propose any suggestion for ritualism. 

According to the Synoptics, he appears to have ,. 
cherished a rather immature conception of the king-

dom of God than a purely ideal one as conceived 

by Paul, and his personal disciples who were just 

as illiterate philosophically as the master himself were 

anxiously waitfflg in all probability far its mundane 

.realisation But what Christians, Catholics or Prutes

tants, in these• days of enlightenment, would dare 

Downloaded from https://www.holybooks.com



INTRODUCTION 13 

g~ a literal explanation to this material conception 
of the coming kingdom ? 

Again, think of Jesus' s view on marriage and social 
• life. Is it not an established fact that he highly ad-

vocated celibacy and in the case of married people 
strict continence, and also that he greatly favored 

pious i,overty and asceticism in general ? In these 
respects, the monks of the Medieval Ages and the· 

• Catholic priests of the present day (though I cannot 

sat they are ascetic and poor in their living) must 
be said to be in more accord with the teaching of 
the ma;ter than their Protestant brethren. But what 

Protestants would seriously venture to defend all • those views of Jesus, in spite of their avowed decla-
ration that they are sincerely following in the steps 
of theft Lord? Taking all in all, these contradictions 
do not prevent them, Protestants as well as Catho-

Jiics, from calling themselves Christians and even good, 
pious, devoted Christians, as long as they are con

• sciously or -.inconsciously animated by the same 

spirit, that was burning in the son of the carpenter 
• of Nazareth, an obscure village of Galilee, about two 

thousand years ago . 
• 

The same mode of reasoning holds good in the 
case of Mab.ftyftnism, and it would be absurd to insist 

on the genuinene~:s of 0Hinayanism at the expense of 

the former. Take for granted that the Mahftyftna 

school of Bmidhism contains some efements absorbed 

from other Indian religio-philosophical systems ~ but. 
what of it? Is not ChristianiLy alto an amalgama-
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tion, so to speak, of Jewish, Greek, Roman, Bab~
nian, Egyptian, and other pagan thoughts ? In fact 
every healthy and energetic religion is historical, in 

•· . 

the sense that, in the course of its development, it 
has adapted itself to the ever-cp.--inging environment, 
and has assimilated within itself various elements 

which appeared at first even threatening its ewn ex

istence. In Christianity, this process of assimilation, .. 
adaptation, and modification has been going on from 

its very beginning. As the result, we . see in the 
Christianity of to-day its original type so metamor-. ( 

phosed, so far as its outward appearance ts concern-

ed, that nobody would now take it for a faithful 
C 

copy of the prototype. 

Mahayanism a Living Faith. 

So with Mahayanism. Whatever changes it h3c:", 
made during its historical evolution, its spirit and 

f 
central ideas are all those of its foun~r. The ques-

tion whether or not it is genuine, entirely depends on 
r 

our interpretation of the term "genuine.'' If we take 

it to mean the lifeless preservation of the original, 
• 

we should say that Mahayanism is not the genuine 
teaching of the Buddha, and we may ~dd that Ma

h1yfmists would be proud of the tact, because being 

a living religious force it would never condescend to 

oe the corpse &f a by-gone faith. Thtf fossils, how

.evei- faithfully preserved, are nothing but rigid hlor-

ganic substance~ from which life is forever departed. 
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M"lyftnism is far from this; it is an ever-growing 
faith and ready in all times to cast off its old gar
ments as soon as they are worn out. But its spirit 
origiµany inspired by the "Teacher of .Men and Gods" 

(fastadevamanu~rlit1im) is most jealously guarded 
against pollution and degeneration. Therefore, as far 

as its 1pirit is concerned, there is no room left to 

doubt its genuineness ; and those who desire to have 
• a complete turvey of Buddhism cannot ignore the 

sigRificane of Mahayanism. 
It is naught but an idle talk to question the histo

rical valfte of an organism, which is now full of vital

ity and active in all its functions, and to treat it 
like an archeological object, dug out from the depths 

of the earth, or like a piece of bric-a-brac, discov
ered in et:he ruins of an ancient royal palace. Mahaya

nism is not an object of historical curiosity. Its vital

itf and activity concern us in our daily life. It is a 
· great spiritual organism ; its moral and religious for

ces are •still e~rcising an enormous power over mil

lions of ::;ouls ; and its further development is sure to 

: be a ver/ valuable contribution to the world-progress 
~of the religious consciousness. What docs it matter, 
·: . 
ithen, whether or not Mahayanism is the genuine ,,, 
~teaching of the Buddha ? 
~; Here is an instan~e of most flagrant contradictions 
~, 
;present in our minds, but of which we are not 

~~onscious on •account of 0ur preco'1ceived ideas. 

'·. hris•~n critics v~g~rously ~nsis~ on the genuinen~ss 
ff their own rehg1on, which 1,:; no. more than a• 
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hybrid, at least outwardly ; but they want to cond\.i;nn 

their rival religion as denegerated, because it went 

through various stages of development like theirs. 

It is of no practical use to trouble with this honsen

sical question, - the questio.n, of the genuinenets 

of Mahayanism, which by the way is frequently 

raised by outsiders as ,well as by some unenlightened 

Buddhists themselves. 

3. SOME MISSTATEMENTS ABOUT THE 
MAHAYANA DOCTRINES. 

Before entering fully into the subject J'roper of 

this work, let us glance over some erroneous opinions 

about the Mahayana doctrines, wlftch are held by 

some Western scholars, and naturally by all uniniti

ated readers, who are like the blind led, by the 

blind. It may not be altogether a superfluous work 

to give them a passing review in this chapter and 

to show broadly what Mahayanism is not. 

Why Injustice is done to Bu1ldhism. 

The people who have had their thought~ and sen

timents habitually trained by one particular set of 

religious dogmas, frequently misjudge the value of 

those thoughts that are strange and unfamiliar to 

them. We may call this class of people bigots or 

religious enthusiasts. They may have fine religious 

and moral st!ntiments as far as th~,r own religious 

trarining goes ; but, when examined from a btoader 

•point of view., they are to a great extent vitiated 
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wi'1. prejudices, superstitions, and fanatical beliefs, 

which, since childhood, have been pumped into their 

receptive minds, before they were sufficiently devel

oped !tnd could form independent judgments. This 

fact so miserably ~oils their purityof sentiment and 
obscures their transparency of intellect, that they are 

disqualilled to perceive and appreciate whatever is 

good and true and beautiful in the so-called heathen 

religions. Tl!is is the main reason why those Chris~ 

tia,i missionaries are incapable of rightly understand

ing the spirit of religion generally-I mean, those 
mission!iries who come to the East to substitute one 

set of superstitions for another. 

This strong general indictment against the Christian 

missionaries, however, is by no means prompted by 

any pcfttisan spirit. My desire, on the contrary, is 

to do justice to those thoughts and sentiments that 

J)ave been working consciously or t.mconsciously in 

the human mind from time immemorial and shall 

work tn till ethe day of the last judgment, if there 

ever be such a day. To sec what these thoughts and 

sentimenTs are, which, by the way, constitute the 

kernel of evl>.ry religion, we must without any reluc-
• 

tancc tht1tw off all the prejudices we arc liable to 

cherish, though quite unknowingly; and keeping , 
always in view what i5 most essential in the religious 

consciousness, we mJst not confound it with its 

accessories, which are doomed to dFe in the course• 

of time. 
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Examples of Injustice. 

As specimen of injustice done to the Mahlyana 
Buddhism by Christian critics, we quote the fpllowing 

passages from Monier-William'§c. Buddhism, Wad
dell's Buddhism in Tibet, and Samuel Beal's Buddkis11J, 

in China, all of which are representative wor.ks each 

m its own field. 

lV/onier Monier- Williams. 

Monier Monier-Williams is a well--known authority 

on Sanskrit literature, and his works in this "'depart

ment will long remain as a valuable contribution to 

human knowledge. But, unfortunatefy, as soon as 

he attempts to enter the domain of religious contro

versy, his intellect becomes pitiously obscurel- by his 

preconceived ideas. He thinks, for instance, that the 

principal feature of Mahayanism consists merely in 
' amplifying the number of Bodhisattvas, who are con-

tented, according to his view, with tht~ir "p~rpetual 

residence in the heavens, and quite willing to put 

off all desires for Buddhahood and Padnirvana." 

(P. 190.) 

This remark is so absurd that it will :s once be 

rejected by any one who has a first-hand knowledge 

of the MahAyana system, as even unworthy of refu

tation, but Monier-Williams takes special pains to 

~ive to his chat\cterisation of the Mahlyana doctrine 

J show of rational explanation. "Of course," -aays 

he, "men instin<ittively recoiled from utter self-annihi-
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t latiAn, and so the Buddha's followers ended in chan

ging the true idea of Nirvana and converting it from 

a condition of non-existence into a state of lazy 
• beatitude in celestial regions (!), while _they encour-

aged all men - whe\Qer monks or laymen - to make 

a sense of dreamy bliss in Heaven ( 1), and not total 

extincti<Jn of life, the end , of all their efforts." 

. (P. I 56.). 
• 

This view of the Buddhist heaven as interpreted 

by -Monier-Williams is nothing but the conception 

of the Christian heaven colored with paganism. Noth

ing is ;.ore foreign to Buddhists than this distin

guished Sankritist's interpretation of celestial exist-• ence. The life of devas (celestial beings) is just as 

much subject to the law of birth and death as that 

of men•on earth. What consolation would there be 

for the Mahayanists striving after the highest princi

we of existence, only to find themselves transmi

grated to a celestial abode, that is also full of sor-• rows and sufft:kings ? Always working for the welfare 

of their fellow-creatures, the Bodhisattvas never • 
desire any earthly or heavenly happiness for them-

selves. Whatever merits, according to the law of 

karma, tha-e be stored up for their good work, they 

d,o not have any wish to en joy them by themselves, 

· but they will have aH these merits turned over 

(Pa1ivarta) to the interests of their. fellow-beings. 

; This is the ideal of Bodhisattvas, i. e.,• of the followers 

. of M'ahAyAnism. 
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Beal. 

Samuel Beal who is considered by Western scholars 
' to be an authority on Chinese Buddhism, refering to 

the Mahayana conception of DJ\armakaya, 1 says in 

his Buddhism in China (p. I 56) : "We can have little 

doubt, then, that from early days worship wi~ offered 

by Buddhists at several spots, consecrated by the 
• presence of the Teacher, to an invisible presence. 

This presence was formulated by the later Buddhists 

under the phrase, 'the Body of the Law', Dhar-

rnakaya." • 

Then, alluding to Buddha's instruction that says 
( 

after his Parinirvana the Law given by him should 

be regarded as himself, Beal proceeds to say: "Here 

was the germ from which proceeded the \dea or 

formula of an invisible presence: teaching and power 

of the Law (Dharma) represented the Dharmaka~~ 

or Law-Body of Buddha, present with the order, and 

fit for reverence.'' • 
( 

To interpret Dharmakaya as the Body of the Law 
' is quite inadequate and misleading. To the Hinay!-

nists, there is nothing beside the Tripitaka ~s the 

object of reverence, and, therefore, the notion of the 

Body of the Law has no meaning to them. The idea 

1 The conception of Dharmakaya constitutes the central 
point in the system of Mahayanism, an<l the right compre

•hension of it is of vital importance. The :B.dy of the Law, 
as it. is commonly rendered in English, is not exact anq leads 

• frequently to a misconc_ep~_~QJl of the entire system. The point 
is fully discussed 4t>elow. 
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is ftstinctly Mahayanistic, but Beal is not well in

formed about its real significance as understood by 

the Buddhists. The chief reason of his misinterpre

tation,• as I judge, lies in his rendering dharma by 

"law", whiie dharma here means "that which sub-•• 
sists," or "that which maintains itself even when all 

the traQsient modes disappear," in short, ''being," 

or "substance.'' Dharmakaya, therefore, would be a 
sort of the Jlbsolute, or Essence-Body of all things. 

This notion plays such an important role in Maha

yanism that an adequate knowledge of it is indispen

sable t~ understand the constitution of MahayAnism 

as a religious system. 

Waddell. 

Let eus state one more case of misrepresentation 

by Western scholars of the MahayAna Buddhism. 

Wadddl, author of Buddhism in Tibet, ref erring 
•• 
to the point of divergence between the so-called 

Northe,n Budqhism and the Southern, says (pp. 10-

11): "lt was the theistic Mahayana doctrine which 

substitutt.~d, for the agnostic idealism and simple 

morality of Buddha, a speculative theistic system 

with a mysticism of sophistic nihilism in the back

ground.'' 

' And again : "This Mahayana l meaning Nagarjuna's 

Madhyamika schooP was essentially a sophistic nihil

ism, or rathei Parmirvana, while c6\lsing to be ex_. 

tinc~on of life, was convertP.d a mystic state v.hich .. 
admitted of no definition.'' lfOo5 
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It may not be wrong to call MahAyAnism a sp~cu

lative theistic system in a wide sense, but it must 

be asked on what ground Waddell thinks that it has 

in its background ''a mysticism of sophistic ninilism " 

Could a religious system be called sophistry when it 
•• 

makes a close inquiry into the science of dialectics, 

in order to show how futile it is to seek ~alvation 

through the intellect alone? Could a religious system 

be called a nihilism when it endeavor~ to reach the 

highest reality which transcends the phenomenaUty 

of concrete individual existences? Could a doctrine 

be called nihilistic when it defines the absblutc as 

neither void (funya) nor not-void (afunya)? 
•• I could cull some more passages from other Bud-

dhist scholars of the West and show how far Maha

yanism has been made by them a subject \>f mis

representation. But since this work is not a polemic, 

but devoted to a positive exposition of its basic doc-,1,. 
trines, I refrain from so doing. Suffice it to state 

that one of the main causes of the injJ1stice done to 

Buddhism by the Christian critics comes from their 

preconceptions, of which they may not Ge aware, 

but which all the more vitiate their "impartial" 
judgrnents. 

4. THE SIGNIFICANCE OF RELIGION. 

'· Those miscoficeptions about Buddhism as above 

~tated induce me to digress in this introductory ,part 

and to say a {ew words concerning the distinction 
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beteen the form and the spirit of religion. A clear 

knowledge of this distinction will greatly facilitate the 
formation of a correct notion about MahAyAnism and 

will ~1so help us duly to appreciate its significance 

as a living religion~ .. faith. 
By the spirit of religion I mean that element in 

religion. which remains unchanged throughout its 

successive stages of development and transformation: 

while the form of it is the external shell which is 
subject to any modification required by circumstances. 

'No Revealed Rel(l[ion. 

It admits of no doubt that religion, as everything • • 

else under the sun, is subject to the laws of evolution, 
and that, therefore, there is no such thing as a 
reveal~ religion, whose teachings are supposed to 

have been delivered to us direct from the hands of 

.1n anthropomorphic or anthropopsychic supernatural 

being, and which. like an inorganic substance, remains 

forP.ve~ the Etlme, without changing, without growing, 
without modifying itself in accord with the surrounding .. 
conditions. Unless people are so blinded by a belief 

in this kind of religion as to insist that its dogmas 
• 

have suffered absolutely no change whatever since 

its "revelation," they must recognise like every clear, 
headed persen the fact that there are some ephemeral 

elements in every religion, which must carefully be 
distinguished'f from its quintessenci which remains 

ete,nally the same. 

When this discrimination is not 09served, prejudice 
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will at once assert itself, inducing them to ima~ne 

that the religion in which they were brought up with 

all its truths and superstitions is the only orthodox 
I, 

religion in the world, and all the other religions are 

nothing else than heathenism, id?latry, atheism, apos

tasy, and the like. This attitude of such religionists, 

however, serves only to betray their own nanrnwncss 

of mind and dimness of spiritual insight. No one who 

desires to penetrate into the innermo;t recesses of 

the human heart and who longs to feel the full·~st 

meaning of life, should foster in himself in the least 

degree a disposition of bigotry. 

The Mystery. 

Religion is the inmost voice of the human heart 

that under the yoke of a seemingly finite e~stence 

groans and travails in pain. Mankind, from their first 

appearance on earth, have never been satisfied wit~ 

the finiteness and impermanency of life. They have 

always been yearning after something t}c\at will !\berate 

them from the slavery of this mortal coil, or from 

the cursed bondage of metempsychosis, ~s Hindu 

thinkers express it This something, however, on 
' account of its transcending all the principles of 

separation and individuation, which characterise the 

phenomena of this mundane existence, lias always 

remained as something indefinite, inadequate, chaotic, 

cfnd full of m1stcry. And, accordinge to different 

~egr~es of intellectual development in different riges 
aqd nations, peoole have endeavored to invest this 
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m)';terious something with all sorts of human feelings 
and intelligence. Most of modern scientists are now 

content with the hypothesis that the mystery is 

unfath•omable by the human mind, which is conditioned 

by the law of rela\iyity, and that our business here, 
moral as well as intellectual, can be executed without 

troubling ourselves with this ever-haunting problem 

of mystery; - this doctrine is called agnosticism. 

But this lfypothesis can in no wise be considered 

the final sentence passed on the mystery. From the 

scientific point of view, the maxim of agnosticism is 

excelle?it, as science does not pretend to venture into 
the realm of non-relativity Dissatisfaction, however, 

presents itself, when we attempt to silence by this 
hypothesis the last demand of the human heart. 

Intellect and Imagination. 

· fhe human heart is not an intellectual crystal. 

When the intellect displays itself in its full glory, 

the htart stijl aches and struggles to get hold of 

something beyond. The intellect may sometimes de

clare that it has at last laid its hand on what is demanded 

by the heart. Time passes on, and the mystery is 
• 

examined from the other points that escaped consid-

eration before. and, to the great disappointment of 
1the heart, the supposed solution is found to be 

wanting. The intellect is baffled. But the human heart 

never gets iired vf its yearnings• and demands l 
sati6;faction ever more pressingly. Should tht!3/ b$! 

considered a mere nightmare of i~agination ? Surely 
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not, for herein lies the field where religion claims 

supreme authority, and its claim is perfectly right. 

But religion cannot fabricate whatever it pleases; 
it must work in perfect accord with the intellect. As 

the essential nature of man doe~ not consist solely 
in intellect, or will, or feeling, but in the cocrdination 
of these psychical elements, religion must gu~rd her

self against the unrestrained flight of imagination. 

Most of the superstitions fondly cherished by a pious 
heart are due to the disregard of the intellectual element 

in r_eligion. 
The imagination creates : the intellect discriminates. 

Creation without discrimination is wild : discrimination 

without creation is barren. Religiotl and science, 

when they do not work with mutual understanding, 

arc sure to be one-sided. The soul makes 'Qn ab

normal growth at one point, loses its balance, and is 
finally given up to a collapse of the entire system.-, 

Those pious religious enthusiasts who see a natural 

enemy in science and denounce it UJith alrf their 

energy, a~e, in my opinion, as purblind and distorted 

in their view, as those men of science who think that 

science alone must claim the whole field of soul-
' activities as well as those of nature." I am not in 

sympathy with either of them : for one is just as 

arrogant in its claim as the other. Without a careful 

examination of both sides of a shield, we are not 

~ompetent to gife a correct opinion U{¥>n it. 

• But the imagination is not the exclusive posses1ion 

of religion, nor is discrimination or ratiocination the • 
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mo~opoly of science. They are reciprocal and com

plementary : one cannot do anything without the 

other. The difference between science and religion 

is not9 that between certitude and probability. The 

difference is rather in their respective fields of acti-• 
vity. Science is solely concerned with things condi-

tional, ,elative, and finite. When it explains a given 

phenomenon by some fixed laws which are in turn 

nothing but •a generalisation of particular facts, the 

taBk of science is done, and any further attempt to 

go beyond this, i. e., to make an inquiry into the 

when1:e, whither, and why of things, is beyond 

its realm. But the human soul does not remain 

satisfied here, •it asks for the ultimate principle under

lying all so-called scientific laws and hypotheses. 

Sciem.~ is indifferent to the teleology of things : a 

mechanical explanation of them appeases its intellec

tual curiosity. But in religion teleology is of para, 
mount importance, it is one of the most fundamental 

proble~s, an'1 a system which does not give any 

definite conception on this point is no religion. 

Science,• again, does not care if there is something 

beyond or outside its manifold laws and theories ; 
• 

but a religion which does not possess a God or 

anything corresponding to it, ceases to be so, for it 

'fails to give consolation to the human heart 

Tke Contents of Faitk v1ry . 
• 

'ihe solution of religious problems, as far as• they 

fall within the sphere of relative e~erience, is large-
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ly a matter of personal conviction, determined ,·by 
one's intellectual development, external circumstances, 
education, disposition, etc. The conceptions of faith 
thus formulated are naturally infinitely diversified; 
even among the followers of a certain definite set of 

I 

dogmas, each will understand them in his own way, 
owing to individual peculiarities. If we could.tmbject 
their conceptions of faith to a strict analysis as a 
chemist does his materials, we should detect in them 
all the possible forms of differentiation. But all these 

things belong to the exterior of religion and have 
nothing to do with the essentials which underlie them. 

The abiding elements of religion come from within, 

and consist mainly in the mysterious csentiment that 
lies hidden in the deepest depths of the human heart, 

and that, when awakened, shakes the whole sh,ucture 

of personality and brings about a great spiritual 
revolution, which results in a complete change of 

~ 

one's world-conception. When this mysterious sen-

timent finds expression and formulates ~s conc~ptions 
in the terms of intellect, it becomes a definite system 

of beliefs, which is popularly called relig1on, but 
which should properly be termed dogmatism, that is, 
an intellectualised form of religion. On the other 

hand, the outward forms of religion consist of those 
changing elements that are mainly determined by the 

intcllectiial and moral development of the times as 

\tell as by indivfdual esthetical feelings-s 

• Tme Christians and enlightened Buddhists may, 
therefore, find t~eir point of agreement in the recog-

Downloaded from https://www.holybooks.com



INTRODUCTION. 29 

nition of the inmost religious sentiment that consti
tutes the basis of our being, though this agreewent 
does t,y no means prevent them from retaining 4:.heir 
individuality in the conceptions and expressions of 
faith. My conviction is : If the Buddha and the 
Christ changed their accidental places of birth, 
Gautar1'a might have been a Christ rising against the 

Jewish traditionalism, and Jesus a Buddha, perhaps 
• propounding the doctrine of non-ego and Nirvana 

arid Dharmakaya. 
However great a man may be, he cannot but be . -

an echo of the spirit of the times. He never stands, 
as is suppose<1 by some, so aloof and towering above 
the masses as to be practically by himself. On the 
contrary, "he," as Emerson says, "finds himself in the 
river ~f the thoughts and events, forced onward by the 
ideas and necessities of his contemporaries." So it was 

,with the Buddha, and so with the Christ. They were 

nothi~ but the concrete representatives of the ideas 
and feelings !hat were struggling in those times against 
the estaplished institutions, which were degenerating 

fast and menaced the progress of humanity. But at 
the ~ame time those ideas and sentiments were the 
outburst of the Eternal Soul, which occasionally 
,makes a solemn announcement of its will, through 
great historkal figures or through great worldevents. 

aelieving that a bit of religio-philosophical ~xpo

sition as above indulged will preJ.lrlre the minds of 
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my Christian readers sincerely to take up the study 
of a religious system other than their own, I now 
proceed to a systematical elucidation of the Maha-

' yana Buddhism, as it 1s believed at present in the 
Far East. · J., 0 0 5 , 
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I\ GENBRAL CHARACTERISATION OF BUDDHISM. 

• No God and no Soul. 

BUDDHISM is considered by some to be a religion 
without a God and without a soul. The state

ment i; true and untrue according to what meaning 
we give to those terms . • Buddhism does not recognise the existenc~ of a 
being, who stands aloof from his ''creations," and 
who nfeddles occasionally with human affairs when 
his capricious will pleases him. This conception of 
~ supreme being is very offensive to Buddhists They 
are unable to perceive any truth in the hypotheses, 

' that a being Hke ourselves created the universe out 
· of nothin$ and first peopled it with a pair of sentient 

beings ; that, owing to a crime commited by them, 
which_, however, could have been avoided if the ere-· 
ator so desired, they were condemned by him to 
eternal damnation ; that the creator in the meantime • feeling pity for the cursed, or suffering the bite of 

· remorse for his somewhat rash deed, despatched his 
only beloved 'Son to the earth for• the purpose ot 
lrescding mankind from universal misery, etc., •etc .• 
ilf Buddhism is called atheism on• account of its · 
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refusal to take poetry for actual fact, its followers 

would have no objection to the designation. 

Next, if we understand by soul Atman, which, ,. 
secretly hiding itself behind all mental activities, direct 

them after the fashion of an orga\}ist striking different 

notes as he pleases, Buddhists outspokenly deny the 

existence of such a fabulous being. To posrulate an 

independent fttman outside a combination of the five 

Skandhas 1, of which an individual being is supposed 

by Buddhists to consist, is to unreservedly welcdmc 

egoism with all its pernicious corollaries. And what 

distinguishes Buddhism most characteristicaHy and 

emphatically from all other religions is the doctrine 
• of non-Atman or non-ego, exactly opposite to the 

postulate of a soul-substance which is cherished by 

most of religious enthusiasts. In this sense, Bt!ddhism 

is undoubtedly a religion without the soul. 

To make these points clearer in a general wax, 
let us briefly treat in this chapter of such principal 

tenets of Buddhism as Karma~ Atman, h,idya, Nirvana, 

Dharmakaya. etc. Some of these doctrines being the 
( 

common property of the two schools of Buddhism, 

Hinayanism and Mahayanism, their brief, comprehen-, 
sive exposition here will furnish our readers with a 

general notion about the constitution of Buddhism, 

and will also prepare them to pursue a further specific 

exposition of the Mahayana doctrine which follows. 

• 1 They are: (I) form or materiality (ru,a), {z) sensation 
ir,eda•ti), (3) conception (samjna), (4) action or deeds (samjara), 
and (Si consciousness (vijnana,. These terms are explained 
elsewhere. 
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Karma. 

One of the most fundamental doctrines established 
by B;ddha is that nothing in this world comes 
from a single cause., that the existence of a universe 
is the result of a combination of several causes 
( hetu) · •nd conditions ( pratyaya), and is at the 
same time an active force contributing to the pro
duction of a~ effect in the future. As far as phe
noraenal existences are concerned, this law of cause 
and effect holds universally valid. Nothing, even God, 
can intlrfere with the course of things thus regulated, 
materially as well as morally. If a God really exists • and has some concern about our worldly affairs, he 
must first conform himself to the law of causation. 
Becaust! the principle of karma, which is the Buddhist 
term for causation morally conceived, holds supreme 
ererywhere and all the time. 

The conception of karma plays the most important 
role in '-Buddhitt ethics. Karma is the formative prin
ciple of the universe. It determines the course of 

• events ancl the destiny of our existence. The reason 
why we cannot change our present state of things 

• 
,as we may will, is that it has already been determined 
>y the karma that was performed in our previous 

'i/es, not only individually but collectively. But, for 
1is same rea~on, w1:' shall be able to work out our 

fostiny in the future, which is nothing ~ut the resultant · 
>f sweral factors that are working and that are bc!ing 
vorked by ourselves in this life. 
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Therefore, says Buddha : 

"By self alone is evil done, 
By self is one disgraced; 
By self is evil left undone, 
By self alone is he purified; 
Purity and impurity be Ion~ to self: 
No one can purify another." 1 

Again, 

''Not in the sky 
Nor in the midst of the sea, 
Nor entering a cleft of the mountains, 
Is found that realm on earth 
Where one may stand and be 
From an evil deed absolved." 2 

This doctrine of karma may be -regarded as an 

application in our ethical realm of the theory of the 
conservation of energy. Everything done is d<fne once 

for all ; its footprints on the sand of our moral and 

social evolution are forever left; nay, more than leQ;, 

they are generative, good or evil, and waiting for 

further development under favorablec. conditfons. In 

the physical world, even the slightest possible movement • • 

of our limbs cannot but affect the general cosmic 

motion of the earth, however infinitesimal it be; and 
• 

if we had a proper instrument, we could surely 

measure its precise extent of effect. So is it · even 

with our deeds. A deed once performed, together 

with its subjective motives, can never vanish without 

'leaving some fmpressions either on •the individual 

· tke Dkam111apada, v. 165. Tr. by A. J. Edmunds. 
The DltammaN,da, v. 127. 
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consciousness or on the supra-individual, i. e., social 
consciousness. , 

We need not further state that the conception of 
karm; in its general aspect is scientifically verified 
In our moral ·an~ material life, where the law of 
relativity rules supreme, the doctrine of karma must 
be considered thoroughly valid. And as long as its 
validity is admitted in this field, we can live our 

phenomenal Tife without resorting to the hypothesis of 
a •personal God, as declared by Lamarck when his 
significant work on evolution was presented to 

Empcrt>r Napoleon. 
But it will do injustice to Buddhism if we desig-

• nate it agnosticism or naturalism, denying or ignoring 

the existence of the ultimate, unifying principle, in 
which eall contradictions are obliterated. Dharmakaya 

is the name given by Buddhists to this highest prin

iiple, viewed not only from the philosophical but also 
from the religious standpoint. In the DharmakAya, 

Buddh~sts finci the ultimate significance of life, which, 
when seen from its phenomenal aspect, cannot escape 
the bonJage of karma and its irrefragable laws. 

Avidyd. 

What claims our attention next, is the problem of 
nesr.ience, which is one c,f the most essential features 
of Buddhism. Buddhists think, nescience (in Sans
krit avidya) ii the subjective aspect •or karma, involv~ 

ing • us in a series of rebirths. Rebirt\ considereq 
by itself, is no moral evil, but. ,·,tier a necessary 
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condition· of progress towar~ perfection, if perfection 
ever be attainable here. It is an evil only when it 
is the outcome of ignorance, - ignorance as to the 
true meaning of our earthly existence. _ 

Ignorant are they who do not ,recognise the eva
nescence of wordly things and who tenaciously cleave 
to them as final realities ; who madly stru~gle to 
shun the misety brought about by their own folly; 
who savagely cling to the self against" the will of 

God, as Christians would say; who take particulais 
as final existences and ignore one pervading reality 
which underlies them all ; who build up an adaman

tine wall between the mine and thine : in a word, 
ignorant are those who do not understand that there 

is no such thing as an ego-soul, and that all indiv
idual existences are unified in the system of'- Dhar-
mak!ya. Buddhism, therefore, most emphatically 

maintains that to attain the bliss of Nirvana we must ,, 
radically dispel this illusion, this ignorance, this root 
of all evil and suffering in this life. c ' 

The dotrine of nescience or ignorance is technically 
I 

expressed in the following formula, which is com-

monly called the Twelve NidAnas or Pratyayasamut
pada, that is to say Chains of Dependence: 

( 1) There is Ignorance (avidya) in the beginning ; 

(2) from Ignorance Action (sanskara) comes forth ; 

(3) from Action Consciousness (viJnana) comes forth; 
(4) from Conscic!usness Name-and-Form (namar~pa) 

• 
,omes forth; (S) from Name-and-Form the Six Orr;ans 

(1adayatana) cotpe forth; (6) from the Six Organs 
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Touch (sparfa) comes forth; (7) from Touch Sensa

tion (vedana) comes forth; (8) from Sensation Desire 

(tr1n4,) comes forth; (9) from Desire Clinging (upa
dana) comes forth; (10) from Clinging Being (bkava) 
comes forth; (II) from . Being Birth (jatt) comes 

forth; and ( 12) from Birth Pain ( du!J,kka) comes 

forth. • 

·According.to Vasubandhu's Abkidharmakofa, the 

formula is explained as follows : Being ignorant in our 

previous life as to the significance of our existence, 

we let loose our desires and act wantonly. Owing 
• 

to this karma, we are destined in the present Hfe to 

be endowed \Wth consciousness (vijnana), name-and

form (namarupa), the six organs of sense (tadaya

tana), and sensation (vedana). By the exercise of 

these r;1culties, we now desire for, hanker after, cling 

to, 'these illusive existences which have no ultimate 

1eality whatever. In consequence of this "Will to 

Live"• we µotentially accumulate or make up the 

karma that «.ill lead us to further metempsychosis 

of birth ;nd death. 

The formula is by no means logical, nor is it 

exhaystive, but the fundamental notion that life 

start,d in ignorance or blind will remains veritable. 

Non-Atman. 

• 
The problePn of nescience naturally leads to the 

docf rine usually known as that of non-Atman, t e.: 

non-ego, to which allusion was madt, at the beginning 
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of this chapter. This doctrine of Buddhism is one 
of the subjects that have caused much criticism by 
Christian scholars. Its thesis runs: There is np such 
thing as ego-soul, which, according to the vulgar 
interpretation, is the agent of our mental activities. 
And this is the reason why Buddhism is sometimes 
called a religion without the soul, as aforesaitf. 

This Buddhist negation of the ego-so,ul is perhaps 
startling to the people, who, having no speculative 
power, blindly accept the traditional, materialistic 
view of the soul. They think, they arc very spiritual 

• 
in endorsing the dualism of soul and flesh, and in 
making the soul something like a C(?rporeal entity, 
though far more ethereal than an ordinary object of 
the senses. They think of the soul as being more 
in the form of an angel, when they teach \hat it 
ascends to heaven immediately after its release from 

the material imprisonment. 
They further imagine that the soul, because( of its 

imprisonment in the body, groans ift pain for its 
liberty, not being able to bear its mundaqe limita
tions. The immortality of the soul is a continuation 

after the dismemberment of material elements Qf this 
ethereal, astral, ghost-like entity,-very much resem
bling the Samkhyan Lz"ngham or the Vedantic su
kjama-;arira. Self-consciousness will not a whit 

~uffer in its coniinued activity, as it is the essential 

function of the soul. Brothers and sfsters, parents 
• 

find sons and daughters, wives aud husbands," all 

transfigured and •sublimated, will meet again in the 
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celestial abode, and perpetuate their home life much 

after the . manner of their earthly one. People who 

take this view of the soul and its immortality must 

feel a• great disappointment or even resentment, when 

they are asked to• recognise the Buddhist theory of 

non-atman. 

The ebsurdity of ascribing to the soul a sort of 

astral existence taught by some theosophists is due 

to the confu:ion of the name and the object corres

ponding to it. The soul, or what is tantamount 

according to the vulgar notion, the ego, is a name 

given tb a certain coi:>rdination of mental activities. 

Ahstract names are invented by us to economise our 

intellectual lal~ors, and of course have no correspond

in~ realities as particular presences in the concrete 

object~e world. Vulgar minds have forgotten the 

history of the formation of abstract names. Being 

accustomed always to find certain objective realities • 
or concrete individuals answering to certain names, 

they --•those aa·ive realists--•-imagine that all names, 

irrespective of their nature, must have their concrete 

individu:1 equivalents in the sensual world. Their 

idealism or spiritualism, so called, is in fact a gross 
• 

form of materialism, in spite of their unfounded fear , 
for the latter as atheistic and even immoral ;-curse 

of ignorance ! 

The non-atman theory does not deny that there is 

a coordinatioa or unification of varifms mental opef

ations. Buddhism calls this system of coordinatiop 

vijnana, not Atman. Vijn~a is co~ ;ciousness, while 
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Atman is the ego conceived as a concrete entity,

a hypostatic agent which, abiding in the deepest recess 
of the mind, directs all subjective activities according· 

f' 

to its own discretion. This view is radicaIJy rejected 

by Buddhism. • 
A familiar analogy illustrating the doctrine of non

Atman is the notion of a wheel or that · of a, house. 

Wheel is the name given to a combination in a fixed 
form of the spokes, axle, tire, hub, rim, etc. ; house 

is that given to a combination of roofs, pillars, w:n

dows, floors, walls, etc., after a certain model and 
for a certain purpose. Now, take all thes~ parts 

independently, and where is the house or the wheel 
(• 

to be found? House or wheel is merely the name 

designating a certain form in which parts are sys

tematically and definitely disposed. What an Absurd

ity, then, it must be to insist on the independent 

existence of the wheel or of the house as an agent 
behind the combination of certain parts thus definite-

ly arranged I • 
« 

It is wonderful that Buddhism clearly anticipated the 
( . 

outcome of modern psychological researches at the 

time when all other religious and philosophical sys

tems were eagerly cherishing dogmatic superstitions 

concerning the nature of the ego. The refusal of 

modern psychology to have soul mean anything more 

than the sum-total of all mental experiences, such as 

st!nsations, ideasr feelings, decisions, et€., is precisely 

\ rehearsal of the Buddhist doctrine of non-Mman. 

It does nc-t denv that there is a unity of consciousness, 

Downloaded from https://www.holybooks.com



CHAPTER I 41 

for to deny this is to doubt our everyday experiences, 

but it ref uses to assert that this unity is absolute, 

unconditioned, and independent. Everything in this 

pl1eno~enal phase of existence, is a combination of 

certain causes (hetu).and conditions (pratyaya) brought 

together according to the principle of karma; and 

everythiag that is compound is finite and subject to 

dissolution, and, therefore, always limited by something 
• else. Eve11. tire soul-life, as far as its phenomenality 

goes, is no exception to this universal Jaw. To maintain 

the existence of a soul-substance which is supposed 

to lie hfdden behind the phenomena of consciousness, 

is not only misleading, but harmful and productive • of some morally dangerous conclusions. The supposition 

that there is something where there is really nothing, 

makes !ls cling to this chimerical form, with no other 

result than subjecting ourselves to an eternal series 

of sufferings. So we read in the Lankavatara Sutra, III : 

''A :iower in the air, or a hare with horns. 
Or a .pregnant maid of stone: 
To take what is not for what is, 
t'Tis called a judgment false. 

•;In a combination of cause~, 
The vulgar seek the reality of self. 
As truth they understand not, 
:From birt!l to birth they transmigrate.'' 

Tlze Non-Atm.:.n-ness of Things. 

MahAyAnism• has gone a step furtier than Hina

ylnu,m in the development of the doctrine of fton

ltman, for it expressly disavows, b~ides the denial 
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of the . existence of the ego-substance, a noumenal 

conception of things, i. e., the conception of particu

lars as having something absolute in them. HinayA-
• nism, indeed, also disfavors this conception of thing-

, iness, but it does so only implic~tly. It is MahayAnism 

that definitely insists on the non-existence of a personal 

(pudgala) as well as a thingish (dhar111a) e~. 

According to the vulgar view, particular existences 

are real, they have permanent subst'antial entities, 

remaining forever as such. They think, therefore, 

that organic matter remains forever organic just as 

much as inorganic matter remains inorgarfic ; that, 

as they are essentially different, there is no mutual • transformation between them. The human soul is 

different from that of the lower animals and sentient 

beings from non-sentient beings ; the diff ere~e being 

well-defined and permanent, there is no bridge over 

which one can cruss to the other. We may call tqis 

view naturalistic egoism. 

Mahayanism, against this egoistic c1M1ception of the 

world, extends its theory of non-atman to the realm 
• lying outside us. It maintains that there is no irre-

ducible reality in particular existences, so long as 
• 

they are combinations of several causes and condi-

tions brought together by the principle of karma. 

Things arc here because they are sustained by karma. 

As soon as its for~e is exhausted, the conditions 

•that made theif existence possible lose efficience and 

.disst>lve, and in their places will follow other• con

ditions and ex~tences. Therefore, what is organic 
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'to-day, may be inorganic to-morrow, and vice versa. 
Carbon, for instance, which is stored within the earth -

appears. in the form of coal or graphite or diamond; 

but that which exists on its surface is found some

times combined witQ other elements in the form of 

an animal or a vegetable, sometimes in its free ele

mentary •state. It is the same carbon everywhere ; 

jt becomes inorganic or organic, according to its 
• karma, it has no atman in itself which directs its 

tran'sformation by its own self-determining will. Mutual 

transformation is everywhere observabll! ; there is a 
• constant shifting of forces, an eternal transmigration 

of the element1,-all of which tend to show the 

transitoriness and non-atman-ness of individual ex

istences. The universe is moving like a whirl-wind, 

nothing 1in it proving to be stationary, nothing in it 

rigidly adhering to its own form of existence . 

.Suppose, on the other hand, there were an atman 

behind ;very particular being; suppose, too, it were 

absolute and f)ermanent and self-acting ; and this 

phenomenal world would then come to a standstill, 
I 

and life be forever gone. For jg not changeability 

the most essential feature and condition of life, and • 
also the strongest. evidence for the non-existence of 

individual things as realities? The physical sciences , 
recognise this universal fact of mutual transformation 

in its positive aspect and cal! it the law of the con

servation of energy and of matter~ .Mahayanism, 

recotnising its negative side, proposes the docttine 

of the non-Atman-ness of things, tha~ is to say, the 
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impermanency of all particular existences. Therefore,· 

it is said, "Sarvam anityam, sarvam fanyam, sarvam 
anatman." (All is transitory, all is void, all ,is with

out ego.) 

MahftyAnists condemn the vulgar view that denies 

the consubstantiality and reciprocal transformation of 

all beings, not only because it is scientifica1ly unten

able, but mainly because, ethically and religiously 
• 

considered, it is fraught with extremely dangerous 

ideas, - ideas which finally may lead a "brother to 

deliver up the brother to death and the father the 

child," and, again, it may constrain "the children to 

rise up against their parents and c1use them to be 

put to death." Why? Because this view, born of 

egoism, would dry up the well of human love and 

sympathy, and transform us into creatures of bestial 

selfishness; because this view is not capable of inspiring 

us with the sense of mutuality and commiseration 

and of making us disinterestedly feel for our fellow

beings. Then, all fine religious and hut!lane sentiments 

would depart from our hearts, and we should be nothing 

less than rigid, lifeless corpses, no pulse beating, no 

blood running. And how many victims are offered 

every day on this altar of egoism ! They are not 

necessarily immoral by nature, but blindly led by the 

false conception of life and the world, they have been 

rendered incapable of seeing their own spiritual doubles 

'in their neigh~ors. Being ever conttolled by their 

.sen~ual impulses, they sin against humanity, against 
nature, and ag~nst themselves. 
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• We read m the Mahayana-abhisamaya Sutra 

(Nanjo, no. 196): 

''Empty and calm and devoid of ego 
Is the nature of all things : 
There is no individual being 
That in reality exi\ts. 

"Nor .-md nor beginning having 
Nor any middle course, 
All is a shawi, here's no reality whatever: 
It is like unto a vision and a dream . 
• 
•·It is like unto clouds and lightning, 
It is like unto gossamer or bubbles floating 
It is Tike unto fiery revolving wheel, 
It is like unto water-splashing . 

• ;'Because of causes and conditions things are here: 
In them there's no self-nature (i. e., atman]: 
All tiings that move and work, 
Know them as such. 

"lgnoran,:e and thirsty desire, 
The source of birth and death they are: 
Right contemplation and discipline by heart, 
Des~e and ianorance obliterate. 

"All beings in the world, 
Beyoncf words they are and expressions: 
Their ultimate nature, pure and true, 
Is Uke unto vacuity of space." 1 

The Dharmakaya. , 
The DharmakAya, which literally means 11body or 

system of being,'' is, accotding to the MahAyAnists, 
• 

1 This last pass1age should n'Jt be understood in the sense 
of a tlJtal abnegation of existence, It means simply the ttan
scendentality of the highest principle, 
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the ultimate reality that underlies all particular phe-, 

nomena ; it is that which makes the existence of 

individuals possible ; it is the raison d'etre of the 
I• 

universe; it is the norm of being, which regulates 

the course of events and thoughts. The conception 

of Dharmakaya is peculiarly Mah!yanistic, for the 

Hinayana school did not go so far as to <i5ormulate 

the ultimate principle of the universe; its adherents. 

stopped short at a positivistic interpretation of Bud

dhism. The Dharmakaya remained for them to be the 

Body of the Law, or the Buddha's personality as 

embodied in the truth taught by him. 
f 

The Dharmakaya may be compared in one sense 
f 

to the God of Christianity and in another sense to 

the Brahman or Paramatman of Vedantism. It is 

different, however, from the former in that it does 

not stand transcendentally above the universe, which, 

according to the Christian view, was created by GQp, 

but which is, according to Mahayanism, a manifesta

tion of the Dharmakaya himself. It i.s also different 

from Brahman in that it is not absolutely impersonal, 
t 

nor is it a mere being. The Dharmakiya, on the 

contrary, is capable of willing and reflecting, or, to 

use Buddhist phraseology, it is Ka,una (lo~e) and 

Bodhi (intelligence), and not the mere state of being. 

This pantheistic and at the same time entheistic 

Dharmakaya is working in every sentient being, for 

sentient being! are nothing but a s&lf-manifestation 

of •the Dharmakaya. Individuals are not ise,lated 

existences, as vnagined by most people. If isolated, 
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• they are · nothing, they are so many soap-bubbles 

which vanish one after another in the vacuity of 

space. All particular existences acquire their meaning 
• only when they are thought of in their oneness in 

the Dharmak~ya. 1he veil of M1ya, i. e., subjective 

ignorance may temporally throw an obstacle to our 

perccivi~ the universal light of Dharmak~ya, in 

which we are all one. But when our Bodhi or intellect, 

• which is by t~e way a reflection of the DharmakAya 

in ~he human mind, is so fully enlightened, we no 

more build the artificial barrier of egoism before our 

spiritual•eyc; the distinction between the meum and 

teu111, is obliterated, no dualism throws the nets of • entanglement over us ; I recognise myself in you and 

you recognise yourself in me; tat tvam asi. Or, 

"What is here, that is there; 
What is there, that is here : 
Who sees duality here, 
From death to death goes he.'' • 

• This state tf enlightenment may be called the 

spiritual expansion of the ego, or, negatively, the • 
ideal annihilation of the ego. A never-drying stream 

of sympathy and love which is the life of religion 
• 

will now spontaneously flow out of the fountain-

head of Dharmak~ya. , 
The doctrine of non-ego teaches us that there is 

no reality in individual exic,tences, that we do not 

have any tran1cendental entity callecf ego-substance. 

1 11,e Katl,opani1ad, IV. 10, 
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The doctrine of Dharmakaya, to supplement this, 1 

, teaches us that we all are one in the System of 

Being and only as such are immortal. The one 
I 

shows us the folly of clinging to individual exist-

ences and of coveting the im~ortality of the ego
soul; the other convinces us of the truth that we 

are saved by living into the unity of Dh3'11makaya. 
The doctrine of non-Atman liberates us from the 
shackle of unfounded egoism ; but as mere liberation 
does not mean anything positive and may perchance 

lead us to asceticism, we apply the energy thus 
released to the execution of the will of Dharmakaya. 

The questions: ''Why have we to love our neigh-
• bors as ourselves ? Why have we to do to others all 

things whatsoever we would that they should do to 

us?" are answered thus by Buddhists: "It is•oecause 

we are all one in the Dharmakaya, because when the 

clouds of ignorance and egoism are totally dispersep, 

the light of universal love and intelligence cannot 
l 

help but shine in all its glory. And; enveloped in 

this glory, we do not see any enemy, nor neighbor, 
' we are not even conscious of whether we are one in 

the Dharmakaya. There is no ' my will ' he~e, but 

only 'thy will, ' the will of DharmakAya, in which we 

live and move and have our being." 

The Apostle Paul says: "For as in Adam all die, 

even so in Christ shall all be made alive.'' Why? 

i3uddhists woufd answer, "because Adam asserted 

.his egoism in giving himself up to ignorance,•·(the 

tree of knowleclge is in truth the tree of ignorance, 
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for from it comes the duality of me and thee) ; while 
Christ on the contrary surrendered his egoistic asser
tion to the intelligence of the universal Dharmaldya. 
That ii why we die in the former and are made 
alivt' in the latter." 

Nirvana. 

The meaning of NirvAna has been variously inter-
. preted by norfl-Buddhist students from the philologi
cal ;md the historical standpoint; but it matters little 
what conclusions they have reached, as we are not 
going toe recapitulate them here ; nor do they at all 
affect our presentation of the Buddhists' own view as 

below. For it is' the latter that concerns us here most 
and ~onstitutes the all-important part of the problem. 
We ha\le had too much of. non-Buddhist speculation 
on the question at issue. The majority of the critics, 
while claiming to be fair and impartial, have, by 
s<fme preconceived · ideas, been led to a conclusion, 
which i! not at all acceptable to intelligent Buddhists. 
Further, the fact has escaped their notice that PAii 
literature from which they chiefly derive their infor
mat=on on the subject represents the views of one 
of the•many sects that arose soon after the demise 
of the Master and were constantly branching off at 
and aftet the time of King Acoka. The probability 
is, that Buddha himself did not have any stereotyped 
conception· of Nirvana, and, as most treat minds do, • 
expr9sed his ideas outright as formed under various 
circumstances ; though of course thel could not_ be 

4 
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in contradiction with his central beJief s, which must . 

have remained the same throughout the course of his 

religious life. Therefore, to understand a problem in 

all its apparently contradictory aspects, it '"is very 

necessary to grasp at the start the spirit of the 
( 

author of the problem, and when this is done the 

rest will be understood comparatively m~h easier. 

Non-Buddhist critics lack in this most important qual
ification; therefore, it is no wonder 'that Buddhists· 

themselves are always reluctant to accede to their 

interpretations. 

Enough for apology. Nirvana, according' to Bud

dhists, does not signify an annihilation of conscious

ness nor a temporal or permanenf suppression of 

mentation ', as imagined by some ; but it is the 

1 Guyau, a French sociologist, refers to the Budbhist con
ception of Nirvana in his Non-Religion of fl,e Future l take 
his interpretation as typical of those non-Buddhist critics 
who are very little acquainted with the subject but pretc-nd 
to know much. (English translation, pp 472-474,) 

"Granted the wretchedness of life, the ,emedy t4hat pessi
mists propose is the new religious salvation that modern 
Buddhists are to make fashionable. . . The concrption is that 
of Nirvana. To sever all the ties which attach you to the 
external world; to prune away all the young offshoots of 
desire, and recognise tnat to be rid of them is a deliverance ; 
to practise a sort of complete psychial circumcision ; to recoil 
upon yourself and to believe that by so doing you enter 
into the society of the great totality of things (the mystic 
would say, of Gou); to create an inner vacuum, and to feel 

• dizzy in the void. and, nevertheless, to believe that the void 
is plenitude supreme, pleroma, these have llways constituted 

• tem•ptations to mankind. Mankind has been tempted to 
meddle with the111, as it has been tempted to creep up to 
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• annihilation of the notion of ego-substance and of 
all the desires that arise from this erroneous concep

tion. But this represents the negative side of the 
• doctrine, and its positive side consists in universal 

l~c or sympathy (~aruna) for all beings. 
l These two aspects of NirvAna, i. e., negatively, 

the dest•ction of evil passions, and, positively, the 

practice of sympathy, are complementary to each 

·other; and w1ien we have one we have the otheO 
I Because, as soon as the heart is freed from the 

cangue of egoism, the same heart, hitherto so cold 

and hard, undergoes a complete change, shows ani
mation, and, joyously.escaping from self-imprisonment, • finds its freedom in the bosom of Dharmakaya. In 
this latter sense, NirvAna is the "humanisation" of 

DharmalAya, that is to say, "God's will done in 

earth as it is in heaven.'' If we make use of the 

thlf verge of dizzy precipices and look over ... NirvA.na leads, 
in fact, ta the annihilation of the individual and of the race, 
and to the logical•absurdity that the vanquished are the vic
tors over the trials and miseries of life '' 

Then, thee author recites the case of one of his acquain• 
tances, who made a practical experiment of Nirdna, rejecting 
variety i1n his diet, giving up meat, wine, every kind of ragout, 
every form of condiment, and reducing to its lowest possible 
terms the desire that is most fundamental in every living 
being-th«. desire of food, and substituting a certain number 
of cups of pure milk. ''Having thus blunted his sense of 
taste and the grosser of his ap~etites, having abandoned all 
physical activity, h_e thought to f.l"'d a recompttnse in the pleas
ure of abstract meditation and of esthetic contemplatJon. 
He ent~red to a state which was not that of dreamland, but 
neither was it that of real· life, with its defv)ite details." 
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terms, subjective and objective. Nirvlna is the former,,, 

and the Dharmaklya is the latter, phase of one and 

the same principle. Again, psychologically, NirvAna 
I 

is enlightenment, the actualisation of the Bodhicitta 1 

(Heart of Intelligence). 1 

The gospel of love and the doctrine of NirvAna 
may appear to some to contradict each .other, for 

they think that the former is the source of energy 

and activity, while the latter is a Ileless, inhuman, 
ascetic quietism. But the ,truth is, love is the emo

tional aspect and NirvAna the intellectual aspect of 
the inmost religious consciousness which cbnstitutes 

the essence of the Buddhist life. 

' That NirvAna is the destruction of selfish desires 
1s plainly shown in this stanza : 

. ''To the giver merit is increased; 
When the senses are controlled anger arises not, 
The wise forsake evil, 
By the destruction of desire, sin, and infatuation,·1 

A man attains to Nirv~na.''' 

The following which was breathed forth by Buddha 

. against a certain class of monks, testifies"· that when 

Nirvina is understood in the sense of quietism or 
pessimism, he vigorously repudiated it : 

"Fearing an endless chain of birth and death, 
And the misery of transmigration, 
Their heart is filled with worry, 
But they desire their safety only . 

• 
1 For detailed explanation of this term ;ee Chapter XI. 
1 Tke Udana, Ch. VIII, p. 118. Translation by liencral 

Strong 
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·•Quietly sitting and reckoning the breaths, 
They're bent on the Anlplnam. 1 

53 

They contemplate on the filthiness of the body, -
Thinking how impure it is I 

"They shun the_ dust of the triple world, 
And in ascetic practise their safety they seek: 
ln~pable of love and sympathy are they, 
For on Nirvlna abides their thought.'' 1 

• Against this ascetic practise of some monks, the 
Buddha sets forth what might be called the ideal of 

the Buddhist life : 

"Arouse thy will, supreme and great, 
Practise love atld sympathy, give joy and protection ; 
Thy love like unto space, 
Be it without discrimination, without limitation . 

• 
Merits establish, not for thy own sake, 
But for charity universal ; 

1 Save and deliver all beings, 
Let them attain the wisdom of the Great Way.'' 

It is apparent that the ethical application of the 

doctrine t9f Nirvlna is naught else than the Golden 

1 Thia is a peculiarly Indian religious practice, which con
sists in counting one's exhaling and inhaling breaths. When a 
man is intensely bent on the practise, he gradually passes to 
a state of l\-ance, forgetting everything that is going on around and 
within himself. The practise may have the merit of alleviating 
nervousness and giving to tht: mind the bliss of relaxation, • but it oftentimes •leads the mind to a self-nypnotic state. 

2 Hire NirvAna is evidently uuderstood to mean self•al>ne
gation or world-flight or quietism, which is not in accord with 
the true Buddhist interpretation of the terafl. 
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Rule, t so called. The Golden Rule, however, does 

not give any reason why we should so act, it is a 

mere command whose authority is ascribed ta a cer

tain superhuman being. This does not satisfy an 

intellectually disposed mind, whiah refuses to accept 
anything on mere authority, for it wants to go to 

the bottom of things and see on what gro'und they 

are standing. Buddhism has solved t~is problem by 
finding the oneness of things in DharmakAya, from .. 
which flows the eternal stream of love and sym-

pathy. As we have seen before, when th,e cursed 

barrier of egoism is broken down, there remains 

nothing that can prevent us from bving others as 

ourselves. 

Those who wish to see nothing but an utter bar-
• 

renness of heart after the annihilation of egoism, are 

much mistaken in their estimation of human nature. 

For they think its animation comes from selfishne~s, 

and that all forms of activity in our life are propelled 

simply by the desire to preserve seff and the race. 

They, therefore, naturally shrink from the doctrine 

that teaches that all things worldly are empty, and 

that there is no such thing as ego-substance. whose 

1 The sentiment of the Golden Rule is not the monopoly of 
Christianity ; it has been expressed by most of the leaders 
of thought, thus, for instance: ;'Requite hatred with virtue" 
(Lao-tze). ''Hate.is only appeased by love" (Buddha). 11Do 
not do to others what ye would not have done to you by 
others'' (Confucius). "One must neither return evil, a.or do 
any evil to any one among men, not even if one has to suffer 
from them'' (PlatC,, Crito, 49), 

Downloaded from https://www.holybooks.com



CHAPTER I. SS 

1 immortality is so much coveted by most people. But 

the truth is, the spring of love does not lie in the 

idea of, self, but in its removal. For the human heart, 

being a reflection of the DharmakAya which is love 

and intelligence, rcQIJvcrs its intrinsic power and good

ness, only when the veil of ignorance and egoism is 

cast asiffe. The animation, energy, strenuousness, 

which were shown by a self-centered will, and which • 
therefore were utterly desplicable, will not surely die 

out' with the removal of their odious atmosphere in 

which egoism had enveloped them. But they will • gain an ever nobler interpretation, ever more elevating 

and satisfying !Vgnificance ; for they have gone through 

a baptism of fire, by which the last trace of egoism 

has been thoroughly consumed The old evil master 
• is eternally buried, but the willing servants are still 

here and ever ready to do their service, now more 

eificiently, for their new legitimate and more autho

ritative.lord. 

Destruction ,s in common parlance closely associ

ated with. nothingness, hence Nirvana, the destruction 

of egoism, is ordinarily understood as a synonym of 

nihilisp1. But the removal of darkness does not bring 

desolation, but means enlightenment and order and 

peace. It js the same chamber, all the furniture is 

left there as it was befuc. In darkness chaos reigned, 

goblins walked wild ; in enlightenment everything is 
• in its proper ~lace. And did we not state plainly that 

Nirvlna was enlightenment ? 
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T/11 lntt/lectual Tmdm'J' of B•ddl,ism. 

One thing which in this connection I wish .to refer 
to, is what makes Buddhism appear somehow cold 
and impassive. By this I mean it1 intellectuality. 

The fact is that anything coming from India greatly 
savors of philosophy. In ancient India everybody of 

the higher castes seems to have indulfed in intellec
tual and speculative exercises. Being rich in natural 
resources and thus the struggle for existence being 
reduced to a minimum, the Brahmans and the ~~atriyas 
gathered themselves under most luxuriously growing 
trees, or retired to the mountain-grottoes undisturbed 

by the hurly-•burly of the world, and there they 
devoted all their leisure hours to metaphysical specu-

' lations and discussions. Buddhism, as a product of 
these people, is naturally deeply imbued with intel
lectualism. 

Further, in India there was no distinction ~etween 
religion and philosophy. Every philotophical system 

was at the same time a religion, and 'lptt versa. 
Philosophy with the Hindus was not an idle display 
of logical subtlety which generally ends in entangling 

itself in the meshes of sophistry. Their aim of philos

ophising was to have an intellectual insight into the 
significance of existence and the destiny of humanity . 

• They did not 9elieve in anything blindly nor accept 
anything on mere tradition. Buddha rhost character

•istically echoes this sentiment when he says, •1Follow 
my teachings ,.ot as taught by a Buddha, but as 
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being in accord with truth." This spirit of self-reliance 
and self• salvation later became singularly Buddhistic. 
Even ,vhen Buddha was still merely an enthusiastic 
aspirant for NirvA.na, he seems to have been strongly 
possessed of this .spirit, for he most emphatically 
declared the following famous passage, in response · 
to the er>athetic persuat!on of his father's ministers, 
who wanted .him to come home with them : "The 
doubt whether there exists anything or not, is not 
to oe settled for me by another's words. Arriving at 
the truth either by mortification or by tranquilisation, • I will grasp myself whatever is ascertainable about 
it. It is not IJ1ille to receive a view which is full of 
conflicts, uncertainties, and contradictions. What 
enlightened men would go by other's faith? The 

• multitudes are like the blind led in the darkness by 
the blind.'' 1 

• To say simply, "Love your enemy," was not satis .. 
factory• to the Hindu mind, it wanted to see the reason 
why. And as• soon as the people were convinced 
intellectu\lly, they went even so far as to defend the 
faith with their lives. It was not an uncommon event 
that before a party of Hindu philosophers entered 
into a discussion they made an agreement that the 
penalty pf defeats should be the sacrifice of the life. 
They were, above .. .11, a people of intellect, though 
of course not lacking in religious senJiment. 

It is no wdhder, then, that Buddha did not make 
the first proclamation of his message by "Repent, for

' 1/u Buddlta&artta, Book IX, 63 -64. 
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the kingdom of heaven is at hand," but by the estab

lishment of the Four Noble Truths. 1 One appeals 

to the feeling, and the other to the intellect. That 

which appeals to the intellect naturally seems to be 

less passionate, but the truth is,, feeling without the 

support of intellect leads to fanaticism and is always 

ready to yield itself to bigotry and superstition. 

The doctrine of Nirvana is doubtles1 more intellec

tual than the Christian gospel of love. It first recog

nises the wretchedness of human life as is proved by 

our daily experiences; it then finds its causr in our 

subjective ignorance as to the true meaning of exis

tence, and in our egocentric desires 11hich1 obscuring 

our spiritual insight, make us tenaciously cling to 

things chimerical ; it then proposes the complete 
f 

annihilation of egoism, the root of all evil, by which, 

subjectively, tranquillity of heart is restored, and, 

objectively, the realisation of universal love bccomfilS 

possible. Buddhism, thus, proceeds most logir,ally in 

·the development of its doctrine of Nft-vAna and uni

versal love. 

Says Victor Hugo ( Les Miserables, vol. 11): "The 
reduction of the universe to a single being, tbe ex

pansion of a single being even to God, this is love." 

When a man clings to the self and does not want 

• 1 According to ine Northern Buddhist tradition, Buddha is 
recorded to have exclaimed at the time of his supreme spir
itual tbeatitude: "Wonderful! All sentient beings are u■iver
sally endowed with the intelligence and virtue of the 
TatJ,igata !'' 
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'to identify himself with other fellow-selves, he cannot 
expand his being to God. When he shuts himself in 
the narrow shell of ego and keeps all the world 
outside, he cannot reduce the universe to his innermost 
self. To love, therefore, one must first enter Nirv~na. 

The truth is everywhere the same and is attained 
through -i:he removal of ignorance. But as individual 
disposition di!f ers according to the previous karma, 
some are more prone to intellectualism, while the 
otliers to sentimentality (in its psychological sense). 
Let us then follow our own inclination conscientiously 

• and not speak evil of others. This is called the 
Doctrine of Miidle Path. 
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HISTORICAL CHARACTERISATION,. OF 
MAHAYANISM 

WE are 110w in a position to enter into a specific 
exposition of the MahAyAna doctrine. But, before 

doing so, it .. will be well for us first to consider the 
• 

views that were held by the Hindu Buddhist thinkers 
concerning its characteristic features ;,in other words, 
to make an historical survey of its peculiarities. 

As stated in the Introduction, the term MahAyAna 
was invented in the times of NAgArjuna and Aryadeva 
(about the third or fourth century after Christ), when 
doctrinal struggles between the <;;rAvaka and the B~
dhisattva classes reached a climax. The provressive 
Hindu Buddhists, desiring to announ~ the essential 
features of their doctrine, did so natura_Uy at the 
expense of their rival and by pointing out why theirs 
was greater than, or superior to, HtnayAnism .• Their 
views were thus necessarily vitiated by a partisan 
spirit, and instead of impartially and critically enume
rating the principal characteristics of Mahlylnism, 

they placed rather too much stress upon those points 
• • 
that do not in these latter days app!ar to bt very 
~ssential, but that were then considered by them to 

be of paramou■t importanc~. These points, never• 
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theless, thr~w some light on the nature of Mahlylna 
Buddhism as historically distinguished from its consan
guineo~s rival and fellow-doctrine. 

Stkiramati'r Conception of Makayanism . 

• Sthiramati 1 in his /ndroduction to Makayanism 
states 111iat Mahlylnism is a special doctrine for the 
Bodhisattvas, who are to be distinguished from the 

other two daises, viz, the <;rAvakas and the Pratyeka
buddhas. The essential difference of the doctrine 

consists in the belief that objects of the senses 
are me,ely phenomenal and have no absolute reality, 
that the indestructible DharmakAya which is all-per-• vading constitutes the norm of existence, that all 

Bodhisattvas 2 are incarnations of the DharmakAya, who 
not bf their evil karma previously accumulated, but 

by their boundless love for all mankind, assume 

• 1 His date is not known, but judging from the contents of 
his wor;s, of which we have at present two or three among 
the Chinese Tripitaka, it seems that he lived later than 
A~vagho~a, but prior to, or simultaneously with, NAgarjuna. 
This little •book occupies a very important position in the 
development of Mah1y3.nism in India. Next to A~vagho~a•s 
A.wden,;,g of Faitk, the work must be carefully studied by • scholars who want to grasp every phase of the history of 
Mahlylna school as far as it can be learned through the 
Chinese d•cuments. 

1 Be it remarked here that a Bodhisattva is not a particu
larly favored man in the sense of chosen people or elect. 
We are all in a way Bodhisatha.s, that is,when we recognise 
the truth that .:e are equally ir. possession of the Samyak
sam~hi, Highest True Intelligence, _and through which iverye
body without exception can attain finf,l eplightenment. 
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corporeal existences, and that persons who thus ap
pear in the flesh, as avatars of the Buddha supreme, 
associate themselves with the masses in all p<>ssible 
social relations, in order that they might thus lead 
them to a state of enlightenment . 

• While this is a very summary statement of the 
MahAyAna doctrine, a more elaborate and .extended 
enumeration of its peculiar features in contradistinc

tion to those of Hinaylnism, is made 'm the Miscel
lanea on Maha1ana Metapk1sics, 1 The Spirilua/ 
Stages of the Yogac/ira, 2 An Exposition of the Ho/1 
Doctrine, 3 A Comprehensive Treatise on J.[ahaya
nism, ' and others. Let us first explain the "Seven • General Characteristics" as described in the first three 

works here mentioned. 

Seven Pn"ncipal Features of Makayanism. 

According tv Asanga, who lived a little later than 

NagArjuna, that is, at the time when Mahlylnism w/s 

further divided into the Yogacarya an2 the MAdhya
mika school, the seven features peculiar to Mahaylnism 

as distinguished from Hinaylnism, are as follows: 

(1) Its Comprekensivtness. l\lahayanism does not 

confine itself to the t.!achings of one Buddha llone ~ 

1 Makayana-a/Jkidnarma-sangili-;Jstra, by Asanga. Nanjo, 
No. 1199. 

1 Yo1acarya-1Jkumi-1,dslra, Nanjo, No. 1170. The work ii sup
posed to have been dictated to Asanga bl a mythical Bo• 
dhisattva. 
• • ~ Asanga. Nanjo, 1177. 

' M'f4y4na-1am11rir,-aka-,,ts1,a, by Asanga. Nanjo, 1183. 
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but wherever and whenever truth is found, even under 
the disguise of most absurd superstitions, it makes 

no hesitation to winnow the grain from the husk and 

assimil!te it in its own system. Innumerable good 
laws taught by Buddhas 1 of all ages and localities 

are all taken up in'the coherent body of Mahayanism. 

(2) U'fJJversal love for All Sentient Beings. HinayA .. 

nism confines itself to the salvation of individuals 

only; it does -not extend its bliss universally, as each 

per~on must achieve his own deliverance. Mahayanism, 

on the other hand, aims at general salvation; it 

endeav<Xs to save us not only individually, but univer

sally. All the motives, efforts, and actions of the 

Bodhisattvas pfvot on the furtherance of universal 

welfare. 

(3) lts Greatness in Intellectual Comprehension. 

Mahlylnism maintains the theory of non-Atman not 

only in regard to sentient beings but in regard to 

t1Ungs in general. While it denies the hypothesis of 

a metaf,hysical. agent directing our mental operations, 
it also rejects the view that insists on the noumenal 

or thingi!h reality of existences as they appear to 

our senses. 

(4) fts Marvelous Spiritual Energy. The Bodhisattvas 

never become tired of working for universal salvation, 

' 
' Perceiving an incarnation o~. the Dharmak5.ya in every 

spiritual leader regardless of hil nationality and professed. 
creed, Mahlyanilfts recognise a Bicldha in Socrates, Moham
med, •JesuH, 14'rancis of Assisi, ...:Onfucius, Laotze, and many. 
others. 
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nor do they despair because of the long time required 
to accomplish this momentous object. To try to 

attain enlightenment in the shortest possible period 

and to be self-sufficient without paying any attention 
to the welfare of the masses, is not the teaching of 

MahAyAnism. 1 

{5) Its Greatness in the Exercise of Iii Updya. 
The term upaya literally means expediency. The 

great fatherly sympathetic heart of tile Bodhisattva 

has inexhaustible resources at his command in osder 

that he might lead the masses to final enlightenment, 

each according to his disposition and envitonment. 

MahAyAnism does not ask its followers to escape the 

metempsychosis of birth and death• for the sake of 

entering into the lethargic tranquillity of NirvAna; 

for metempsychosis in itself is no evil, and ,NirvAna 

in its coma is not productive of any good. And as 
long as there are souls groaning in pain, the Bodhi

sattva cannot rest in Nirv~na; there is no rest for 
his unselfish heart, so full of love, and syhipathy, 

until he leads all his fellow-beings to the eternal bliss 

of Buddhahood. To reach this end he employs·innume

rable means (upaya) suggested by his disinterested 

lovingkindness. 

(6) Its Higher .Spiritual Attainment. In Hinaylnism 

the highest bliss attainable does not go beyond 

Arhatship which is ascetic saintliness. But the followers 

•of MahAyAnisn, attain even to Buddlphood with all 
its f piritual powers. 

f '•" 

C7"} Its Grt~ltr A&tivit,1. When the Bodhisattva 
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.reaches the stage of Buddhahood, he is able to manifest 
himself everywhere in the ten quarters of the universe 1 

and to minister to the spiritual needs of all sentient 
• beings. 

These seven peculiarities are enumerated to be 

the reasons why th'e doctrine defended by the pro• 

gressive ijuddhists is to be called MahAyAnism, or the 

doctrine of great vehicle, in contradistinction to 

Hinay.\nism, tffe doctrine of small vehicle. In each 

cas~ therefore, Asanga takes pains to draw the tine 

of demarcation distinctly between the two schools 

of Buddhism and not between Buddhism and all 

other religious doctrines which existed at his time . 
• 

Tke Ten Essential Features of Buddhism. 

The following statement of the ten essential fea

tures of Mahay.\nism as presented in the Comprelten
sive Treatist on Makt'i,yanism, is made from a diffe

re~t standpoint from the preceding one, for it is 

the pro&mciami.nto of the Yog.\cAra school of Asanga 

1 Ancient i!indu Buddhists, with their fellow-philosophers, 
believed in the existence of spiritually transfigured beings, 
who, not hampered by the limitations of space and time, can 
manifest•themselves everywhere for the benefit of all sentient 
beings. We notice some mysterious figures in almost all MahAy:lna 
sutras, wh~ are very often described as shedding innumerable 
rays of li9tht from the forehead and illuminating all the three 
thousand worlds simultaneously. This may merely be a poetic 
exaggeration. But this Sambhogaki\ya or l\,dy of Bliss (see 
A~vagho!a's Awa.4fn,,-g of Fa,"tli, o. 101) is very difficult for 
us to <.4bmprehend as it is literally descri~ed, For a fu11er 
treatment see the chapter on ''Triklya. '' 
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and Vasubandhu rather than that of Mahlylnism• 

generally. This school together with the Mldhyamika 

school of NAglrjuna constitute the two divisions of 
Hindu MahAylnism. t 

The points enumerated by Ast1nga and Vasubandhu 
as most essential in their system are ten. 

(1) It teaches an immanent existence of•·all things 
in the Alayavi.fii,1na or All-Conserving Soul. The 

c. 
conception of an All-Conserving Soul, it is claimed, 
was suggested by Buddha in the so-called Htna'ylna 

stltras; but on account of its deep meaning and of 
• the liability of its being confounded with the ego-soul 

conception, he did not disclose it~ full significance 

in their s\'\tras; but made it known only in the 

Mahlylna sutras. 
(I ,. 

According to the Yogacara school, the Alaya is 

not an universal, but an individual mind or soul, 

whatever we may term it, in which the "germs'~ of 

all things exist in their idcality. ' The objective 
I, 

world in reality docs not exist, but- by dint of sub-

' Though l am very much tempted to digresi and to enter 
into a specific treatment concerning these two Hindu Maha
ylna doctrines, I reluctantly refrain from so doing, as it 
requires a somewhat lengthy treatment and does not entirely 
fall withm the scope of the present work. 

• Thal A~vagho~a·s conception of the Alaya varies with the 
view here presented may be familiar to readers of his Awal· 
ening of Faillt. This is one of the most abstruse problems 
in the philosoiftty of Mahly1na Huddhivn, and there arc 
several divergent theories concerning its nature, at,tributes, 
activities, etc. In a work like this, it is impossible to give 
evea a general• statement of those controversies, however 
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' jective illusion that is created by ignorance, we pro

ject all these "germs" in the Alayavijnlna to the 

outside. world, and imagine that they are there really 

as they are; while the ManovijiUna (ego-consciousness) 

whir.h is too a pr~duct of illusion, tenaciously clin- · 

ging to the Alayavijftlna as the real self, never aban

dons its ~goism. The AlayavijnAna, however, is indif

ferent to, and irresponsible for, all these errors on , 
the part of the ManovijnAna. 1 

(~) The YoglcAra school distinguishes three kinds 

of knowledge: I. Illusion (parikalpita), 2. Discrimi-
• native Oi Relative Knowledge (paratantra), and 3. 

Perfect Knowleilge (parinifpanna). 

The distinction may best be illustrated by the well

known analogy of a rope and a snake. Deceived by 

a simil:rity in appearance, men frequently take a 
rope lying on the ground for a poisonous snake and 

interesting they may be to students of the history of intellec
tual devt!lopment in India. 

The AlayaviJiiila, to use the phraseology of Samkhya phi
losophy, is a composition, so to speak, of the Soul (pur,u.a) 

and PrimorJial Matter (prallrti). It is the Soul, so far as it 
is neutral and indifferent to all those phenomenal manifesta
tions, t1'at are goinll on within as well as without us. It is 
Primordial Matter, inasmuch as it is the reservoir of everything, 
whose lid being hfted by the hands of Ignorance, there in
stantly spfings up this universe of limitation and relativity. 
Enlightenment or NirvAna, therefore, consists in recognising 
the error of Ignorance and not in clingini to the products , 
of imagination. 

1 ~·<¥' a more detailed e:icplanlit1on of the ideal philosophy , 
of the Y ogtcAra, see my article on the subject in Lt Muston, 
1905. • 
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are terribly shocked on that account. But when they 
approach and carefully examine it, they become at 
once convinced of the groundlessness of this apprehen
sion, which was the natural sequence of illusion. This 
may be considered to correspon4 to what Kant calls 
Sckein. 

Most people, however, do not go any further in 

their inquiry. They are contented w~h the sensual, 
empirical knowledge of an object with which they 
come in contact. When they understand that 'the 
thing they mistook for a snake was really nothing 

• but a yard of innocent rope, they think their knowl-
edge of the object is complete, and1 do not trouble 
themselves with a philosophical investigation as to 
whether the rope which to them is just what it 
appears to be, has any real existence in itself. 1fhey do 
not stop a moment to reflect that their knowledge 
is merely relative, for it does not go beyond tpe 

phenomenal significance of the things they aerceive. 
But is an object in reality such is it appears to 

be to our senses? Are particular phenomepa as such 

really actual? What. is the value of our knowledge 
concerning those so-called realities? When we; make 
an investigation into such problems as these, the 

YogAcAra school says, we find that their existence is 

only relative and has no absolute value whatever 

independent of the perceiving subject. They are the • "ejection" of our ideas into the outside world, which 

are• centred and conserved in our Alayavijftt.nl and 
whith are aMkened into activity by subjective 
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• ignorance. This clear insight into the nature of things, 

i.e., into their non-realness as.Atman, constitutes perfect 

knowledge. 
(3) When we attain to the perfect knowledge, we 

recognise the idec!f tY of the universe. There is no 

such thing as an objective world, which is really an 

illusive ntanifestation of the mind called Alayavijnlna, 

But even this supposedly real existence of the • 
Atayavijnlna is a product of particularisation called 

forth by the ignorant Manovijnlna. The Manoviji\lna, 

or empirical ego, as it might be called, having . no 
• adequate knowledge as to the true nature of the 

Alaya, takes tht latter for a metaphysical agent, that 

like the master of a puppet-show manages all mental 

operations according to its humour. As the silkworm 

impriso~s itself in the cacoon created by itself, · the 

Manovijnlna, entangling itself in ignorance and con

fuJion, takes its own iJJusory creations for real 

realities, 

(4) For the tegulation of moral life, the Yoglclra 

with the ~her Mahlylna schools, proposes the prac

tising of the six PAramitls (virtues of perfection), 

which fre: 1. Dana (giving), 2. rua (moral precept), 

3. K1anti (meekness), 4. Virya (energy), 5. Dkyana 
(meditatipn), 6. Prajna (knowledge or wisdom). In 

way of explanation, says Asanga: "By not clinging 

to wealth or pleasures (t~, by not ,cherishing any 

thoughts to viblate th~ precepts ( 2 ), by not feeling 

dejected in the face of evils (3), by not awakening 

any thought of indolence while practisi1tg goodness (4), 
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by maintaining serenity of mind in the midst of 
disturbance and confusion of this world ( S), and finally 
by a1ways practising ellacitta I and by trwthfully 
comprehending the nature of things (6), the Bodhisat
tvas recognise the truth of fl{jnaymatra, - the truth 
that there is nothing that is not of ideal or subjective 
creation. 

(S) MahAyAnism teaches that there \re ten spiritual 
stages of Bodhisattvahood, viz., 1. PramuditA, 2. Vimall, 
3 PrabhAkart, 4. Arcismati, 5. SudurjayA, 6. Abhimu~ht, 
7. DOrangamA, 8. AcalA, 9. SAdhumati, 1 o. Dharmatne-

• 
ghA '· By passing through all these stages one after 
another, we are believed to reach, the oneness of 
DharmakAya. 

(6) The YogAcArists claim that the precepts that 
are practised by the followers of MahlyAnistri are far 
superior to those of HinayAnists. The latter tend to 
extemalfsm and formalism, and do not go deep i1fo 
our spiritual, subjective motives. Now, tQere are 
physical, verbal, and spiritual precef>ts observed by 
the Buddha. The HinayAnists observe tJ\e first two 
neglecting the last which is by far more important 
than the rest. For instance, the <;rAvaka's int,rpreta
tion of the ten (;ik~as 3 is literal and not spiritual ; 

' ·'One mind" or "one heart'' meaning the mental attitude 
which is in harmony with the monistic view of nature in its 
broadest sense. , 

1 These ten st\gcs of spiritual devclopm,ent are somewhat 
miqutely explained below. See Chapter Xll. • , . . 

• The ten moral precepts of the Buddha are: (1) Kill no 
living being; (2► Take nothing that is not aziven; (3l Keep 
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•further, they follow these precepts because they wish 
to attain NirvAna for their own sake, and not for 
others'., The Bodhisattva, on the other hand, does not 
wish to be bound within the narrow circle of moral 
restriction. Aiming ,at an universal emancipation of 
mankind, he ventures even violating the ten ~ik~as, 
if necessary. The first \ik~a, for instance, forbids the 
killing of any livina being ; but the Bodhisattva does 

• not hesitate to go to war, in case the cause he espous• 
es i~ right and beneficient to humanity at large. 

(7) As MahAyAnism insists on the purification of 
the inne~ lifo, its teaching applies not to things 
outward, its prit1ciples are not of the ascetic and 
exclusive kind. The MahayAnists do not shun to 
commingle themselves with the "dust of worldliness" ; 
they ai~ at the realisation of the Bodhi; they are 
not afraid of being thrown into the whirlpool of 
metempsychosis ; they cndeavor to impart spiritual • benefits to all sentient beings without regard to • their attitud,-, •hcther hostile or friendly, towards 
themselves~ having immovable faith in the MahAyAna, 
they never become contaminated by vanity and 
worldly pleasures with which they may constantly 

• 
be in touch ; they have a clear insight into the doc-
trine of non-Mman ; being free from all spiritual 
faults, they live in perfect accord with the laws of 
Suchness ,and discharge their duties without the 

• 
matrim.onial sanc~ty; (4) Do not lie; (5) Do not slan4er i 
(6) Do not insult: (7) Do not rJattet; (8) Be not greedy; 
(9) Bear no malice; (10) Harbor JlO sc.;ticifm, 
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least conceit or self-assertion : in .a word, their inn.er 

· life is a realisation of the Dharmaklya. 

(8) The intellectual superiority of the Bodhisattva 

is s~own by his possession of knowledge of non-par
ticularisation (anandrtha). 1 Thi& knowledge, philoso
phically considered, is the knowledge of the absolute, 

or the knowledge of the universal. The Boahisattva's 

mind is free from the dualism offsamsAra (birth-and
death) and nirvAna, of positivism and negativism, of 

being and non-being, of object and subject, of· ego 
and non-ego. His knowledge, in short, transcends 

the limits of final realities, soaring high to the 

realm of the absolute and the al:nde of non-par

ticurality. 

(9) In consequence of this intellectual <tlevation, 

the Bodhisattva perceives the working of birth and 

death in nirv~na, and nirv~na in the transmigration 

of birth and death. He sees the "ever-changmg 

many" in the "never-changing one," and the 11 never-
o 

1 MahAyAnism recognises two "entrances" through which a 
comprehensive knowledge of the universe is obtained. One 
is called the "entrance of sameness" (samatJ) and the other 
the ''entrance of diversity" (nJndlr,a). The first entrance 
introduces us to the universality of things and suggctts a 
pantheistic interpretatio,1 of existence. The second leada us 
to the particularity of things culminating in monotheism or 
polytheism, as it is viewed from different standpoints. · The 

, Buddhists declarf that neither entrance alone can lead us to 
the sanctum sanctnrum of existence i and ain order to obtain 
a sound, well-balanced knowledge of things in gen.-al, we 
must go through both the entrances of universality and parti• 
culadty,· 

~ 
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changing one'' in the "ever-changing many.'' His 

inward life is in accord at otce with the Jaws of 

transitery phenomena and with those of transcenden• 
tal Suchness. According to the former, he does not 

recoil as ascetics <j> when he comes in contact with 
the world of the senses ; he is not afraid of suffering 

the ills that the flesh is heir to; but, according to 

the latter, he 11evtr clings to things evanescent, his 

inmost consciousness forever dwells in the serenity 
of •eternal Suchness. 

( 10) .The final characteristic to be mentioned as 
distinctly Mahiy~nistic is the doctrine of TrikAya. 

There is, it ire asserted, the highest being which is 

the ultimate cause of the universe and in which all 

existences find their essential origin and significance . • This is called by the MahAyAnists DharmakAya. The 

DharmakAya, however, does not remain in its abso:

I1i1teness, it reveals itself in the realm of cause and 

effect .• h then takes a particular form. It becomes 

a devil, or a f!od, or a deva, or a human being, or 

an anim;il of lower grade, adapting itself to the 

degrees of the intellectual development of the people. 

For i1 is the people's inner needs which necessitate 

the special forms of manifestation. This is called 

NirmAnakAya, that is, the body of transformation. 

The Buddha who manifested himself in the person 

of Gau\ama, the son of King of <;uddhodAna about two • • thousand fiv~ hundred years ago on the Ganges, is 

a f1>rm of NirmAnaklyJ. The third one is called 

Sambhogaklya, or boW 'lf bliss. This is the spiri-
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tual body of a Buddha, invested with al\ possible 

grandeur in form and in possession of all imaginable 

psychic powers. The conception of SambhoBakAya 

is full' of wild imaginations which are not easy of 

comprehension by modern minds. 1 

These characteristics enumeratcid at seven or ten 

as peculiarly Mahayanistic are what the Hi2du Bud

dhist philosophers of t'1e first century down to the 

fifth or sixth century of the Christian era thought 

to be the most essential points of their faith and 

what they thought entitled it to be called the "Great 

Vehicle" (Mahayana) of salvation, in contradi!tinction 

to the faith embraced by their conservative brethren . .. 
But, as we view them now, the points here specified 

are to a great extent saturated with a partisan spirit, 

and besides they are more or less scattefed and 

unconnected statements of the so-called salient fea

tures of Mahayanism. Nor do they furnish much 
cJ 

information concerning the nature of Maha.yanism 
r 

as a coherent system of religious teachings. ·· They 

give but a general and somewhat obscure delineation 
C 

of it, and that in opposition to Hinayanism. In point 

of fact, Mah1ylnism is a school of Buddhism and 
• 

has many characteristics in common with Htnayt-

nism. Indeed, the spirit of the former is also that 

of the latter, and as far as the general trend of 

Buddhism is concerned there is no need of em-

' 'I1le doctrine ol Triklya will be given further elucic.fation 
in the chapter bearjng the same title. 
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•phasising the significance of one school over the 
other. On the following pages I shall try to present 
a more, comprehensive and impartial exposition of. 
the Buddhism, which has been persistently designated 
by its followers as ~ahAyAnism. 
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SPECULATIVE MAHA. Y A.NISM. 
I: 

CHAPTER III. 

PRACTISE AND SPECULATION. 

MAHAYANISM perhaps can best be treated in two 
. main divisions, as it has distinctly two principal f ea-

tures in its doctrinal development. ,I may call one 
the speculative phase of MahAyAnism and the other 
practical. The first part is essentially a sort of 
Buddhist metaphysics, where the mind is ~ngaged 
solely in ratiocination and abstraction. Here the 
intellect plays a very prominent part, and some pf 
the most abstruse problems of philosophy arF freely 
discussed. Speculative followers of 43uddhism have 
taken great interest in the discussion of c them and 
have written many volumes on various subjects. 1 

. 
1 No efforts have yet been made systematically to trace 

the history of the development of the Mahlylna thoughts in 
India as well as in China and Japan. We have enough ma• 
terial at least to follow the general course it has taken, u 
far as the Chinese and Tibetan collections of Tripitaka are 
~onc~rned. Whe1' a thorough comparison }lY impartial, un
prejqdiced scholars of these documents has been mad" with 
'the Pali and Sanskrit literature, then we shall be able to 
write a comprehe1sive history of the human thoughts that 
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•The second or practical phase of Mahlylnism deals 
with such religious beliefs that constitute the life 
and ess~nce of the system. Ma}Jlylnists might have 
reasoned wrongfully to explain their practical faith, 
but the faith itself is the outburst of the religious 
sentiment which is Inherent in human nature. This 
practical ll{>art, therefore, is by far more important, 
and in fact it can be said that the speculative part 
is merely a preparatory step toward it. Inasmuch as 
MalmyAnism is a religion and not a philosophical sys
tem, it must be practical, that is, it must directly 
appeal tJ the inmost life of the human heart. 

Relation of'Feeling and Intellect in Religion. 

So much has been said about the relation between 
philosop,iy and religion ; and there are many scholars 
who so firmly believe in the identity of religion 
either with superstitions or with supernatural revela-

• tion, that the denial of this assertion is considered • by them practieally to be the disavowal of all religions. 
For, according to them, there is no midway in religion . 

• A religion which is rational and yet practical is no 
religion. Now, Buddhism is neither a vagary of imagi-

• 
nation nor a revelation from above, and on this account 
it has been declared by some to be a philosophy. 

The title ''Speculative MahAyAnism" thus, is apt to 

' have governed ty Orieutal people during fhe last two thou• 
sand :pars. When this is donP-, the result can furthe~ be 
compared with the history of other religious systems, thus 
throwing much light on the gen~rat ttvolutwm of humanity 
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be taken as a confirmation of such opinion. To remove• 

all the misconceptions, therefore, which might be 
entertained concerning the religious nature of fdahlyl
nism and its attitude toward intellectualism, I have 

deemed it wise here to say a few words about the 
relation between feeling and inte,lect in religion. 

There is no doubt that religion is essentially prac

tical ; it does not necessarily require theorisation. 
The latter, properly speaking, is tte business of 

philosophy. If religion was a product of the intetlect 
solely, it could not give satisfaction to the needs of 

man's whole being. Reason constitutes but a part of 

the organised totality of an individu\l being. Abstrac
tion however high, and speculation however deep, do 

not as such satisfy the inmost yearings of the human 

heart. But this they can do when they e~ter into 
one's inner life and constitution; that is, when abstrac

tion becomes a concrete fact and speculation a living • principle in on~•s existence; in short, when philosophy 
I 

becomes religion. • 

Philosophy as such, therefore, is generally distin-
• guished from religion. But we must not suppose that 

religion as the deepest expression of a human being 
• 

can eliminate altogether from it the intellectual 

element. The most predominant r6le in religion may 

be played by the imagination and feeling, but ratio

cination must not fail to assert its legitimate right in 

• the co-ordinatiP>n of beliefs. When thia right is denied, 

• religion becomes fanaticism, superstition, fata motgana, 

and even a mc>Jlace to the progress of humanity. 
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The intellect is critical, objective, and always tries 

to stand apart from the things that are taken up for 
examin;ition. This alienation or keeping itself aloof 
from concrete facts on the part of the intelJect, 
constantly tends to disregard the real significance of 
life, of which it f s also a manifestation. Therefore, 

the conflict between feeling and reason, religion and 
science, instinct and knowledge, has been going on 
since the awa,ening of consciousness. 

Seeing this fact, intellectual people are generally 
prone to condemn religion as barring the freedom 
and obstructing the progress of scientific investiga

tions. It is tr~e that religion went frequently to the 
other extreme and tried to suppress the just claim 
of reason; it is true that this was especially the 
case Jith Christianity, whose history abounds with 
regretable incidents resulting from its violent encroach

ments upon the domain of reason. It is also true 
• that the feeling and the intellect are sometimes at 

• variance, that •what the feeling esteems as the most 

valuable treasure is at times relentlessly crushed by 
• the reason, while the feeling looks with utmost con-

tempt at the results that have been reached by the 
• 

intellect after much lucubration. But this fatal con-
flict is no better than the fight which takes place 

between the head and the tail of a hydra when it 

is cut in t~ain ; it always results in self-destruction. 
We cannot. live under such a mis~rable condition• 

fore, er ; when we know that it is altogether du~ to. 
a myopia on the part (\f our un<Jerstanding. The 
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truth is that feeling and reason °cannot do with
out one another, and must work together insepa

rably in the process of human development, since 
'i'I 

reason without feeling could have nothing to act for 
and would be impotent to act, while feeling without 

reason would act tyrannically and blindly - that 

is to say, if either could exist and act at,. all with
out the other ; for in the end it is not feeling nor 

reason, which acts, but it is the mah who acts ac

cording as he feels and reasons". (H. Maudslr,y's 
Natural Causes and Supernatural Seemings, p. vu). 

If it is thus admitted that feeling and rea&on must 

co-ordinate and co-operate in the realisation of hu
man ideals, religion, though essentialiy a phenomenon 

of the emotional life, cannot be indifferent to the 

significance of the intellect. Indeed, religion, i..s much 

as philosophy, has ever been speculating on the pro

blems that are of the most vital importance to hu

man life. In Christianity speculation has been car

ried on under the name of theology, <-though it claims 

to be fundamentally a religion of faith. In India, 

however, as mentioned elsewhere, there was no divi

ding line between philosophy and religion ; and every 

teaching, every system, and every doctrine, however 

abstract and speculative it might appear to the Western 

mind, was at bottom religious and always aimed 

at the deliverance of the soul. There was no philos-

•ophical systen! that did not have some practical 
( 

• purpose. "-
Indian think~rs could not separate religion from 
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'philosophy, practice from theory. Their philosophy 
flowed out of the very spring of the human heart 
and wa1 not a mere display of fine intellectuation. 

If their thinking were not in the right direction 
and led to a fallacy• which made life more miserable, 
they were ever ready to surrender themselves to a 

superior cl>ctrine as soon as it was discovered. But 
when they th~ught they were in the right track, 
they did not hesitate to sacrifice their life for it. 
Their philosophy had as much fire as religion. 

Buddkis11t and Speculation. 

Owing to this fact, Buddhism as much as Hinduism 

is full of abstract speculations and philosophical reflec-
• tions so much so that some Christian critics are 

inclined to deny the religiosity of Buddhism. But no 
st11dent of the science of comparative religion would 
indorse 1uch a view nowadays. Buddhism, in spite of 

its predominant8 intellectualism, is really a religious 
system. Tly!re is no doubt that it emphasises the ra

tional element of religion more than any other religious 

teachiniis, but on that account we cannot say that 
it altogether disregards the importance of the part 

to be played by the feeling. Its speculative, philoso
phical phase is really a preparation for fully appre

ciating the subjective significance of religion, for 
• religion is ultitnately subjective, that is to say, the 

essenle of religion is love and faith, or, to use Budd~ist 
phraseology, it is the cxpres.sior. of the Bodhi which 
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consists in prajna 1 (intelligence or wisdom) and 
· llantna (love or compassion). Mere knowledge (not 
prajna) has very. little value in human life. When not 
guided by love and faith, it readily turns out to be 
the most obedient servant of eftoism and sensualism. 
What Tennyson says iri the following verses is 

perfectly true with Buddhism : 

"Who loves not knowledge ? Whp shall rail 
Against her beauty> May she mix 
With men and prosper! Who shall fix 

Her pillars ? Let her work prevail. 

"But on her forehead sits a fire ; 
She sets her forward countenance 
And leaps into the future chdnce, 

Submitting all things to desire. 

"Half grown as yet, a child, and vain- 1 

She cannot fight the fear of death. 
What is she, cut from love and faith, 

But some wild Pallas from the brain 

"Of demons ? fiery-hot to burst 
All barriers in her onward rate 
For power. Let her know her place; 

She is the second, not the first. 

"A higher hand must make her mild, 
If all be not in vain, and guide 
Her footsteps, moving side by side 

With Wisdom, like the younger child." 

• Prajnl, /Jod/,i, lnlddl,i, r,u/y4 and fad or jii4na are all syn• 
onymous and in many cases interchangeable. But they allow 
a finer discrimiftation. Speaking in a gen;ral way, Fa/nil is 
re,son, /Jod/,i wisdom or intelligence, /Judd!,, enlighLenment, 
••dy4 ideality or knowledge, and jnd or i•4"a intellect. Of 
these five t1QD11t pajn4 and bod/,; are essentially Buddhistic 
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• But it must be remembered that Buddhism never 
ignores the part which is played by the intellect in 
the purification of faith. For it is by the judicious 
exercise of the intellect, that all religious superstitions 
and prejudices are pnally destroyed. 

The intellect is so far of great consequence, and 
, we must' respect it as the thunderbolt of Vajrapani, 

which crushes ,everything that is mere sham and false. 
But at the same time we must also remember that 
the• quintessence of religion like the house built on 
the solid_ rock never suffers on account of this destruc
tion. Its foundation lies too deeply buried in human 

and have acquireti technical meaning. In this work both 
prajnd and /Jodi,; are mostly translated by intelligence, for 
their extent of meaning closely overlaps each other. B·-it 
this is rfther vague, and wherever I thought the term intel
ligence alone to be misleading, I either left the originals un• 
translated, or inserted them in parentheses. To be more 
exact, praji,4 in many cases can safely be rendered by faith, 

• not a belief in rc;vealed truths, but a sort of immediate 
knowledfe gained by intuitive intelligence. Prajna corres
ponds in some re~pects to wisdom, meaning the foundation 
of all reaso;ings and experiences. It may also be considered 
an equivalent for Greek .ropl,,a. Bodhi, on the other hand, 
has a decidedly religious and moral significance. Besides 
being p,ajn8 itself, it is also love (iaruna): for, according 
to Buddhism, these two, prajna and iarun8, constitute the 
essence of Bodhi. May Bodhi be considered in some respects 
synonymous with the divine wisdom as understood by Chris
tian dogmatists ? But there is something in the Buddhist 
notion o? Bodhi that cannot properly be exf ressed by wisdom, 
or intelligence. ,ifbis seems to be due to the difference or 
philosephical interpretation by Buddhists and Christiaas of, 
the conception of God. It will become clearer as we proceed 
farther. · • 
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heart to be damaged by knowledge or science. So 
long as there is a human heart warm with blood and 

burning with the fire of life, the intellect however 
powerful will never be able to trample it under foot 
Indeed, the more severely _ the rf ligious sentiment is 

tested in the crucible of the intellect, the more glo

rious and illuminating becomes its intrirfsic virt'ue. 

The true religion is, therefore, never relpctant to appear 
before the tribunal of scientific investigation. In fact 

• by ignoring the ultimate significance of the religious 

consciousness, science is digging its own g,ave. For 

what purpose has science other than the unravelling 

of the mysteries of nature and reading into the 

meaning of existence ? And is this not what consti

tutes the foundation of religion? Science c~not be 

final, it must find its reason in religion ; as a mere 

intellectual exercise it is not worthy of our serious 
consideration. 

Religion and Metapkysi,,s. 

The French sociologist, M. Guyau, says m his 

l"eligion of tke Future (English translation p. 10): 
"Every positive and historical religion presents 

three distinctive and essential elements : (I)· ~An at

tempt at a mythical and non-scientific exp1anation 

of natural phenomena {divine intervention, frtiracles, 

efficacious prarers, etc.), or of historical fact~ (incar • 

nation of Jesus Christ or of Buddha,• revelation, and 
• • 

so forth); (2) A system of dogmas, that is to say, 

of symbolic itleas, of imaginative beliefs, forcibly 

• 
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, imposed upon one's faith as absolu~e verities, even 
though they are susceptible of no scientific demon
stration_ or philosophical justification; (3) A cult and 
a system of rites, that is to say, of more or less 
immutable practices regarded as possessing a mar
velous efficacy updn the course of things, a propi
tiatory vi,tue. A religion without myth, without dogma, 
without cult, without rite, is no more than that 
somewhat bast'ard product, •natural religion,' which 
is resolvable to a system of metaphysical hypotheses." 

M. Guyau. seems to think that what will be left 
in religit>n, when severed from its superstitions and 
imaginary beliefs and mysterious rites, is a system • of metaphysical speculations, and that, therefore, it 
is not a religion. But in my opinion the French so
ciologist shares the error that is very prevalent 
among the scientific men of to-day. He is perfectly 
right in trying to strip religion of all its ephemeral 
el~ments and external integuments, but he is entirely 
wrong .;hen he. does this at the expense of its very 
essence, which fOnsists of the inmost yearings of 

the human heart. And this essence has no affinity 
with the superstitions which grow round it like 

• excrescences as the results of insufficient or abnormal 
nourishment. Nor does it concern itself with mere 
philosophhpng and constructing hypotheses about 
metaphysical problems. Far from it. Religion is a 
cry from the 9abysmal depths of tht! human heart, 
that ean never be silenced, until it-finds that somethtng 

and identifies itself witb it, which re1eals th~ teleo• 
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logical significance of life and the universe. But this 
something has a subjective value only, as Goethe 
makes Faust exclaim, "Feeling is all in al!, name 
for it I have none." Why? Because it cannot objec
tively or intellectually be demonstrated, as in the 
case with those laws which gover"n phenomenal exis
tences, - the proper objects · of the discurs~Ye human 
understanding. And this subjectivity of religion is 
what makes ''all righteousnesses as filthy garments." 
If religion deprived of its dogmas and cults fo to 
be considered, as M. Guyau thinks, nothing but _a 
system of metaphysics, we utterly lose sight of its 
subjective significance or its emotional element, which 

B 
indeed constitutes its raison d'etre. 

• • * 
Having this in view we proceed to se~ first .. on 

what ·metaphysical hypothesis speculative Mahlyln~ 
Buddhism is built up ; but the reader must rememher 
that this phase of Mahlylnism is merely a pre:iminary 

• to its more essential part, which we expound later 
under the heading of "Practical Mahlyilnism," :in 

!'I. 

contradistinction to "Speculative Mahlylnism." h,1
· 
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• 

CL/tSSIFICATION OF KNOWLEDGE . 

• Tltree Forms of Knowledge . 
• 

MAHA YANISM generally distinguishes two or three 

forlfls of knowledge. This classification is a sort 

lf ep.ptemology, inasmuch as it proposes to ascertain 
I 

:he extent and nature of human knowledge, from a re-

igious point of view. Its object is to see what kind of 

human lftlowledge is most reliable and valuable for the 

annihilation of ignorance and the attainment of enlight

enment. The Mahlylna school which has given most 
attention to this division of Buddhist philosophy is 

the_ Yoglclra of,Asanga and Vasubandhu. The Lan
kavatara and the Sandkinirmocana and some other 

S4tras, on \vhich1 the school claims to have lts doctrinal 

foundation, teach three forms of knowledge. The 

stltra lCterature, however, as a rule does not enter 

into any _qetailed exposition of the subject; it merely 

classifiet. knowledge and points out what form of 
' , 

knowledge is most desirable by the Buddhists. To 

obtain a fuller. and more discursive elucidation, we 

must .:ome to the Abhidharma Pitaka of that scheol. 

Of the text books most generally s!udied of the 
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YogAcAra, we may mention Vasubandhu's Vijnanamatra, 
with its commentaries and Asanga's Comprelzensive 
Treatise on Makayanism The following stttements 

are abstracted mainly from these documents. 

The three forms of knowledge as classified by the 
YogAcAra are: (1) Illusion (pari~alpita), (2) Relative 

Knowledge ( paratantra ), and (3) Absolute l(.nowledge 
( parinifpanna ). 

Illusion. · 

Illusion ( parikalpita ), to use Kantian phraseology, 

is a sense-perception not co-ordinated by the bategories 

of the understanding ; that is to sal, it is a purely 

subjective elaboration, not verified by objectiv~-reality 

and critical judgment. So long as we make no practical 
application of it, it will harbor no danger;' there is 

no evil in it, at least religiously. Perceptual illusion 

is a psychical fact, and as such it is justified. A 
straight rod in water appears crooked on account· of ,. 
the refraction of light ; a sensatio~ is often felt in 

the limb after it has been amputated, for the nervous • 
system has not yet adjusted itself to the nei condition. 

They are all illusions, however. They are doubtless 
the correct interpretation of the sense-impressions 

in question, but they are not confirmed by other 

sense-impressions whose coordination is necessary 

to establish an objective reality. The moral involved 

in this is: all•sound inferences and ,orrect behavior 

must be based on critical knowledge and dbt on 

illusory premisEs, 
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Reasoning in this wise, the MahlyAnists declare 
that the egoism fostered by vulgar minds belongs to 
this clps of knowledge, though of a different order, 
and that those who tenaciously cling to egoism as 
their final stronghold are believers in an intellectual 
fata morgana, and -re like the thirsty deer that madly 
after the. visionary water in the desert, or like the 
crafty monkey that tries to catch the lunar reflection 
in the water. •Because the belief in the existence of 
a gietaphysical agent behind our mental phenomena 
is not confirmed by experience and sound judgment, 

it being-merely a product of unenlightened subjectivity. 
Besides this ethical and philosophical egoism, all 

forms of wor~-conception which is founded on the 

sandy basis of subjective illusion, such as fetichism, 
idolatr1, !.anthropomorphism, anthropopsychism, and 
the like, must be classed under the parikalpita-lakfana 
as doctrines having illusionary premises. 

Relative Knowledge. 

Next comes. the paratantra-lakfana , a well-an
sckauung• based upon relative knowledge, or better, 

upon the knowledge of the law of relativity. Accord-
• ing to this view, everything in the world has a 

relative and conditional existence, and nothing can 

claim an absolute reality free from all limitations. 
This clbsely corresponds to the theory advanced by 

most of modqn scientists, whose. ag'losticism denie§ 

our -intellectual capability of transcending the Jaw o( 
relativity. • 
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The paratant,a-ld1at1a, therefore, consists in the 
knowledge derived from our daily intercourse with 
the outward world. It deals, with the high~st ab• 
stractions we can make out of our sensuous expe
riences. It is positivistic in its stricte~t sense. It 
says : The universe has only a rel&tive existence, and 
our knowledge is necessarily limited. Even t~e highest 
generalisation cannot go beyond the law of relativity. 
It is impossible for us to know the t\rst cause and 
the ultimate end of existence ; nor have we any 
need to go thus beyond the sphere of existence, which 
would inevitably involv.e us in the maze of mystic 
imagination. 

The paratantra-/akfana, therefore, fs a positivism, 

agnosticism, or empiricism in its spirit. Though the 
YogAcAra Buddhists do not use all these modern phi• 
losophical terms, the interpretation here given is really 

what they intended to mean by the second form of 
knowledge. A world-conception based on this view, 
it is declared by the MahAyAnists, is I sound • as far 

as our perceptual knowledge is concerned ; but it .. 
does not exhaust the entire field of hum~n experi-

ence, for it does not take into account our spiritual 
life and our inmost consciousness. There is 'some• 
thing in the human heart that refuses to be satisfied 

with merely systematising under the so-called laws 
of nature those multitudinous impressions which we 

leceive from th~ outside world. Therl' is a singular 
(eeliag, or sentiment, or yearning, whatever we may 

call it, in our inpiost heart, which defies any plainer 
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-description than a mere suggestion or an indirect 
statement. This somewhat mystic consciousness 
seems clespite its obscureness to contain the meaning 
of our existence as well as that of the universe. The 
intellect may try to persuade us with all its subtle 
reasonings to subd~ this disquieting feeling and to 
remain cQDtented with the systematising of natural 

1 laws, so called. But it is deceiving itself by so doing; 
because the idtellect is but a servant to the heart, 
and• so far as it is not forced to self-contradiction, 
it must accommodate itself to the needs of the heart. 
That is lo say, we must transcend the narrow limits 
of conditionalit~ and see what indispensable postulates 
are underlying our life and experiences. The recog
nition of these indispensable postulates of life con-· 
stitutes \he YogAcAra's third form of knowledge called 
parini1panna-lak1ana. 

Absolute Knowledge. 

Parin~1pann~Jak1ana literally means the world
view founded on the most perfect knowledge. Ac-• 
cording t~ this view, the universe is a monistico-
pantheistic system. While phenomenal existences 

• are regulated by natural laws characterised by condi-
tionality and individuation, they by no means exhaust 
all our experiences which are stored in our inmost 
-conscioulness. There must be something, - this is 
the absolute d~piand of humanity, th~ultimate postu• 
late &f experience, -- be it Will, or Intelligeace, 
which, underlying and animating all eicistences, forms 
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the basis of cosmic, ethical, and religious life. This o 

highest Will, or Intelligence, or both may be term- , 

ed God, but the l\lahAyAnists call it religiouspr Dhar

makAya, ontologi~ally BhutatathAtA, and psycholog

ically Bodhi or Sambodhi. And they think it must 

be immanent in the universe i1anifesting itself in 

all places and times; it must be the caufe of per

petual creation; it must be the principle of morality. , 

This being so, how do we come to 'the recognition 

of its presence? The Buddhists say that when.our 

minds are clear of illusions, prejudices, and egotistic 

assumptions, they become transparent anti reflect 

the truth like a dust-free mirror. The illumination 
~ 

thus gained in our consciousness constitutes the 

so-called p.:i1ini.rpanna, the most perfect knowledge, 

that leads to NirvAna, final salvation, and eterftal bliss. 

World-views Founded on tke Tltree 
From.s of Knowledge. 

The reason will be obvious ~ the t reader 

why the YogkAra school distinguishes three class-., 
es of world-conception founded on the t'hree kinds 

of knowledge. The parikalpita-lak.rana is most 

primitive and most puerile. However, in these days 

of enlightenment, what is believed by the masses is 

naught else than a parikatpita conception of the world. 

The material existence as it appears to our senses 

•is to them alt in all. They seem tp be unable to 

• shake off the yoke of egoistic illusion and naive 

realism. Their God must be transcendent and anthro-• 
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• popathic, and always willing to meddle with worldly 

affairs as his whim pleases. How different the world 

is, in ~ich the multitudes of unreftecting minds are 

living, from that which is conceived by Buddhas and 

Bodhisattvas I Hartmann, a German thinker, is right, • when he says that the mas~es are at least a century 

behind id' their intellectual culture. But the most 

strange thing Jn the world is that, in spite of all 

their ignorance and superstitious beliefs, the waves of 

universal transformation are ever carrying them onward 

to a des\ination, of whioh, perhaps, they have not the 

slightest suspicion. 

The paratanrtra-lak1ana advances a step further 1 

but the fundamental error involved in it is its persis

tent self-contradictory disregard for what our inmost 

consciousness is constantly revealing to us. The intellect 

alone can by no means unravel the mystery of our 

entire existence. In order to reach the highest truth, 

we mu1t boldly plunge with our whole being into a 

region where .fbsolute darkness defying the light of 

intellect is. supp•sed to prevail. This region which is 

no more nor less than the field of religious conscious

ness is shunned by most of the intellectual people 

on the plea that the intellect by its very nature is 

unable to fathom it. But the only way that leads us 

to the Jinal pacification of the heart-yearnings· is to 

go beyond the horizons of limiting• reason and to , 

resort to the fjith that has been planted in the heart • • • 
as the s'ine 9ua non of its own existence and vitality. 

And by faith I mean Prajna (wisdom~, transcendental 
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knowledge, that comes direct from the intelligence-0 

essence of the Dharmaklya. A mind, so tired in 

vainly searching after truth and bliss in the \ferbiage 

of philosophy and the nonsense of ritualism, finds 

itself here completely rested bathing in the rays of 
ti 

'divine effulgence, - whence this is, it does not 

question, being so filled with supramundan~ blessings 

which alone are felt. Buddhism calls this exalted 

spiritual state Nirvlna or Mok~a ; and patini1panna
lak1ana is a world-conception which naturally fotlows 

from this subjective, ideal enlightenment. t ., 

Two Forms of Knowledge. 

The other Hindu MahAyAnism, t'ne Mldhyamika 

school of NAgArjuna, distinguishes two, instead of 

three, orders of knowledge, but practi&lly the 

Yoglclra and the MAdhyamika come to the same 

conclusion. ll 

1 J4'or detailed exposition of the three forms of knowledge, 
the reader is requested to peruse Asanga's Co'lhprekens1ve 
Treat,st on Maltayani'sm (Nanjo's Catalogue~ No. 1183), Vasu
bandhu's work on Mah!y!na idealism ( J'ijnd111Jmalra ~astra, 
Nanjo, No. 1215), the Sulra 011 llte Mystery oj Delioerance 
(Sandlti'nirmocana-sulra, Nanjo. Nos. 246 aud 247)1 etc 

1 When the eminent representatives of both parties, such 
as Dharmapala and Bhavaviveka, were at the height of their 
literary activity in India ab"ut the fifth or sixth century after 
Christ, their partisan spirit incited them bitterly to denounce 
each other, forgetting the common ground on which their 
principles were laid down. Their disagreement in fact on 

• which they put• an undue emphasis waa of a very trifling 
, natlire. It was merely a quarrel over phraseolo,y, for one 

insisted on using certain words just in the · sens~ which the 
other negated. • 
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The two kinds of knowledge or truth distinguished 
by the MAdhyamika philosophy are Samv!tti-satya 
and J'aram4rtka-satya, that is, conditional truth 

and transcendental truth. We read in NA.glrjuna's 
Madkyamika ~astra (Buddhist Text Society edition, 

pp. 180, 181): 

"On two truths is founded 
The holy doctrine of Buddhas: 
Trut~ conditional, 
And truth transcendental. 

"Those who verily know not 
The distinction of the two truths. 
Know not the essence 
Of B'iddhism which is meaningful." 1 

The conditional truth includes illusion and relative 

knowl~ge of the Y ogacara school, while the tran

scendental truth corresponds to the absolute knowledge. 

In explaining these two truths, the Madhyamika 

philosophers have made a constant use of the terms, 

funya •and afunya, void and not-void, which unfor -
• tunately · became a cause of the misunderstanding 

by Chris1ian stholars of NAgarjuna's transcendental 

philosophy. Absolute truth is void in its ultimate 

nature; for it contains nothing concrete or real or 

individual that makes it an object of particularisation. 

But this must • not be understood, as is done by 

some superficial critics, in the sense of absolute 

1 Dve saty«i samupA~ritya bud~Anlnf dharde,anA 
• Lokasamv{ttisatyaii ca1,aatyaif ea paramlrthatal} •• 

Ye ea anayor na jlnanti vibhlgam satyayor dvayo~ 
Te tatvam na vijtnanti gambhirabu4dha~bane." 
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nothin}ness. The MAdhyamika philosophers make the 

satya (transcendental truth) empty when contrasted 

with the realness of phenomenal existences. :fjecause 

it is not real in the sense a particular being is 

real; but it is empty since it transcends the prin-
c 

ciple of individuation. When considered absolutely, 

it can neither be empty nor not-empty, neither fUnya 
nor a;unya, neither asti nor nasti, peither ablzdva 
nor /Jhava, neither real nor unreal. All these terms 

imply . relation and contrast, while the Paramartha 
Satya is above them, or better, it unifies. all con

trasts and antitheses in its absolute oneness. There
fore, even to designate it at all may ,1ead to the mis

understanding of the true nature of the Satya, for 

naming is particularising. It is not, as s~ch, an 

object of intellectuation or of demonstrative knowl

edge. It underlies everything conditional and pheno

menal, and does not permit itself to be a particular 

object of discrimination. 

Transcendental Truth and Relative 

Understanding 

One may say: If transcendental truth is Qf such 

an abstract nature, beyond the reach of the under

standing, how can we ever hope • to attain it and 

enjoy its blessings? But NigArjuna says that it is 

not absolutely out of the ken of the understanding; 
c e 

it is, on the contrary, through ther understa~ding 

I that we become acquainted with the quarter towards 
which_c-ic,ur spi,it.ual efforts should be directed, only 

Downloaded from https://www.holybooks.com



CHAP'l'BR IV, 91 

'let us. not cling to the means by which we grasp 
the final reality. A finger is needed to point at 
the mc:A>n, but when we· have recognised the moon, 
let us no more trouble ourselves with the finger. The 
fisherman carries a basket to take the fish home, , 
but what need has he to worry about the basket 
when the •contents are safely on the table? Only so 
long as, we are. not yet aware of the way to enlight
enment, let us not ignore the value of relative knowl
edge or conditional truth or lokasamvrttisatya as 
NAglrjun, terms it. 

"If not by worldly knowledge, 
The truth is not understood; 
When the truth is not approached, 
Nirvana is not attained." 1 

From this, it is to be infered that Buddhism never 
discourages the scientific, critical investigation of 
religious beliefs. For it is one of the functions of 
science that it should purify the contents of a belief 
and that it sh~uld point out in which direction our 
final spiritual truth and consolation have to be sought. 
Science alone which is built on relative knowledge 
is not -able to satisfy all our religious cravings, but 
it is certainly able to direct us to the path of enlight
enment. When this path is at last revealed, we shall 
know hoYJ to avail ourselves of the discovery, as 
then Prajfil (or Sambodhi, or Wisdom~ becomes the 

1 VyavahA.ram anA.~ritya paramlrtho na de~yate, 
Paramlrtham anlgamya · nirv!oam na adhigamyata. 

1'lu M4dlyat11ua, p. 181. 

7 
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guide of life. Here we ent~r into the region of the ' 
unknowable. The spiritual facts we experience are not 
demonstrable, for they are so direct and immediate 
that the uninitiated are altogether at a loss to get a 
glimpse of them. 
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BHUTATATHATA (SUCHNESS). 

FROM the ont,ological point of view, ParamArtha-satya 
or Parini,panna (transcendental tmth) is called 
• BhiitatathAtA, which literally means "suchness of exist-

ence. 11 A;; Buddhism does not separate being from 
thought nor thought from being, what is suchness in 
the objective 'itorld, is transcendental truth in the 
subjective world, and vice versa. BhutatathMa, then, 

is the ~odhead of Buddhism , and it marks the con
summation of all our mental efforts to reach the 
highest principle, which unifies all possible contradic
tions and spontaneously directs the course of world
events. r. short, it is the ultimate postulate of exist

ence. Like Parama.rtha-satya, as above stated, it does 
not belong ,o the domain of demonstrative knowledge 
or sensuous experience ; it is unknowable by the 

ordinary. processes of intellectuation, which the natural 
sciences use in the formulation of general laws; and 

it is grasped, declare the Buddhists, only by the 

minds th1t are capable of exercising what might be 
called religious intuition. 

A~v~ghofa ar~ues, in his Awakening of Faitlz fpr 
the indefinability of this first principle, When we say 

it is ~unya or empty, on account of its being indepen-
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dent of all the thinkable qualities, which we attribute ' 
to things relative and conditional, people would take 
it for the nothingness of absolute void But ~hen we 
define it as a real reality, as it stands above the 
evanescence of phenomena, they would imagine that 

C 

there is something individual and existing outside the 
pale of this universe, which, though as cbncrete as 
we ourselves are, lives an eternal ,life. It is like 
describing to the blind what an elephant looks like; 
each one of them gets but a very indistinct· and 
imperfect conception of the huge creature, yet every 
one of them thinks he has a true and most comprehen
sive idea of it. 1 A~vagho~a, thus, wis-:1es to eschew all 
definite statements concerning the ultimate nature of 
being, but as language is the only mode wi\h which 
we mortals can express our ideas and communicate 
them to others, he thinks the best expression that 
can be given to it is BhfitatathatA, i. e., "suchness of 
existence,'' or simply, 11suchness." • 

Bhutatathata (suchness), thus absolu\ely viewed, does 
not fall under the category of beint and. non-being; 
and minds which are kept within the narrow circle 
of contrasts, must be said to be incapable of grasping 
it as it truly is. Says Nagarjuna in his <;;astra (Ch. XV.): 

"Between thisness (nabhava) and thatness (Jara/Jltdoa), 
Between being and non-being, 
Who discriminates, 
The truth o~u<idhism he perceives n'lt." • 

.., Cf. Tke Udana, chapter VI. 
Svabha. vam farabhA. vane a, bhi vanc4bh4 vameva ·· 4:a, 
Ye pat;yanti, na pat;yante tatvam hi buddh~laane. 
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11To think ' it is ', is eternalism, 
To think ' it is not •, is nihilism : 
Being and non-being, 
The wise cling not to either." 1 

Again, 

• 

"The dualism of ' to be · and ' not to be, ' 
The dualism of pure and not-pure : 
Such ddalism having abandoned, 
The wise stand not even in the middle."' 

IOI 

To quote, again, from the Awakening of Faitk 
• (pp. 58-59): ''In its metaphysical origin, Bh'1tata-

thlt1 has notl\ing to do with things defiled, i. e., 
conditional : it is free from all signs of individuali
sation, such as exist in phenomenal objects : it is 

• independent of an unreal, particularising consciousness." 

lndefinabi/ity. 

Abso1'1te Sucimess from its very nature thus defies 
all definitions. We cannot even say that it is, for 
everything• that• is presupposes that which is not: 
existence and non-existence are relative terms as 
much ls subject and object, m;nd and matter. this 
and that, one and other: one cannot be conceived 

1 Astiti ~A~vatagrtho, nlstityucchedadar~anam: 
Ta:mAdastitvanAstitve nt,riyeta vicaksanah 

• A\titi n&sttti ubhe 4 pi antl • 
~uddhi a~uddhiti ime • pi antA; 
TasmAdubhe anta vivarjayitvl 
Madhye • pi aylnam na kato&i pa\lditah. 
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witho\,lt the other. "It is not so (na itz') 1," therefore, 
may be the only way our imperfect human tongue 
can express it. So the Mahlylnists generally desig

nate absolute Suchness· as <;;unyatl or void. 

But when this most significant word, ~unyatl, is 
to be more fully interpreted, we would say with 

A~vagho~a that ''Suchness is neither that which is 
exi~tence nor that which is non-existence ; neither 

r 
that which is at once existence and non-existence, 
nor that which is not at once existence and t10n
existence; it is neither that which is unity nor that 

t 
which is plurality; neither that which is at once unity 
and plurality, nor that which is nqt at once unity 

and plurality.'' 2 

1 This is the famous phrase in the Brhadaranyallfl(Upanisar. 
occurring in several places (II, 31 6 ; III, 9, 26 ; IV, 21 4 ; IV 
4, 22; IV, 5. 5). The Atman or Brahman, it says, "is tc 
be described by No, No! He is incomprehensible, for hi 
cannot be compr~hended; he is imperishable, for he canflo1 
perish ; he is unattached, for he does not attacl' himself 
unfettered, he does not suffer, he does ~t fail. Him (whc 
knows), these two do not overcome, whether he says that fo1 
some reason he has done evil, or for somt reascJ11 he has dom 
good-he overcomes both, and neither what he has done, noi 
what he has omitted to do, affects him," , 

1 The Awakening of Faith, p. 59. Cf. this with the utterance~ 
of Dionysius the Areopagite, as quoted by Prof, W. Jame! 
in his Varieties of Religious Experience, pp. 416-417: "Tht 
cause of all things is neither soul nor intellect ; nor ha~ 
it imagination, opinion, or reason, or intelligence; nor is it 
spoken or thmtht It is neither numbir, nor order, nor 
magnitude, nor littleness, nor equality, nor inequaUty, noi 
similarity, nor dissimilarity. It neither stands, nor moves 
nor rests.... Ite is neither essence, nor eternity, nor time 
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NAgArjana's famous doctrine of "The Middle Path 
of Eight No's" breathes the same spirit, which declares: 

"There 'is no death, no birth, no destruction, no persistence, 
No oneness, no manyness, no coming, no departing, 1 

Elsewhere, he expresses the same idea in a some

what paradoxical mlnner, making the historical Buddha 

a real coftcrete manifestation of Suchness : 

"After. his passing, deeni not thus: 
'The Buddha still is here, ' 
He is above all contrasts, 
To be and not to be. 

"While living, deem not thus: 
' The Buddha is now here. ' 
He is tabove all contrasts, 
To be and not to be." 1 

This view of Suchness as no-ness abounds m the • literature of the Dhyana school of Mahay~nism. To 

cite one instance: When Bodhi-Dharma 3, the founder 

Even inteller.tual contact does not belong to it. It is neither 
science ~r truth. It is not even royalty nor wisdom ; not 
one; not unity; net divinity or goodness; nor even spirit as 
we know it." .... ad libitum. 

' Anir~ham 9anutpidam anucchedam ac;ac;vatam, 
Aneklrtham ananartham anagamam anirgamam. 

• · (,Vadlt7amika ()istra, first stanza.) 
1 Param nirodhAdbhagavan bhavatityeva nohyate, 

Na bhavatyubhayam ceti nobhayam ceti nohyate : 
Ati~~hamAno 'pi bhagavan bhav,tityeva nohyate, 
Na bhavatyubhayam ceti nobhayam ceti nohyate. 

1 ( M4dkyamilla, p. 199). 
~ He was the third son of king of Kac;i <?)'in southern India. 

He cafe to Chin~ A. D; 527 and after a vain attempt to fOn• 
vert Emperor Wu to his. own view, he retired to a monastery, 
where, it is reported, he spent all day in 1azing at the wall 
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of the Dhylna sect, saw Emperor Wu of Liang dynasty , 

(A. p. 502-556), he was asked what the first principle 
of the Holy Doctrine was, he did not give any lengthy, 

periphrastic statement after the manner of a philosopher, 

but laconically replied, "Vast emptiness and nothing 

holy.'' The Emperor was bewilde~d and did not know 

how to take the words of his holy adviser.1Naturally, 

he did not expect such an abrupt answer, and, being 

greatly disappointed, ventured another question: 

"Who is he, then, that stands before me?" By ,this 

he meant to repudiate the doctrine of absolute Such

ness. His line of argument being this : If there is 

nothing in the ultimate nature of thipgs that distin
guishes between holiness and sinfulness, why this 

world of contrasts, where some are revered as holy, 

for instance, Bodhi-Dharma who is at tlfls very 

moment standing in front of him with the mission 

of propagating the holy teachings of Buddha ? Bodhi• 

Dharma, however, was a mystic and was fully con-
• vinced of the insufficiency of the hNman tongue to 

express the highest truth which is revealed only . .. 
without making any further venture to propagate his mysticism. 
But finally he found a most devoted disciple in th1 person 
of Shen Kuang, who was once a Confucian, and through whom 
the Dhytna school became one of the most powerful Mahn.ya.na 
sect in China as well as in Japan. Dharma died in the year 
535, Besides the one here mentioned, he had another audience 
with the Emperor. At that time, the Emperor said to Dharma: 

1 "I have dedicattd· so many monasteries, copied so many 
sacted books, and converted so many bhi~sus and bhiksunis: 
what do you think my merits are or ought to be?" -f o this, 
however~ Dharm11 replied curtly, "No merit whatever," 
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,intuitively to the religious consciousness. His con• 
elusive answer was, "I do not know'' i 

This• "I do not know'' is not to be understood 
in the spirit of agnosticism, but in the sense of 

"God when understood is no God,'' . for in se est 
et per s1 conceptur .. , This way of describing Suchness 

by negat\ve terms only, excluding all differences of 
, name and form ( namarupa) to reach a higher kind 

of affirmation, • seems to be the most appropriate 

one, inasmuch as the human understanding is limited 

in so many respects ; but, nevertheless, it has caused 

much m~interpretation even among Buddhists them

selves, not to ~ention those Christian Buddhist schol~ 
ars of to-day, who sometimes appear almost wilfull:y 

to misconstrue the significance of the ~unyatl philo
sophy. •It was to avoid these unfortunate misinter
pretations · that the MahAy~nists frequently m·ade the 

paradoxical assertion that absolute Suchness is 

empty and not empty, ~llnya and a~unya, being and 

non-bei~g, sat ~nd asat, one and many, this and that. 

Tiu "Thundrous Sz1ence." 

There yet remains another mode of explaining 

absolute Suchness, which though most practical and 

most effective for the religiously disposed minds, 

may prove very inadequate to a sceptical intellect. 
1 AnoUfer interesting utterance by a Chinese Buddhist, who, 

earnestly pondering over the absolutenes1 of Suchness for. 
several years, u~derstood it one day all of a sudden, is: 
"The 'very instant you say it is something (or a notliing),• 
you miss the mark." 
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It is the "thundrous silence" of Vimalakirti in response 

to an inquiry concerning the nature of Suchness or 
the "Dharma of Non-duality/' as it is te1med in 
the Sutra t 

Bodhisattva Vimalakrrti once asked a host of Bodhi
sattvas led by Manju~ri, who ltame to visit him, 

to express their views as to how to ente.r into the 

Dharma of Non-duality. Some replied, "Birth and 

death are two, but the Dharma itself' was never born 

and will never die. Those who understand this•· are 

said to enter into the Dharma of Non-duality." Some 

said, " 11' and 'mine' are two. Because I think 'I am' 

there are things ca11ed 'mine.' But, as there is no 

'I am' where shall we look for things 'mine'? By 

thus reflecting we enter into the Dharma of Non

duality." Some replied, "Samsara and NirJana are 

two. But when we understand the ultimate nature 

of Samsara, Samsara vanishes from our consciousness, 

and there is neither bondage nor release, neither 
C 

birth nor death. By thus reflecting. we enter into 

the Dharma of Non-duality.'' Others said, "Ignorance 
( . 

and enlightenment are two. No ignorance, no enlight-

enment, and there is no dualism. Why? Because 
I' 

those who have entered a meditation in which there 

is no sense-impression, no cogitation, are free from 

ignorance as well as from enlightenment. This holds 

true with all the other dualistic categories. Those 

who enter thffs into the thought rl sameness are 

• hu V,malakirti Sulra, KumArajiva's translation, i'art II, 
Chapter 5. 
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-said to enter into the Dharma of Non-duality." Still 

others answered, "To long for Nirvana and to shun 

worldliness are of dualism. Long not for Nirvlna, 

shun not worldliness, and we are free from dualism. 

Why r Because bondage and release are relative terms, 

and when there isl no bondage from the beginning, 

who wish<;, to be released ? No bondage, no release, 

and therefore no longing, no shunning : this is called 

the entering into the Dharma of Non-duality." 

Many more answers of similar nature came forth 

from all the Bodhisattvas in the assembly except the 

leader :rvfanju\ri. Vimalakirti now requested him to 

give his own \iew, and to this l\lanju~ri responded, 

"What I think may be stated thus: That which is 

in all beings wordless, speechless, shows no signs, 

is not possible of cognisance, and is above all ques

tionings and answerings, - to know this is said to 

enter into the Dharma of Non-duality." 

Final!~, the host Vimalakirti himself was demanded 

by Mai\ju\ri tc, express his idea of Non-duality, but 

he kept compl;tely silent and uttered not a word . 
• Thereupon, Manju\ri admiringly exclaimed, "Well 

done, well done! The Dharma of Non-duality is truly 
• 

above letters and words I" 1 

1 Deussen relates, in his address delivered before the Bombay 
Branch of the Royal Asiatic Society, 1893, a similar attitude 
of a Vedlntist mystic in regard to the highest Brahma. ··The 
Bhava, therefore. when asked by the king Vak~lin, to explain the 
Brahm:n, kept sitlnce. And when the king repeated his req~est 
again and again, the rishi broke out into the answer: 'I tell it you, 
but you don't understand it; 1Jnto 'yam dlmJ, •ijs !tml is silence!" 
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Now, of this Suchness, the MahAyAnists distinguish
two aspects, as it is comprehended by our conscious
ness, which are conditional and non-condiuonal, or 
the phenomenal world of causality and the transcen
dental realm of absolute freedom. This distinction 
corresponds to that, in the fi1:ld of knowledge, of 
relative truth and transcendental truth. 1 

'It is a well-known fact that the Vedanta philosophy, too, 
makes a similar distinction between Brahman as sagunam 
(qualified) and Brahman as nirgunam (unqualified). The former 
is relative, phenomenal, and has characteristics of its own; 
but the latter is absolute, having no qualification whatever 
to speak of, it is absolute Suchness. (See Max Mueller's Tiu 
Six Systems of Jndian Philosophy, p. 220 Qt: seq.) 

Here, a very interesting question suggests itself: Which 
is the original and which is the copy, MahA.yAnism or Vedan
tism? Most of European Sanskrit scholars would f aJn wish to 
dispose of it at once by declaring that Buddhism must be 
the borrower. But I am strongly inclined to the opposite 
view, for there is reliable evidence in favor of it. In a writing 
of A~vagho~a. who dates much earlier than c;ankara or 
Badarayana we notice this distinction of absolutt Suchness 
and relative :-iuchness. He writes in his dwalming of Failk 
(p. SS et seq.) that though Suchness is free from all modes 
of limitation and conditionality, and th~reforeJ it cannot be 
thought of by our finite consciousness, yet on account of 
AvidyA. inherent in the human mind absolute Suchqess mani
fests itself in the phenomenal world, thereby subjecting itself 
to the law of causality and relativity and proceeds to say 
that there is a twofold aspect in Suchness from the point 
of view of its explicability. The first aspect is trueness as 
negation (;unyatd) in the sense that it is completely set 
apart from the• attributers of all things unreal, that it is a 
ver!table reality The second aspect is tru:.ness as aft'"v,-ma~n 
(afijnyatd), in the sense that it contains infinite merits, that 
it is self-existent.. Considering the fact that A~vagho!'a comes 
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Suckne.s.s Conditioned. 

Absolute transcendental Suchness defying all means • of characterisation does not, as long as it so remains, · 

have any direct significance in the phenomenal world 

and human life. W~en it does, it must become condi

tional Suchness as Gesetzmii.s.sigkeit in nature and as 

ethical order in our practical life. Suchness as absolute 

is too remote,-. too abstract, and may have , only a 

met~physical value. Its existence or non•existence 

seems not to affect us in our daily social life, inasmuch 

as it is • transcendental. In order to enter into our 

limited consciousness, to become the norm of our 

conscious activfties, to regulate the course of the 

evolutionary tide in nature, Suchness must surrender 

its "splendid isolation,'' must abandon its absoluteness. 

When Suchness thus comes down from its sovereign

seat in the realm of unthinkability, we have this 

universe unfolded before our eyes in all its diversity 

and magbificence. Twinkling stars inlaid in the vaulted 
• sky; the planet elaborately decorated with verdant 

meadows, towerftlg mountains, and rolling waves; the 

birds cheerfully singing in the woods ; the beasts 

wildly -running through the thickets; the summer 

heavens ornamented with white fleecy clouds and on 

earlier than any Vedanta philosophers, it stands to reason to 
say that the latter might have borrowed the idea of distin
guishing the two aspects of Brahma from their Buddhist 
predecessors. , • ' 

<;al'!llara also makes a distinction between sag,ma and ,urp•a 
'Didya, whose parallel we find in the MahAvAnist ,a,,,r,rtti and 
f>ara,n8rtha 1at,a. 
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earth all branches and leaves growing in abundant• 
luxury; the winter prairie destitute of all animation, 
only with naked trees here and there trem'bling in 
the dreary· north winds; all these manifestations, not 
varying a hair's breadth of deviation from their 
mathematical, astronomical, phy~cal, chemical, and 
biological laws, are naught else than the work of 
conditional Suchness in nature. 

Cl 

When we turn to human life and history, we have 
the work of conditional Suchness manifested ifl all 
forms of activity as passions, aspirations, imagina-

c 
tions, intellectual efforts, etc. It makes us desire 
to eat when hungry, and to drink lNhen thirsty; it 
makes the man long for the woman, and the woman 
for the man; it keeps children in merriment and ,. 
frolic ; it braces men and women bravely to carry 
the burden of life. When we arc oppressed, it 
causes us to cry, "Let us have liberty or die"; 
when we are treated with injustice, it leads, us even 

to murder and fire and revolution ; ~hen our noble 
sentiments are aroused to the highev. pit~h, it makes 
us ready to sacrifice all that is most dear to us. In 
brief, all the kaleidoscopic changes of this phef\omenal 
world, subjective as well as objective, come from the 
playing hands of conditional Suchness. It not only 
constitutes the goodness and blessings of life, but 
the sins, crimes, and misery which the flesh is heir to. 1 . , 

1 While passing, I cannot help digressing and enteang on 
a polemic in this footnote. The fact is, Western Buddhist 
critics stubbornl:, ref use to understand correctly what is 
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A~vagho~a in his Awalcening of ~aitlt speaks of 
the Heart (k,:daya) of Suchness and of the Heart 
of Birtl\-and-Death. By the Heart of Suchness he 

means the absolute and by the Heart of Birth-and
Death a manifestation of the absolute in this world , 
of particulars. "T~y are not separate," however, 

says he, • but they are one, for the Heart of 

insisted by Buddhists themselves. Even scholars who are sup
posed to be well informed about the subject, go astray and 
make false charges against Buddhism. Max Mueller, for exam
ple, declares in his Six Systems of Indian Plzilosopky (p 242) 
that 0 An itnportant distinction between Buddhists and Vedan
tists is that the former holds the world to have arisen from 
what is not. the• latter from what is, the Sat or Brahman." 
The reader who has carefully followed my exposition above 
will at once detect in this Max Mueller's conclusion an incor
rect stattment of Buddhist doctrine As I have repeatedly 
said, Suchness, thoul:{h described in negative terms, is not a 
state of nothingness, but the highest possible synthesis that 
the human intellect can reach. The world did not come from 
the void of Suchncss, but from its fulncss or reality. If it were 
not so, t., where docs Buddhism want us to go after deliver
ance from the evanbcence and nothingness of the phenomenal 
world? • Max Muell!r in another place (op. cit. p. 210) speaks of the 
Vedantists' assertion of the reality of the objective world for 
practicaL purposes (r1;ava/tari'irtkam) and of their antagonistic 
attitude toward "the nihilism of the Buddhists." "The Bud
dhists" this seems to refer to the followers of the M!dhyamika 
school, Lut a careful perusal of their texts will reveal that 
what thet• denied was not the realness of the world as a 
manifestation of conditional Suchncss, but its independent 
realness and our fttachment to it as such 'fhe Madhyamika 
school, was not in any sense a nihilistic system: Tru'1, its 
advocates used many negative terms, but what they meant by 
them was obvious enough to any careful r•ader. 
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Suchness is the Heart of Birth-and-Death. It .is on• 
account of our limited senses and finite mind that 
we have a world of particulars, which, as• it is, is 
no more than a fragment of the absoulte Bh<ttatathltA. 
And yet it is through this fragmentary manifestation 
that we are finally enabled to relch the fundamental 
nature of being in its entirety. Says A~vagho{la, 
"Depending on the TathAgata-garbhf, there evolves 
the Heart of Birth-and-Death. What is immortal and 
what is mortal are harmoniously blended, for \hey 
are not one, nor are they separate. . . . . Herein all 

• 
things are organised. Hereby all things are created.", 

The above is from the ontololfical standpoint. 
When viewed psychologically, the Heart of Suchness 
is enlightenment, for Buddhism makes no di~tinction 
between being and thought, world and mind. The 
ultimate nature of the two is considered to be absolutely 
one. Now, speaking of the nature of enlightenment, 
A~vagho{la says: "It is like the emptiness ,of space 
and the brightness of the mirror irf that it is true, 
and real, and great. It completes .and ,perfects all 
things. It is free from the condition of destructibility. 
In it is reflected every phase of life and .activity 
in the world. Nothing goes out of it, nothing enters 
into it, nothing is annihilated, nothing is destroyed. 
It is one eternal soul, no forms of defilement can 
defile it. It is the essence of intelligence. By reason 

'of its numerJus immaculate virtues which inhere 
· in it, it perfumes the hearts of all beings." ~bus; 
the Heart of .Suchness, which is enlightenment and 
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• the essence of intelligence, constantly works in 
and through the hearts of all human beings, that is, 
in and through our finite minds. In this sense, Bud-• dhism declares that truth is not to be sought in 

highly abstract philosophical formula:, but in the 
phenomena of our., everyday life such as eating, 
dressing, walking, sleeping, etc. The Heart of Suchness ,, 

, acts and does not abstract ; it synthesises and does 
not "dissect to murder." 

• Questions Defying Solution . 

Speaking of the world as a manifestation of 
Suchness, we are here beset with the most puzzling 
questions that h~ve baffled the best minds ever since 

the dawn of intellect. They are : Why did Suchness 
ever lea,.re its abode in the mysterious realm of 

transcendentality and descend on earth where every 

form of misery greets us on all sides? What inherent 
necessity was there for it to mingle in the dust of 
worldlinefs while it could en joy the unspeakable 

• 
bliss of its own absoluteness ? In other words, why 

did absolufe 5'1chness ever become conditional 
Suchness? To dispose of these questions as not con

cerning •human interests is the creed of agnosticism 
and positivism ; but the fact is, they are not questions 

whimsically framed by the human mind when it was 

in the mooct of playing with itself. They are queries 

of the most vital importance ever ~t to us, and 

the si"nificance • of life entirely hangs on our int«=r

pretation of them. 
8 
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Buddhism confesses that the mystery is·unsolvabl~ 

purely by the human mind, for it is absolutely 

beyond the region of finite intellect and t~e power 

of a logical demonstrability. The mystery can only 

be solved in a practical way when we attain the 

highest spiritual enlightenment , of Buddhahood, in 

which the Bodhi with its unimpeded supernatural 

light directly looks into the very abyss of Suchness. • 

The Bodhi or Intelligence which• constitutes the 

. kernel of our being, is a partial realisation jn us 

of Suchness. When this inteUigence is merged and 

expands in the Body of Suchness, as the r.vater in a 

vessel poured into the waters of the boundless 

ocean, it at once perceives and rJaJises its nature, 

its destir.y, and its significance in life .. 
Buddhism is a religion and leaves many topics 

of metaphysics unsolved, at least logically. Though 

it is more intellectual and philosophical than any 

other religion, it does not pretend to build a complete 

system of speculation. As far as theo1'sation is 
• 

concerned, Buddhism is dogmatic and assumes 

many propositions without revealin'g th~r dialectical 

processes. But they are all necessary and fundamental 

hypotheses of the religious consciousness ; -they are 

the ultimate demands of the human soul. Religion has 

no positive obligation to prove its propositions after 

the fashion of the natural sciences. It is enough for 

religion to st1te the facts as they are, and the intellect, 

ths>ugh hampered by limitations inhJrent in it,, has to 

try her best to put them together in a coherent system, 
• 
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The solution, then, by Buddhism of those queries 
stated above cannot be said to be very logical and 
free ft-om serious dufficulties, but practically it 
serves all required purposes and · is conducive to 
religious discipline. By this I · mean the Buddhist 
theory of Nescienck or Ignorance (avzdya). 

• Theory of Ignorance. 

The theory• of nescience or ignorance (avidya) is 
an !'ttempt by Buddhists to solve the relation between 
the one and the many, between absolute Suchness 
and coneitional Suchness, between Dharmaklya and 
Sarvasattva, between wisdom (bodkz) and sin (kltfa), 
between NirvA1-ia and Samslra. But Buddhism does 
not give us any systematic exposition of the doctrine. 
What tit says is categorical and dogmatic. ''This 
universe is really the DharmadhAtu ; 1 it is character
ised by sameness (samata); there is no differentiation 
(visama) in it; it is even emptiness itself (funyata); 

all thinfs havi no pudgala (self). But, because of 
nescience, there are four or six mahdbhuta (elements), 
five skan•ha •(aggregates), six (or eight) vfjiiana 
(senses), and twelve niddna (chains of causation). 
All tht!se names and forms (namarupa) are of nes
cience or ignorance." Or, according to A~vagho,a, 

''The Heart of Suchness is the vast All of one 
Dharmadhltu; it is the essence of all doctrines. 

The ultimate nature does not peri8'1, nor does it 
• 

1 Dharmsdhltu is the world as seen by an enlightened mind, 
where all forms of particQlarity do not contradict one another, 
but make one harmonious whole. • 
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decay. All particular objects exist because of con -
fused subjectivity (smrtz). 1 Independent of confused 
subjectivity, there is no outside world to be pe\-ceived 
and discriminated." "Everything that is subject to 
the law of birth and death exists only because .of 
ignorance and karma.,, Such sfutements as these 
are found almost everywhere in the Buddhist lite
rature ; but as to the question ho\f and why this 

negative principle of ignorance came to assert itself 
in the body of Suchness, we are at a loss wnere 
to find an authoritative and definite answer to it. 

c:, 

One thing, however. is certain, which is this: 
Ignorance (avz'dyd) is principmm ifldividium, that 
creates the multitudinousness of phenomena in the 
absolute oneness of being, that tosses up the.roaring 
billows of existence in the eternal ocean of Suchncss, 
that breaks the silence of NirvAna and starts the 

wheel of metempsychosis perpetually rolling, that, 
veiling the transpicuous mirror of Bodhi, afi!cts the 

reflection of Suchness therein, that' transforms the 

sameness (samatd) of Suchness toe the• duality of 
thisness and thatness and leads many confused 

minds to egoism with all its pernicious corol\;lrics. 
Perhaps, the best way to attack the problem of 

ignorance is to understand that Buddhism is a tho

roughly idealistic doctrine as every true religion 

should be, and that psychologically, and not ontologic-• • 
''fhe word literally means recollection or memory.• A~va-

gho,a uses it as a synonym of ignorance, and ao do many 
other Buddhist {ftlilosophers. 
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ally, should Suchness be conceived, and further, that 
nescience is inherent in Suchness, though only hypo
thetica1ly, illusively, apparently, and not really in any 
sense. 

According to Brahmanism, there was in the begin

ning only one bei!g ; and this being willed to be two; 
which naturally resulted in the differentiation of sub
ject and objec,t, mind and nature. In Buddhism, how

ever, Suchness is not explicitly stated as having had 

any desire to be other than itself, at least when it 

is purelt metaphysically conceived. But as Buddhism 
interprets this world of particularisation as a man if es
tation of Suohness conditioned by the principle of 

ignorance, ignorance must be considered, however 

illusor~ in its ultimate nature, to have potentially or 
rather negatively existed in the being of Suchness ; 

and when Suchness, by its transcendental freedom of 

will, affirmed itself, it did so by negating itself, that 

is, by .permitting itself to be conditioned by the 

principle of tnorance or individuation. The latter, 

as is exp,cssl)II stated everywhere in Buddhist sutras 

and ~Astras, is no more than an illusion and a 

negatile quantity, it is merely the veil of .Maya. 

This chimerical nature of ignorance preserves the 

essential absoluteness of the first principle and 

makes , the monism of the MahayAna doctrine tho

roughly consistent. What is to be noted here, however, 

is this : Buddhism does not necess:rily regard this• 
• • worla of particulars as altogether evanescent and• 

dream-like. When ignorance alont: •is taken notice 
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-~f and the presence of Suchness in all this multitu
dinousness of things is denied, this existence is 
positively declared to be void. But when 'an en
lightened mind perceives Suchness even in the 
midst of the utter darkness of ignorance, this life 
assumes an entirely new aspect,\ and we come to 
realise the illusiveness of all evils. ' 

To return to the subject, ignorancr- or n~science 
is defined by A~vagho~a as a spark of conscious
ness t that spontaneously flashes from the unfathom
able depths of Suchness. According to this, i1norance 

and consciousness are interchangeable terms, though 
with different shades of meaning. Ignorance is, so 
to speak, the raison d'etre of consciousness, is that 
which makes the appearance of the latter p9ssible, 
while ignorance itself is in turn an iJlusive emanation 

of Suchness. It is then evident that the awakening 
of consciousness marks the first step toward the 
rising of this universe from the abyss of tae self

identity of Suchncss. For the unfo1ding of con
sciousness implies the separation of •the c->erceiving 

and the perceived, the Vifayin and the vi1aya, of 

subject and object, mind and nature. • 
The eternal abyss of Suchness, so called, is the 

point. where subjectivity and objectivity are merged 

in absolute oneness. It is the time, though strictly 

• 1 Sm,:ti or· citta ~r rJijnana. They are all us,:d by A~vagh04a 
1nd ether Buddhist authors as synonymous. Sm,:ti literally 
means memory; ci·tta, thought or mentation; and r,ijnana is 
generally rendered 1'y consciousness, though not very accurately. 
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speaking chronology does not apply here, when all 
"the ten· thousand things" of the world have not • yet been differentiated and even when the God 

who ''created the heaven and earth" has. not yet 
made his debut. To use psychological terms, it is 

a state of transcendettal or transmarginal consciousness, 

where all • sense-perceptions and conceptual images 

vanish, and wliere we are in a state of absolute 

unconsciousness. This sounds mystical ; but it is an 
• 

established fact that in the field of our mental 

activities • there is an abyss where consciousness 

sometimes suddenly disappears. This region beyond 

the threshold of awaredness, though often a trysting 

place for psychical abnormalities, has a great religious 

significance, which cannot be ignored by superficial 
scientific arguments. Here is the region where the 

consciousness of subject and object is completely 

annihilated, but here we do not have the silence 

and dar1'ness of a grave, nor is it a state of absolute, 

nothingness. Tte self is here lost in the presence 

of somethiag if!describable, or better, it expands so 

as to embrace the world-all within itself, and is 

not conscious of any egoistic elation or arroganct:; 

but it merely feels the fulness of reality and a 

touch of celestial joy that cannot be imparted to 

others ,by anything human. The most convincing 

spiritual insight into the nature of bevig cQmes from 

this ;ource. Ehlightenment is the name given. by 

Buddhists to the actual gaining of this insight. 

Bodhi or PrajftA or intelligence is tlfe term for the 
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spiritual power that brings about this enHghtenment 
When the mind emerges from this state of sameness, .. 

consciousness spontaneously comes back as it vanished 

before, retaining the_ memory of the experience so 
unique and now confronting the world of contrasts 
and mutual dependence, in whic\1 our empirical ego 

moves. The transition from orie state to' the other 
is like a flash of lightning scintilating from behind 

the clouds; though the two, the subliminal and the 
I 

superficial consciousness, seem to be one continuous 
form of activity, permitting no hiatus betw,~en them. 

At any rate, this awakening of subjectivity and the 
leaving behind of transmarginal constiousness marks 

the start of ignorance. Therefore, psychologically 

speaking, ignorance must be considered synQnymous 
with the awakening of consciousness in a sentient 

being. 
Here we have the most mysterious fact that baffles 

all our intellectual efforts to unravel, which•is: How 

and why has ignorance, or what is t~ntamount, con

sciousness, ever been awakened frdPn tlle absolute 

calmness ( pi.nti) of being? How and why have the 

waves of mentation ever been stirred up in the ocean 

of eternal tranquillity? A~vagho~a simply says, 

"spontaneously." This by no means explains anything, 

or at least it is not in the line with our so-called 

scientific interifetations, nor docs it give us any reason 

why. Nevertheless, religiously and pr4ctically vLewed, 
"spontaneous" is the most graphic and vigorous 

term there is for describing the actual state of things 
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as they pass before our mental eye. In fact, there 
is alwa1s something vague and indefinite in a.ll our 
psychological experiences. With whatever scientific 
accuracy, with whatever objective ·precision we may 
describe the phenomena that take place in the mind, 
there is always s&mething that eludes our scrutiny, 
is too slippery, as it were, to take hold of; so that 
after all our st5cnuous intellectual efforts to be exact 
and perspicuous in our expositions, we are still 
compelled to leave much to the imagination of the 
reader. Ip case he happens to be lacking in the 
experience which we have endeavored to describe 
we shall vainlJ hope to awaken in him the said 

impression with the same degree of intensity and 

realnes, 
It is for this reason that A<;vagho~a and other 

Mahaya.nists declare that the rising of consciousness 
out of the abysmal depths of Sudmess is / elt by 
Buddhas- and other enlightened minds only that have 

actually gone \hrough the experience. The why of 
ignorance 111obdtly can explain as much as the why 
of Suchness But when we personally experience this 

spiritual fact, we no more feel the need of harboring 

any doubt about how or why Everything becomes 

transparent, and the rays of supernatural enlightenment 

shine lij(e a halo round our spiritual personality. We 

move as dictated by the behest of .suchness, i. e., 

by th.e DharmcikAya, and in which we feel infinite ~liss 
and satisfaction. This religious experience is the most 

unique phenomenon in the life of a •sentient being. 
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Dualzsm and Moral Evil. 

As we cannot think that the essence of the external 
world to be other than that of our own mind, that 
is to say, as we cannot think subject and object to 
be different in their ultimate nafure, our conclusion 
naturally is that the same principle of • Ignorance 
which gathers the clouds of subjectiwty, calls up the 
multitudinousness of phenomena in the world-mind 

• 
of Suchness. The universe in its entirety is an 
infinite mind, and our limited mind with its.transmar
ginal consciousness is a microcosm. What the finite 
mind feels in its inmost self, must afso be what the 
cosmic mind feels; nay, we can go one step further, 
and say that when the human mind enters the region 
lying beyond the border of subjectivity and objectivity, 
it is in communion with the heart of the universe, 
whose secrets are revealed here without reserve. 
Therefore, Buddhism does not make any distinction 

• between knowing and being, enlightenment and 
Suchness. When the mind is free fr<!tn igttorance and 
no more clings to things particular, it is said to be 
in harmony and even one with Suchness. • 

We must, however, remember that ignorance as 
the principle of individuation and a spontaneous 
expression of Suchncss, is no moral evil. The awa
kening of sub.ifctivity or the dawn of consciousness 
forpis part of the necessary cosmi~ process, The 
separation of subject and object, or the appearance 

of a p)Jenomcial world, is nothing but a realisation 
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• 
of the cosmic mind (Dharmaklya ). As such Ignorance 
performs an essential function in the evolution of • the world-totality. Ignorance is inherent in Buddhas 

as well as in all sentient beings. Every one of us 
cannot help perceivi~g an external world (vi,raya) 

and forming conceJjtions and reasoning and feeling 
and willing~ We do not see any moral fault here . • 
If there is reallf anything morally wrong, then we 
cannot do anything with it, we are utterly helpless 

• before it, for it is not our fault, but that of the 
cosmic so-yl from which and in which we have our 

being. 
Ignorance hal produced everywhere a state of 

rela,vity and reciprocal dependence. Birth is insepar
ably linqd with death, congregation with segregation, 
evolution with involution, attraction with repulsion, 
the centripetal with the centrifugal force, the spring 
with the fall, the tide with the ebb, joy with sorrow, 
God witlt Satan, Adam with Eve, Buddha with 
Devadatta, etc., :et., ad infinitum. These are neces
sary conditiens 'bf existence ; and if existence is an 
evil, they must be abolished, and with their abolition 

the very reason of existence is abolished, which 
means absolute nothingness, - - an impossibility as 

long as we exist. The work of ignorance in the world 
of conditional Suchness is quite innocent, and Bud
dhists do not recognise any fault in it\ existence, if 

not c~ntaminatetl by confused subjectivity. Tho§e 
who speak of the curse of existence, or those who 
conceive Nirvtna to be the abode of 'non-existence 
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and the happiness of absolute annihilation, are consi
dered by Buddhists to be unable to understand the 

I 
significance of Ignorance. 

Is there then no fault to be found with Ignorance? 
Not in Ignorance itself, but in our defiled attachment 
to it, that is, when we are ~norant of Ignorance. 
It is wrong to cling to the dualism of' subject and. 
object as final and act accordin~y. It is wrong to 
take the work of ignorance as ultimate and to 

• . forget the foundation on which it stands. 1t is wrong, 
thinking that the awakening of consciousgess reveals 
the whole world, to ignore the existence of unseen 
realities. In short, evils quickly 1ollow our steps 

when we try to realise the conclusions of ignorance 
without knowing its true relation to ~ucht\ess. 
Egoism is the most fundamental of all errors and evils. 

When we speak of ignorance as hindering the 
light of intelligence from penetrating to the bottom 
of reality, we usually understand the tenIJII ignorance 
not in the philosophical sense of prin~ipium individlmm, 
but in the sense of confused sflbjeotivity, which 
conceives the work of Ignorance as the final reality 
culminating in egoism. So, we might say that while 
the principle of Ignorance is philosophically justifi«\d, 
its unenlightened actualisation in our practical life 
is altogether unwarranted and brings on .us a series 
of dire calaIIJities. 
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THE TATHAclATA-GARBHA AND THE 
ALA YA-VIJNANA. 

5ucHNESS (llhutatathatd), the ultimate principle of 

e,xistence, is known by so many different names, 

as it is viewed ~I} so many different phases of its 

manifestatron. Suchness is the Essence of Buddhas, 

as it constitut~ the reason of Buddhahood ;. it is 

the Dharma, when it is considered the norm of 

e:xistence ; it is the Bodhi when it is the source of 
intelligeJce ; Nirvana, when it brings eternal peace 

to a heart troubled with egoism and its vile passions ; 

Prajna (wisdom), when it intelligently directs the 

course of nature; the Dharmakaya, when it is ., 
religiously cons~ered as the fountain-head of love 

and wisdom; thi Bodhicitta (intelligence-heart), when 

it . is the awakener of religious consciousness ; <;unyat! 

( vacuity), when viewed as transcending all particular 
• 

forms; the summum bonum (kufalam), when its 

J:hical phase is emphasised; the Highest Truth 

(ParamattluJ), when its ep!stemological feature is put 

forward; ,..the Middle Path (madltyamarga), when it 

is considered \hove the onesidedness ·•and limitation • 

of inttividual existences ; the Essence of Being • 

(/Jkutakot,), when its ontologicaC aspect is taken 1nto 
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account; the TathAgata-garbha (the Womb of Tathl
gata), when it is thought of in analogy to mother 
earth, where all the germs of life are St()red, and 
where all precious stones and metals are concealed 
under the cover of filth. And it is of this last aspect 
of Suchness that I here pro~ose to consider at 

some length. 

Tke Tatkagata-Garbka and ignorance. 

Tathigata-Garbha literally means TathAgata's W'lmb 1 

or treasure or store, in which the essence of Ta

th~gatahood remains concealed under the veil of Igno
rance. It may rightly be called the womb of uni-,_ 
verse, from which issues forth the multitudinousness 

of things, mental as well as physical. 

The Tathftgata-Garbha, therefore, may be ~xp\;paed 
ontologically as a state of Suchness quickened by;lgn8: 
ranee and ready to be realised in the world of parti
culars, that is, when it is about to transform itself 

to the duality of subject and object< though there is 
yet no perceptible manifestation of motility in any 

~ 

form. Psychologically, it is the transcendental soul of 

man just coming under the bondage of the law of 
karmaic causation Though pure and free in its nature 

as the expression of Suchness in man, the transced-

1 Cf. the Bkagar.,adgUa (S. BE .. Vol. VIII, c;htp.XIV,p. 107): 
11The Brahman is a womb for me, in whiclr t:•;~ast the seed. 
From that, 0 ~escendant of Bharata I is the birth of all 
things. Of the bodies, 0 son of Kunti I wlftch are born from 
all \ivombs, the main_ womb is the great Brahman, arfd I am 
the father, the gjver of the seed." 
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• dental soul or pure intelligence is now influenced by 
the principle of birth-and-death and subjects itself to 
organic I determinations. As it is, it is yet devoid of 
differentiation and limitation, save that there is a 
bare possibility of them. It• will, however, as soon as 
it is actualised ii} a special form, unfold all its 
particularities subje'ct to their own Jaws; it will hunger, 
desire, st}ive, and even be annoyed by its material 
bonds, and thtn, beginning to long fo~ liberation, 
will struggle inwardly. Here is then no more of the 

• 
absolute freedom of Suchness, as long as its pheno-
menal phase ald'fie is considered, since the Garbha 

works under the constraint of particularisation. The 
essence of Tati~gatahood, however, is here preserved 
intact, and, whenever it is possible, our finite minds 
are able to feel its presence and power. Hypothetic
~Ui{ therefore, the Garbha is always in association 
with passions and desires that are of Ignorance . 

. We read in the (;rimala-Sutra: "With the storage 
of passi<.ftls attached we find the Tath~gata-Garbha,'' • or, "The Dharmaklya of the Tathlgata not detached 
from the storlge of passions is called Tath~gata
Garbha.'' In Buddhism, passion or desire or sin ( kltfa) 
is gen~ally used in contrast to intelligence or Bodhi 
or Nirvlna. As the latter, religiously considered, 

~presents a . particular. manifestation in the human 
mind of the Dharmaklya or BhtltatathM~, so the former 

,•, 

is a reflection of universal Ignorance in,the microcosm. 
There.fore, th~- human soul in which, according to 
Buddhism, intelligence aQsf desire are_ merged, should 
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be regarded as an individuation of the Tathlgata-, 
Garbha. And it is in this capacity that the Garbha 

is called AlayaviJnana. 

Tke AtayaviJndna and its Evolution. 

As we have seen, the Alayavijnara or All-Conserving 
Soul is a particularised expression' in the human mind 

t • 

of the Tathagata-Garbha. It is an individual, ideal 

reflex of the cosmic Garbha. It is this"''psychic germ," 
as the Alaya is often designated, that stores all the 
mental possibilities, which are set in motion by the ,, 
impetus of an external world, which works on the 
-Alaya through the six senses (v{jndna). 

r 
MahAyAnism is essentially idealistic and does not 

make a radical, qualitative distinction between subject 
and object, thought and being, mind and <··nature, 

consciousness and energy. Therefore, the being and· 
activity of the Alaya are • essentially those of the 
Garbha ; and again, as the Garbha is the joint cre

ation of universal Ignorance and SucJmess, 1So is the 
Alaya the product of desire (klefa) and wisdom (bodhz). 

The Garb ha and the Alaya, however, 'are each in 

itself innocent and absolutely irresponsible· for the 
existing state of affairs. And let it be remarked 

here that Buddhism does not condemn this life and 

universe for their wickedness as was done by some reli
gious teachers and philosophers. The so-called wick

edness is not t.adical in nature and life. It is merely 

SU(V?rficial. It is the work of ignora~ce and ·ctesire, 
and when they :.1rP converted to do service for the 
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•Bodhi, they cease to be wicked or sinful or evil. 

Buddhists, therefore, strongly insist on the innate and 

intrinsic' goodness of the Alaya and the Garbha. 

Says A~vagho~a in his Awakening of Faith (p. 

75): ''In the All-Conserving Soul (Alaya) Ignorance 

obtains, and from fon-cnlightenment [thus produced] 

starts tha~ which sees, that which represents, that 
1 which apprehends an objective world, and that which 

·• constantly particularises.'' Here we have the evolution 

of tke Garbha in its psychological manifestation; in 

other words, ws, have here the evolution of the 

AtayavijnAna. When the Garbha or Alaya comes 

under the influ.nce of birth-and-death (samsdra), it 

no longer retains its primeval indifference or sameness 

(samata); but there come to exist that which sees 

(vi~ayin) and that which is seen (vi.iaya), a mind 

and an objective world. From the interaction of 

these two forms of existence, we have now before 

our eyes the entire panorama of the universe swiftly • and noiselessly• moving with its never-tiring steps 

A most favorit'i. simile with Buddhists to illustrate 
• these incessant activities of the phenomenal world, 

is to compare them to the waves that are seen for-
• 

ever rolling in a boundless ocean, while the body of 

waters which make up the ocean is compared to 

Suchness, and the wind that stirs up the waves to 

' the principle of birth-and-death or ignorance which 

is the same thiQg So we read in thl Lankavatara 
Sutta ! 
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''Like unto the ocean-waves, 
Which by a raging storm maddenec 
Against the rugged precipice strike 
Without interruption; 
Even so in the Alaya-sea 
Stirred by the objectivity-wind 
All kinds of mentation-\\'aves 
Arise a-dancing, a-rollin~." 1 

But all the psychical activities thus brought into ., 
full view, should not be conceived :s different from 
the Mind (citta) itself. It is merely in the nature of 
our understanding that we think ~f attributes apart 
from their substance, the latter being ilftagined to 
be in possession and control of the,. former. There 
is, however, in fact no substance per se, independent 
of its attributes, and no attributes detached from that 
which unites them. And this is one of the fundamen
tal conceptions of Buddhism, that there is no soul
in-itself considered apart from its various manifesta
tions such as imagination, sensation, intellectuation, 

• etc. The innumerable ripples and waves and billows 
of mentation that are stirred in the depths of the • 
Tathlgata-Garbha, are not things foreignc. or external 

to it, but they are all particular expressions of the 
same essence, they are working out its i~manent 
destiny. So continues the Lankdvatdra Sutra: 

1 This is translated trom the Chinese of <;ik,ananda; the 
Sanskrit reads as follows : 

"TarangA Iii udadher yadvat pavana11ratyaya tritA, 
~rtyaminAh pravartante vyuccheda~ ea na vidhJate: 
Alayodhyas tatha. nityam vi~ayapavana irita~. 
Cittiis tarlfngavijt'ia.niir nrt",amAnib oravartate." 
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1'The saline crystal and its red-bluishness, 
The milky sap and its sweetness, 
VaAous flowers and their fruits, 
The sun and the moon and their I uminosity : 
These are neither separable nor inseparable. 
As waves are stirred in the water, 
Even so the sevjn modes of mentation 
Are awakened in the Mind and united with it. 
When •the waters are troubled in the ocean, 
We have waves that roll each in its own way: 
So with the Mind All-Conserving . 

• When stirred, therein diverse mentations arise: 
Citta, Manas, and ManovijnAna. 
These_ we dilltfit'guish as attributes, 
In substance they differ not from each other ; 
For they ara neither attributing nor attributed. 
The sea-water and the waves, 
One varies not from the other : 
It i& even so with the Mind and its activities ; 
Between them difference nowhere obtains. 
Citta is karma-accumulating, 
Manas reflects an objective world, 
ManovijM.na is the faculty of judgment, 
The _ave Vij1U.nas are the differentiating senses." 1 

.. 
1 From the Chinese. The Sanskrit reads as follows : 
ccNtle rakk• ; tha lava1_1e ~ankhe k~ire ea. clrkare, 
Kai:aylil) phalapu!p:idyaih kira"Q:i yatha bhilskare : 

131 

No ' nyena ea nA.nanyena taranga hi udadher mati; 
VijMn'lni tathi sapta, cittena saha samyukta. 
Udadhel}. paritilmb ' sau taranglnlm vicitraU., 
Alayam hi tathl cittam vijfilnA.khyam pravartate; 
~ittam mana~ ea vij1Unam IW&\lA.rtham prakalpyate ; 
Abhint\a lak~anA. hi ai:tlu na laki:yl na ea lak!a\ll. 
Udadhe~ ea taran~nlm yathl nlsti vi~e!;fnl. 
Vijninlnam tattll citte paritilmo na labhyate. 
Cittlna ciyate karma'l), manasl ea viciyate, 
Vijiilnena vljln&ti, dr~yam kalpeti panca~hil}." 
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The Alayavijn.Ana which is sometimes, as in the 
preceding quotations, simply cal!ed citta (mind), is, 
as such, no more than a state oft Suchness, allowing 
itself to be influenced by the principle of' birth-and
death, i. e., by Ignorance; and there. has in it taken 
place as yet no "awakening" or ''stirring up" (v~ ttz), 
from which results a consciousness. When the Manas 
is evolved, however, we have a sign'": ment4J.ity there
by set in motion, for the Manas, according to the 
MahAyAnists, marks the dawn of conkiousness in the 
universe. 

The Manas, deriving its reason of consc,iousness 
from the Citta or Alaya, reflects on it as well as on 
an external world, and becomes conscious of the 
distinction between me and not-me. But since this 
not-I or external world is nothing but an uufoldment 

of the Alaya itself, the Manas must be said really to 
be self-reflecting, when it discriminatl!s ll'!twcen sub
ject and object. If the Alaya is not yet conscious 
of itself, the Manas is, as the latter comes to realise 
the state of self-awareness. The Alaya is perhaps to 
be compared in a sense to the Kantian "ego of 
transcendental apperception"; while the Manas is the 
actual center • of self-consciousness. But the Manas 
al\d the Alaya ( or Citta) are not two different things in 

• the sense that one emanates from the other or that 
one is createcf by the other. It is better to under-
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• stand the Manas as a state or condition of the Citta 
in its evolution. 

Now,' the Manas is not only contemplative, but 
capable of volition. It awakens the desire to cling 
to the state of individuation, it harbors egoism, 
passion, and pre.~hdice ; it wills and creates : for 
Ignorance. the principle of birth-and-death, is there 

' in its full force~ and the absolute identity of Suchness 
is here forever departed. Therefore, the Manas 
realey marks the beginning of concrete, particularising 
consciousncss-wa~s in the eternal ocean of the All-.-. 
Conserving Mind. The mind which was hitherto 
indifferent and aeutral here acquires a full consciousness; 
discriminates between ego and non-ego; feels pain 
and pleasure; clings to that which is agreeable and 

• shrinks from that which is disagreeable; urges activities 
according to judgments, false or truthful; memorises 
what has been experienced, and stores it all : - in 
short, a~ the modes of mentation come into play 

with the awakening of the Manas. 

Accordinj tg A~vagho~a, with the evolution of 
the Manas there arise five important psychical 
activities which characterise the human mind. They 

• 
are : ( 1) motility, that is the capability of creating 
karma; (2) the power to perceive; (3) the power 

to respond ; (4) the power to discriminate ; and , 
(SJ individuality. Through the exercise of these five 
functions, the • Manas is able to cr~ate according 
to its• will, to be a perceiving subject, to respona to 

the stimuli of an external world, to daliver judgments 
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over what it likes and what it dislikes, and finally 
to· retain all its own "karma-seeds" in the past 
and to mature them for the future, according to 
circumstances. 

With the advent of the Manas, the evolution of 
' the Citta is complete. Practically, ·it is the consumma-

t 
tion of mentality, for self-consciousness is ,ripe now. 
The will can affirm its ego-centric, dualistic activities, ' 
and the intellect can exer.cise its discriminating, rea
soning, and image-retaining faculties. The Manas now 
becomes the center of psychic coor~i~ation. It receiv-. . . 
es messages from the six senses and pfonounces 
over the impressions whatever judgm~nts, intellectual 
or volitional, which are needed at the time for its 
own conservation. It· also reflects on its own sanctum, ,, .. 
and, perceiving there the presence of the Alaya, 
wrongfully jumps to the conclusion that herein lies 
the real, ultimate ego-soul, from which it derives the 
notions of authority, unity, and permanency. 

fl 
As is evident, the Manas is a dou.-Je-edged sword. 

It may destroy itself by clinging to the error of ego-.., 
conception, or it may I by a judicious exercise of its 
reasoning faculty, destroy all the misconceptions that 

• arise from a wrong interpretation of the principle of 
Ignorance. The Manas destroys itself by being over
whelmed by the dualism of ego and alter, by taking 
them for final, irreducible realities, and by thus fos-

' tering absolute4tgo-centric thoughts any desires, and by 
making itself a willing prey of an indomitable egoism, 
religiously and. morally. On the other hand, when it 
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•sees an error in the conception of the absolute reality 
of individuals, when it perceives a play of Ignorance 
in the c!ualism of me and not-me, when it recognis~s 
the raison tf etre of existence in the essence of 
TathAgatahood, i. e., in Suchness, when it realises 
that the Alaya wlych is mistaken for the ego is no 
more than. ai:i innocent and irreproachable reflection 
of the cosmic Garbha, it at once transcends the • 
sphere 'of particularity and becomes the very harbinger 
of eternal enlightenment. 

Buddhists, t1!S!',P.fore, do not see any error or evil 
• in the evolution of the Mind ( alaya ). There is nothing 

faulty in the •awakening of consciousness, in the 
dualism of subject and object, in the individualising 
operation of birth-and-death (samsara), only so long • as our Manas keeps aloof from the contamination 

of false egoism. The gravest error, however, perme
ates every fiber of our mind . with all its wickedness 
and irratj>nality, as soon as the nature of the evol

ution of the Altya 1s wrongfully interpreted by the 
abuse of the f qiictions of the Manas. 1 

• 
1 A little digression here. It has frequently been affirmed 

of the etjtics of MaMyA.nism that as it has a nihilistic tendency 
its morality turns towards asceticism ignoring the significance 
of the sentiment and instinct It is true that MahlyA.nism 
perfectly agrees with Vedantism when the latter declares: 
"If the kijler thinks that he kills, if the killed thinks that he 
is killed, they do not understand ; for this one does not kill, 
nor is that one killed." ( Tiu K altJjlani.rkad, It 19.) This belief 
in non1fl,ction (La~tzean Wu We,') apparently denies the.ex
istence of a world of relativity,. but he will be a superficial 
critic who will stop short -at this absolute a!pect of MaM.ylna-
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Though Mahiyanism most emphatically denies th1 
existence of a personal ego which is imagined to b1 
lodging within the body and to be the spirituai maste 
of it, it does not necessarily follow that it denies th, 
unity of consciousness or personality or individuality. 
In fact, the assumption of Manovjjfl~na by Buddhists 

most conclusively proves that they have.an ego in 
a sense, the denial of whose empirjcal existence is 
tantamount to the denial of the most concrete facts 

of our daily experiences. What is most persistt!ntly 

negated by them is not the cxistel'r.~ of cjo, but its 
final, ultimate reality. But to discuss this subject 
more fully we have a special chaptew hclow devoted 

to 11Atman." 

The Samkhya Philosophy and Mahaydnfsm 

If we draw a comparison between the Samkhya 

philosophy and Mahtty!tnism, the Alayavijiiana may 

philosophy and refuses to consider its practical sftle. As we 
have seen above, Bud<lhists do not concei:c the evolution of 
the Manovijfiana as a fault on the part of. the cosmic mind, 
nor do they think the assertion of Ignorance al~gether wrong 
a~d morally evil. Therefore, Mahayanism does not deny the 
claim of reality to the world of the senses, though ~f course 
relatively, and not alJsolutcly. 

Again, •·Tat tvam asi' (thou art it1 or "I am the Buddha'' 
- this assertion, though arro~ant it may seem to some, is 
perfectly justifiable in the realm of absolute identity, where 
the serene light of Suchness alone pervades. But when we 
descend on earth and commingle in the .hurly-burly of our 
praictical, dualistic life, we cannot help suffering fJOm its 
mundane limitations. We hunger, we thirst, we grieve at the 
loss of the deare'st, we feel remorse over errors committed. 
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1be considered an unification of Soul (puru.ra) and 

Nature (prak,:ti), and the Manovijna.na a combination 

of Bud~hi (intellect) or Mahat (great element) with 

Ahanka.ra (ego). According to the Samkkyakarika (11) 1 

the essential nature of Prakrti is the power of creation, 

or, to use Buddhisl phraseology, it is blind activity; 

while thai of Puru~a is witnessing ( sak#tva) and 

perceiving (dras/?tva). ( The Karika, 19.) A modern 

philosopher would say, Puru~a is intelligence and 

Praltrti the will~ and when they arc combined and 

blended in one. they make Hartmann's Unbewusste .... 
fteist (unconscious spirit). The All-Conserving Mind 

(Alaya) in a oartain sense resembles the Unconscious, 

as it is the manifestation of Suchncss, the principle 

of enli~htcnment, in its evolutionary aspect as· condi

tioned by Ignorance ; and Ignorance apparently 

MahayA.nism does not teach the annihilation of those human 
passions and feelings·. 

There was once a recluse-philosopher, who was considered 
by the viffagers io have completely vanquished all natural 
desires and human ambitions They almost worshipped him 
and thought limco be superhuman. One day early in Winter, 
a devotee approached him and reverentially inquired after his 
health. The sage at once responded in verse : 

• ''A hermit truly I am, world-renounced; 
Yet when the ground is white with snow, 
A chill goes through me and I shiver." 

A falst conception of religious saintliness as cherished by 
so many pious-hearted, but withal ignorant, minds, has led 
them into some of the grossest superstitior'8, whose curse is• • still li1gcring even amon~ us. Our earthly life has so rpany 
limitations and tribulations. The ills that the flesh is heir to • 
must be relieved by some material, scientiftc methods. 
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corresponds to thl: will as the principle of blind~ 

activity. The Sfunkhya philosophy is an avowed 

dualism and permits the existence of two pfinciples · 
independent of each other. Mahayanism · is fundamen
tally monistic and makes Ignorance merely a condition 

necessary to the unfolding of Suchness 1 Therefore, ... 
what the Samkhya splits into two, MahAy~ism puts 
together in one. 

C 

So is the parallelism between the Manovijftana, 
and Buddi and Ahankara. Buddhi, intellect, is• de

fined as adlt.yavasaya (Karika, 2~,-. while Ahankara 
is interpreted as abhimanas (Karika, 24)~ which is 
evidently self-consciousness. As to th9 exact meaning 

of adhyavasaya, there is a divergence of opinion : 

"ascertainment," "judgment," ''determination," "ap

_prehension" are some of the English eqtiivalents· 

chosen for it. But the inner signification of Buddhi 

is clear enough ; it indicates the awakening of knowl

edge, the dawn of rationality, the first shidding of 

light on the dark recesses of unconso:ousness; so the 

commentators give as the synonyms mtti iunderstand

ing), kltyati (cognition), Jiianam, pra1iia, etc, the 

last two of these, which mean knowledge or intelli-
• 

gence, being also technical terms of MahAyAnism. And, 

as we have seen above, these senses are what the 

_Buddhists give to their ManovijnAna, save that the 

' That the Buddhist Ignorance corresponds to the SA.mkhya 
•Prakrti can be seen also from the fact that some Samkhya 
compientators gjve to Prakrti as its synony~s such te,ms as 
f4'lti (energy) which reminds of karma or sanklra, lamas 
(darkness), may4, ~nd even the very word arni/ya (ignorance) 
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l'-dtter in addition has the faculty of discriminating 
between leum and meum, while in the Samkhya this 
is reser~d for Ahanklra. Thus, here, too, in place 
of the SAmkhya dualism, we have the Buddhist unity. 

Another point we have to take notice here in 
comparing the two great Hindu religio-philosophical 
systems, 11 that tte Samkhya philosophy pluralises 

• the Soul (puru-ra, Karika, 18), while Buddhism pos
tulates one uni:ersal Citta or Alaya. According to 
the followers of Kapila, therefore, there must be as 
many souls as tqere are individuals, and at every 
departure 'ff'r -rcrv·ent of an individual there must be 
assumed a corr,sponding soul passing away or coming 
into existence, though we do not know its whence 

\ 

and whither. Buddhism, on the other hand, denies the 
existenci of any individual mind apart from the All
Conserving Mind (Alaya) which is universal. Individu
ality first appears at the awakening of the Manovijiiana. 
The quintessence of the· Mind is Suchness and is not 

• subject to the lvnitations of time and space as well 
as the law of causation. But as soon as it asserts • itself in tht world of particularisation, it negates 
itself thereby, and, becoming specialised, gives rise 

• to individual souls. 1 

1 This view of the oneness of the Alaya or Citta (mind) 
may not J>e · acceptable to some MahAylnists, particularly to 
those who advocate the Yogaclra philosophy; but the present 
author is here trying to expound a more orijlodox and more 
typical ,and therefore more widely.recognised doctrine .. of 
Mahlylnism, i. e .. that of Acvagho~a. 
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THE THEORY OF NON-ATMAN OR NON-EGO. 

JF lam requested to formulate the ground-prin«iples 
of the philosophy of Mahayana Buddhism, and, 

'•· c· indeed, of all the schools of Buddhism, I would sug-
gest the following : 

(1) All is momentary (sarvam kfanikam), 
(2) All is empty (sarvam fUnyam). 
(3) All is without self (sarvam anatmam). 
(4) All is such as it is (sarvam tatlzatvam). 

These four tenets, as it were, are so closely inter
related that, stand or fall, they all inevit\bly share 

one and the same fate together W~atever different 

views the various schools of Buddhitm may hold on 
• points of minor importance, they all concur at least 

on these four principal propositions. 
• 

Of these four propositions, the first, the second, 

and the fourth have been elucidated above, more or 

less explicitly. lf the existence of a relative world 
is the work of ignorance and as such has no final 

reality, it mtfst be considered illuspry and empty; 

thbugh it does not necessarily follow that tm this 

account our wf e is not worth living. We must not 
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• confuse the moral valne of existence with the on-

tological problem of its phenomenality. It all depends 
t 

on our subjective attitude whether or not our world 

and life become full of significance. When the illu

siveness or phenomenality of individual existences is 

granted and we ~e the world accordingly, that is, 

"as not abusing it, 11 we escape the error and curse 

• of egoism and trke things as they are presented to 

us, as reflecting the Dharma of Suchness. We no 

mort! cling to forms of particularity as something 

ultimate and a2,;iolutely real and as that in which lies .. 
the essence of our !if e. We take them for such as 

they are, and .-ecognisc their reality only in so far 

as they are considered a partial realisation of Such

ness, a~d do not go any further. Suchness, indeed, 

lies not hidden behind them, but exists immanently 

in them. Things are empty and illusory so long as 

they are particular things and are not thought of in 

reference.to the All that is Suchness and Reality. 

From this, if logically follows that in this world 

of relativity all ~momentary, that nothing is permanent, • 
so far as isolated, particular existences are concerned. 

Even itidependently of the statement made above, 

the doctrine of universal impermanency is an almost 

self-evident truth experienced everywhere, and does 

not req,uire any special demonstration to prove it! 

validity. The desire for immortality which is sc 

conspicuous an4 persistent in all the ltages of devel• 

opmeit of the rehgious consciousness that tht! v~r) 

desire has been thought to be tho essence of al: 
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n 

religious systems, is the most conclusive proof that 
things on this earth are in a constant,. flux of 
becoming, and that there is nothing permanent or 
stationary in our individual existences; if otherwise, 
people would never have sought for immortality. 

If this be granted as a fa~t of our everyday 
experience, we naturally ask: "Why art.: things so 
changeable? Why is life so fleetipg r \iVhat is it 
that makes things so mutable and transitory?" To 
this, the Buddhist's answer is: Because the universe 

is a resultant product of many e~ien!.forces that 
are acting according to different karmas ; - the 
destiny of those forces being that f&o one force or 

no one set of forces can constantly be predominant 
over all the others, but that when one has ethausted 
its potential karma, it is replaced by another that 

has been steadily coming forward in the meantime. 
Hence the universal cadence of birth and death, 

of the spring and the fall, of the tide and. the ebb, 
of integration and disintegration. Where there is 
attraction, there is repulsion ; whei,r tJtere is the 

centripetal force, there is the centrifugal force. 
Because it is the law of karma that at the very 

moment of birth the arms of death are around the 

neck of life. The universe is nothing but a grand 
rhythmic manifestation of certain forces working 

in conformity to their predetermined laws ; or, . to 

use Buddhist • terminology, this lokodkatu (material 
world) consists in a concatenation of lzetus (~uses) 

and/t9atJ1a1as -(conditions) regulated by their karma. 
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'If this were not so, there would be eith~r a certain 

fixed .state of things in which perfect equillibrium 

would !>e maintained, _or an inexpressible confusion 

of things of which no knowledge or experience 

would be possible. In the former case, we should 

have universal sta,nation and eternal death; in the 

latter ca¥, there would be no universe, no life, 

' nothing but absolute chaos. Therefore, so long as 

' we have the world before us, in which all the 

possible varieties of particularisation are manifested 

it cannot be otherwise than in a state of constant 

vicissitude~ and therefore of universal transitoriness. 

Now, the ijpddhist argument for the . theory of 

non-ego is this : If individual existences are due to 

relations obtaining between diverse forces, which 

act s01rietimes in unison with and sometimes in 

opposition to one another as predetermined by their 

karma, they cannot be said to have any transcendental 

agency behind them, which is a permanent unity • 
and absolute cxctator. In other words, there is no 

itman or egoaoul behind our mental activities, and ,. 
no thing-in-itself ( svablzava), so to speak, behind 

each particular form of existence. This is called the 
• 

Buddhist theory of non-Atman or non-ego. 

A 

Atman 

'·. Buddhists use the term "ltman" in two senses : 

first, in the sen,e of personal ego, 1 attd secondly. in 
• • 

1 Put/gala or pudgala.ra•faa is sometimes used by Mahl-
yanists as a synonym or·uman. The Buddhist ltman in the 
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that of thing-in-itself, perhaps, with a slight modifi-' 
cation of its commonly accepted meaning. Let us 
use the term "1tman" here in its first sense as 

equivalent to bkzi.tatman, for we are going first to 
treat of the doctrine of non-ego, and later of that of 

no-thing-in-itself. 
A r 
Atman is usually translated "life,•' ''ego," pr "soul," 1 

and is a technical term used both by Vedanta · 
t• 

philosophers and Buddhists. But w_e have to note 

at the beginning that they do not use the term in 

the same sense. When the Vedanta philosophy, cspe-.... -cially the later one, speaks of atman as our inmost 

self which is identical with the univv,sal Brahma, it 

is used in its most abstract metaphysical sense and 
does not mean the soul whatever, as the latter is 

I' 

sense of ego-substratum may be considered to correspond to 
the Vedantist Jivatman, which is ur;ed in contradistinction to 
Paramatman, the supreme being or Brahma. 

1 Mahayana Jh1ddhists generally understand the essential 
characteristic of atman to consist in freedom, anci by freedom 
they mean eternality, absolute unity, and tlJupreme authority. 
A being that is transitory is not free, as it is conditioned by 
other beings, and therefore it has no atrhn~· A being that 
is an aggregate of elemental matter or forms of energy is 
not absolute, for it is a state of mutual rclation1hip, and 
therefore it has no atman. Again, a being that has no author
itative command over ~tself and other beings, is not free, for 
it will be subjected to a power other than itself, and there
fore it has no atman. Now, take anything that we come 
across in this world of particulars ; and does it not possess 
one or all of th1¥>e three qualities : transitoriness, composite
nes1, and helplessness or dependence ? Thefefore, all r.oncrctc 
individual existences not excepting human beings have no 
Atman, have no ego, that is eternal, absolute, and supreme. 
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tommonly understood by vulgar minds. On the othe~ 
hand, Buddhists understand by atman this vulgar, 
materialtstic conception of the soul (bhutdtman) and· 
positively denies its existence as such. If we, for 
convenience' sake, distinguish between phenomenal 
and noumenal in our notion of ego or soul, the 

Atman of Buddhisnl is the phenomenal ego, namely, . . 
a concrete agent that is supposed to do the acting, 
thinking, and fe~ling ; while the atman of Vedantists 
is tbe noumenal ego as the raison d' ctre of our 
psychical life. The one is in fact material, however 

ethereal it--rffltlit be conceived. The other is a highly 
metaphysical ~~nccption transcending the reach of 
human discursive knowledge. The latter may. be 

identified with Paramatman and the former with . 
Jivatmai,. ·Paramatman is a universal soul from which, 

~ccording to V edantism, emanates this world of 

i>henomena, and in a certain sense it may be said 
to correspond to the Tathagata-garbha of Buddhism. 

Jivatman fs the j!go-soul as it is conceived by ignorant 
people as an independent entity directing all the 
mental actiffti~. It is this latter atman that was 

found to be void by Buddha when he arose from his 
long meditation, declaring : 

"Many a life to transmigrate, 
Long quest, no rest, bath been my fate, 
Tent-designer I inquisitive for: 
Painful birth from state to state. ~ 

• 
1 Tcrft-<lesigner is a figurative term for the ego-soul. .i.'ol-

Iowing the prevalent error, the Buddha ai first made an 
10 
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''Tent-designerl I know thee now; 
Never again to build art thou : 
Quite out are all thy joyful fires, 
Rafter broken and roof-tree gone, 
Gain eternity-dead desires." 1 

Buddha's First Line of lnquity. 
\ 

Buddhism finds the source of all evils and sufferings 

in the vulgar material conception pf the ego-soul, 

and concentrates its entire ethical force upon the 

destruction of the ego-centric notions and desires. 

The Buddha seems, since the bcginQ.i.ne-_.~f his wan

dering life, to have conceived the idea that the way 

of salvation must lie somehow in ~he removal of 

this egoistic prejudice, for so long as we are not 

liberated from its curse we are liable to bec9me the 

prey of the three venomous passions : covetousness, 

infatuation, and anger, and to suffer the misery of 

birth and death and disease and old age. Thus, ,vhcn 

he received his first instructions from thcc-Samkhya 

philosopher, Arada, he was not satist\cd, because he 

did not teach how to abandon this.. '!i9•soul itself. 

The Buddha argued: "I consider that the embodic<l 

ego-soul, though freed from the evolvent-evDlutes, 2 

earnest search after the ego that was supposed to be snugly 
sitting behind our mental experiences, and the result was 
this utterance. 

• The Dharmapada, vs. 153-154. Tr. by A. J. Edmunds. 
1 Prak,:livilu:ta,;a:. This is a technical term of Samkhya 

philosophy and means the modes of Prakrli, as evolv;d from 
it and as further evolving on. Sec Satis Chandra Banarji, 
Samkhya-Ph,losop#,,-y, p. XXXUI et seq. 
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'is still subject to the condition of birth and has 
the condition of a seed. The seed may remain dor
mant lo long as it is deprived of the opportunity 
of ·coming into contact with the requisite conditions 
of quickening and being quickened, but since its 
germinating power has not been destroyed, it will 
surely deyelop aht its potentialities as soon as it is 
brought into that necessary contact. Even though 
the ego-soul fr1ee from entanglement [i. e. from the 
bondage of Prakrti] is declared to be liberated, yet, 
so long as the ego-soul remains, there can be no 

absolute M'naonment of it, there can be no real 
abandonment ~f egoism." 1 

The Buddha then proceeds to indicate the path 

through which he reached his final conclusion and 
declare:: "There is no real separation of the qualities 
and their subject ; for fire cannot be conceived apart 

from its heat and form.'' When this argument is 
logically carried out, it leads nowhere but to the 

• Buddhist docaine of non-atman, that says: The 

existence of an ego-soul cannot be conceived apart 
from sensatfo~ perception, imagination, intelligence, 

volition, etc., and, therefore, it is absurd to think 
• that there is an independent individual soul-agent 

which makes our consciousness its workshop. 

To imagine that an object can be abstracted 
from it~ qualities, not only logically but in reality, 

that there is some unknown quantity that is in 
• • • 1 The passages quoted here as well as one in the next pa-

ragraph are taken from ·Ac;vagho~a·s Buddl1gcarita. 
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possession of such and such characteristic marks 
(lak1ana) whereby it makes itself perceivable by 
our senses, says Buddhism, is wrong and unwa'rranted 
by reason. Fire cannot be conceived apart from its 
form and heat; waves cannot be conceived apart 
from the water and its commotion ; the wheel cannot 

exist outside of its rim, spokes, .ticle, etc. j\.11 things. 
thus, are made of hetus and pratyayas, of causes . ,. 
and conditions, of qualities and attributes; and it 
is impossible for our pudgala or Atman or ego or 
soul to be any exception to this universal condition 
of things. -· ..... 

Let me in this connection .state ;i.n interesting 

incident in the history of Chinese Buddhism. Hui-K'e, 
the second patriarch of the Dhyana sect in China, ,. 
was troubled with this ego-problem before his con-

version. He was at first a faithful Confucian, but 
Confucianism did not satisfy all his spiritual wants. 
His soul was wavering between agnosticism and • 
scepticism, and consequently he felt en unspeakable 

anguish in his inmost heart. When .~e learned of 
the arrival of Bodhidharma in his country7°he hastened 

to his monastery and implored him to give him some . 
spiritual advice, But Bodhidharma did not utter a 
word, being seemingly absorbed in his deep medi

tation. Hui-K'e, however, was determined to obtain 
from him some religious instructions at all hazards. 

So it is reported that he was standitig at the same 
spot seven days and nights, when he at last cftt off 
his left arm v.ith the sword he was carrying (being 
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a military officer) and placed it before Dharma, saying: 
"This sirm is a token of my sincere desire to be 
instructed in the Holy Doctrine. My soul is troubled 
and annoyed ; . pray let your grace show me the way 
to pacify it." Dharma quietly arose from his medita
tiun and said: ''Where is your soul? Bring it here 
and I will' have it pacified." Hui-K'e replied: "I have 
been searching for it all these years, but I have never 
succeeded in laying a hand on it." Dharma then 
exclaimed: "There, I have your soul pacified!'' At 
this, it is r.::..1, a flash of spiritual enlightenment went 
across the mind of Hui-K'e, and his "soul" was 
pacified once ror all. 

Tlie Skanahas. 

When the ftve skandhas are combined according to 
their previous karma and present a temporal existence 
in the f01tn of a sentient being, vulgar minds imagine 

• that they have here an individual entity sustained by 
an immort_al~o-substratum. In fact, the material 
body ( rupakaya) alone is not what makes the ego
soul, nor the sensation (vedana), nor the deeds (sans

ktira), nor the consciousness (vfj11ana), nor the con

ception (samji'id); but only when they are all combined 
in a Ctfftain form they make a sentient being. Yet 
this corn bination is not t.he work of a. certain inde
pcnde11t entity,• which, according to its own wUl, 
combines the five skandhas in one form and then - . 
hides itself in it. The combination of the constituent 
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elements, Buddhism declares, is achieved by them

selves after the~r karma. When a certain nu-nber of 

atoms of hydrogen and of oxygen are brought to

gether, they attract each other on their own accord 

or owing to their own karma, and the result is 

water. The ego of water, so to 1speak, did not will 

to bring the two elements and make itself out of ,1 

them. Even so is it with the existef,ce of a sentient 

being, and there is no need of hypostasising a fabu
lous ego-monster behind the combination of the five 

skandhas. ...__,, 

Skandha (khanda in Pali) literally means "aggregate" 

or ·"aglomeration", and, according t'o the Chinese 

exegetists, it is called so, because our personal 

existence is an aggregate of the five co.1stituent 

elements of being, because it comes to take a definite 

individual form when the skandhas are brought together 

according to their previous karma; The first of the 

five aggregates is matter (rupa), whose es!cntial qual• 
t, 

ity is thought to consist in resistance. The material 

part of our existence in the five sef\'9el-organs called 

indryas: eyes, ears, nose, tongue, and the body. 

The second skandha is called sensation or sense

impression (vedana), which results from the contact 

of the six vijn1nas (senses) with the vi~aya (external 

world). The third is called samjiia which corresponds 

to our conc~tion. It is the psychic power by which 

we are enabled to form the abstra~t images, of par· 

ticular objects. The fourth is sanskdra which may be 
' . 

· r~ndered action or deed. Our intelligent consciousness, 
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responding to impressions received which are either 

agreeable or disagreeable or indifferent, acts accor

dingly; and these acts bear fruit in the coming 

generations. 

SanskAra, the fourth constituent of being, comprises 

two categories, meptal (caitta) and non-ment~l (cittavi

prayukta).• And the mental is subdivided into six: 
fundamental (m{)/tabhumi), good (kufala), tormenting 

(klef-a), evil (almfala), tormenting minor (upaklefa), 

and indefinite (aniyata ). lt may be interesting to 

enumerate .... wh~t all these sankaras are, as they shed 

light on the practical ethics of Buddhism. 

There are -ten fundamental sanskaras belonging 

to the category of mental or psychic activities: 1. 

cctana (mentation), 2. span;a (contact), 3. chanda 

(desire), 4. mati (understanding), 5. smrti (recollec

tion), 6. manaskara (concentration), 7. adhimok~a 

{ unfettereri intelligence), 8. samadhi ( meditation). The 
ten good•sanskaras arc: 1. i;;raddh~ (faith), 2. virya 

• (energy), 3. llpek~a (complacency), 4. hrt (modesty), 

5. apatrapa ••me), 6 alobha (non-covetousness), 7. 
adve~a (freedom from hatred), 8. ahimsa (gentleness 

of hear~. 9. -pra~radbhi (mental repose), 10. apramada 

(attentiveness). 

The six tormenting sanskaras are as follows : 1. 

moha (lolly), 2. pramada (wantonness), 3. kausidya 

(indolence), 4. a\"rAddhya (sceptic~sm), 5. styana (sloth-

fulnes~), 6. audtlhatpa (unsteadiness). • 

The two minor ~ evil sanskaras are : I. ahrikata, 
• state of. not being modest, or arrogance, or self-
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assertiveness, and 2. anapatrapa, being lost to shame, 

or to be without conscience. 
The ten minor tormenting sansk~ras are : I. krodha 

(anger), 2. mrak~a (secretiveness), 3. matsarya (niggard

liness), 4. ir~ya ( envy). 5. pradaca (uneasiness), 6. 

vihimsa (noxiousness), 7. upanahajmalignity), 8. mAya 

(trickiness), 9. <;athya ( dishonesty), 10. mada C.irrogance). 

The eight indefinite sanskaras are: I i,aukrtya (repent

ance), 2. middha (sleep), 3. vitarka (inquiry), 4. vicara 

(investigation), 5. raga (excitement), 6. pratigha (wrath), 

7. mana (self-reliance), 8. vicikitsa (dQW].ting) .. 
The second grand category of sanskara which is 

not included under "mental" or "psychic," comprises 

fourteen items as follows : 1. prapti (attainment), 2. 

aprapti (non-attainment), 3. sabhagatft (grou.ving), 4 
asanjnika (unconsciousness), 5. asanjnisamapatti (un

conscious absorption in religious meditation), 6. niro

dhasamapatti (annihilation-trance of a heretic), 7. jivita 

(vitality), 8. jati (birth), 9. sthiti (existing~-, 10. jartt 

( decadence), 11. anityata (transitorineis), I 2. namakaya 

(name), 13. padakfiya (phrase), 1,41,..yyai'ijanakaya 

(sentence). 

Now, to _return to the main problem. The fifth 

skandha is called vipiana, commonly rendered consci

ousness, which, however, is not quite correct. The 

vijiiana is intelligence or mentality, it is the psychic 

power of discrimination, and in many cases it can • 
be translated by sense. There are, according to 

• ll 

Hinayanists, six viji'\anas or senses: visual, auditory, 

olfactory, gustatory, tactual, and cogitative; according 
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to MahAyAnism there are eight vijiiinas : the manovij-

ftAna aqd the alayavijnana, being added to the above 

six. This psychological phase of Mahayana philosophy 

is principally worked out by the Y ogacara school, 

whose leading thinkers are Asanga and Vasubandhu. 

King Milinda and Na!fasena 

' Buddhist literature, Northern as well as Southern, 

abounds with expositions of the doctrine of non-ego, 

as it is one of the most important foundation-stones 

on which the magnificent temple of Buddhism is built. 

The dialogue~ between King Milinda and Nagasena, 

among many others, is very interesting for various 

reason4 and full of suggestive thoughts, and we ha\'e 

the following discussion of theirs concerning the 

problem of ego abstracted from the Dialogue. 

At their first meeting the King asks Nagasena, 

"How is '!iOUr Reverence known, and what is your name?" 

To this the '1lonk-philosopher replies: "I am known 

as Nagascn...-nd it is by that name that my brethren 

in the faith address me. But although parents gi\'e 

such c1 name as Nagasena, or Surascna, Virasena, 

or Sihasena, yet this Nftgascna and so on-is only a 

generally understood term, a designation in common 

use. for there is no permanent self involved in the 

matter." 

Being great,ly surprised by this adswer, the King' 
• • 

1 The Questions of lfing Mili11da, Sacred Books of the East, 
Vol. XXXV. 
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' volleys upon Nagasena a series of questions as follows : 
"If there be no permanent self involved in the matter, 

f· 

who is it, pray, who gives to you members of the 
Order your robes and food and lodging and neces
saries for the sick? Who is it who enjoys such 
things when given? Who is it who lives a life of 
righteousness ? Who is it who devotes .himself to 
meditation? Who is it who attains te the goal of the 
Excellent Way, to the Nirvana of Arhatship? And 

who is it who destroys living creatures? who is it 
who takes what is not his own? who is it who lives .._., 
an evil life of worldly lusts, who speaks lies, who 
drinks strong drink, who in a word ct.ammits any one 

of the five sins which work out their bitter fruit 
even in this )if e ? If that be so, there is., neither 
merit nor demerit; there is neither doer nor cause 
of good or evil deeds; there is neither fruit nor 
result of good or evil karma. If we are to think 
that were a man to kill you there wo1<,ld be no 

murder, 1 then it follows that there art. no real masters 

or teachers in your Order, that your ~inations are 
void. 'l. ou te\\ me that your brethren in the Order 
are in the habit of addressing you as Nagasenjl, Now, 
what is that Nagasena? Do you mean to say that 
the hair is Nagasena ?" 

This last query being denied by the Buddhist sage, 

the King asks: "Or is it the ·nails, the skin, the 

~ flesh, the nerv~s, the bones, the rnarriw, the kidneys, 
• I 

1 This reminds us of the passage quoted elsewhere from 
the Kallta-ll,ant.rltad; cf. the footnote to it. 
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• 
the heart, the liver, the abdomen, the spleen, the 

lungs·, tJ1e larger intestines, the smaller intestines, the 

faeces, the bile, the phlegm, the pus, the blood, the 

sweat, the fat, the tears, the serum, the saliva, the 

mucus, the oil that lubricates the joints, the urine, 

or the brain or an,1 or all of these, that is Nagasena? 

" Is it the material form that is Nagasena, or the · 

sensations, or ~e ideas, or the confections {deeds), 

or the consciousness, that is Nagasena ?" 
To all these questions, the King, having received 

a uniform denial, exclaims in excitement : "Then,· 

thus, ask as I may, I can discover no Nagasena. 

Nagasena is ~ mere empty sound. Who then is the 

Nagasena that we see before us? 1 It is a falsehood 

that y~ur Reverence has spoken, an untruth?" 
Nagasena does not give any direct answer, but 

quietly proposes some counter-questions to the King. 
Ascertaining that he came in a carriage to the Buddhist 

philosop~r, he asks: ''ls it the wheel, or the 

framework, or "the ropes, or the spokes of the wheels, 

or the goacLJhat are the chariot?" 

To this, the king says, "No," and continues: "It 

is on • account of its having all these things that it 

1 As cited elsewhere, Bodhi-Dharma of the Dhyana sect, 
when questioned in a similar way, replied, "l do not know." 
Walt Whitman echoes the same sentiment in the lo\\owing 
lines: 

"A child said,, what is the ira.ss ~ fottn\ii, \t to me 'IN\\~ 

• full hands ; 
How could I answei. the child? 1 do not know what it is, 

any more than he," -
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comes under the generally understood term, the 

designation in common use, of 'chariot."' 

"Very good," says NAgasena, ''Your Majesty has 

rightly grasped the meaning of 'chariot.' And just 

even so it is on account of all these things you 

questioned me about the thirty-two kinds of organic 
I , 

matter in a human body, and the five,, skandhas 

(constituent elements of being) thit I come under 

the generally-understood term, the designation in 

common use, of 'Nagasena.''' 

Then, the sage quotes in way of confirmation a -· passage from the Samyutta Nikaya: "Just as it is 

by the condition precedent of the ea-existence of 

its various parts that the word 'chariot' is used, just 

so it is that when the skandhas are there,-we talk 

of a 'being."' 

* * 
* 

To further illustrate the theory of \ion-Atman from 

earlier Buddhist literature, let me quo~he followi?g 

from the- Jataka Tales (No. 244): 
The Bodhisattva said to a pilgrim. "Will ypu have 

a drink of Ganges-water fragrant with the scent of 
the forest?" 

The pilgrim tried to catch him in his words: "What 

is the Ganges ? Is the sand the Ganges ? Is the water 

• the Ganges ? ts the hither bank the banges? Is the 
• further bank the Ganges?" •· 

But the Bodhisattva retorted, "If you except the 
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water, the sand, the hither bank~ and the further 
bank, where can you find any Ganges?'' 

FolloJing this argument we might say, ''Where 

is the ego-soul, except imagination, volition, intellec
tion, desire, aspiration, etc. ?" 

Ananda' s A/tempts to Locate the Soul . 
• 

• In the Suran,ama Sutra 1, Buddha exposes the 
absurdity of the hypothesis of an individual concrete 
soul-substance by subverting Andanda's seven succes
sive attempts to determine its whereabouts. Most 

people who firmly believe in personal immortality, 
will see how:• vague and chimerical and logically 
untenable is their notion of the soul, when it is 

critically examined as in the following case. Ananda's • conception of the soul is somewhat puerile, but I 

doubt whether even in our enlightened age the belief 

1 There seem to be two Chinese translations of this Sutra, 
one by Kuu.rajiva and the other by Paramartha, but appar
ently they are ditfetent texts· bearing the same title. Besides 
these two, there is another text entirely in Chinese trans
literation. Owiitfrto insufficiency of material at my _disposal 
here, I cannot say anything definite about the identity or 
diversity of these documents. The following discussion that . . 
is reported to h~ve taken place between the Buddha and 
Ananda is an abstract prepared from the first and the second 
fasciculi of Param1rtha'!I (?) translation. Beal gives in his 
Catena of1Brtddhitl ScnfJturet jrom tlte Chinese (pp. 286 - 369) 
an English translation of the first four fasc. of the Sr1ra11gama. 

Though this translation is not quite satisf~tory in many 
points t~e reader !nay find there a detailed account of tpe 
discussion which is here only partially and roughly recap
itulated. 
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entertained by the multitude is any better than his. 

When questioned by the Buddha as to the locality 

of the soul, Ananda asserts that it resides within the 

body. Thereupon, the Buddha says: "If your intel

ligent soul resides within your corporeal body, how 

is it that it does not see your inside first? To illustrate, 

what we sec first in this lecture' hall is \he interior 

and it is only when the windows "are thrown open 

that we are able to see the outside garden and woods. 

It is impossible for us who are sitting in the hall 

to see the outside only and not to see the inside. 

Reasoning in a similar way, why does not the soul 

that is considered to be within th~ body see the 

internal organs first such as the stomach, heart, veins 

etc. ? If however it docs not see the inside, surely 
( 

it cannot be said to reside within the body." 

Ananda now proposes to solve the problem by 

locating the soul outside the body. He says that the 

soul is like a candle-light placed withoty this hall. 

Where the light shines everything,. is visible, but 

within the room there are no candl~ burning, and 

therefore here prevails nothing but darkness. This 

explains the incapacity of the soul to see the inside . 
of the body. But the Buddha argues that "it is 

impossible for the soul to be outside. If so, what the 

soul feels may not be felt by the body, and what 

the body feels may not be felt by the soul, as there 

is no relationthip between the two. TJie fact, however, 

is' that when you, Ananda, see my hand thus st~tchcd, 

you are con!.9Cious that you have the perception of 
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!t. As far as there is a correspondence between the 

soul and the body, the soul cannot be said to be 
I 

residing outside the body." 

The third hypothesis assumed by Ananda is that 
the soul hides itself just behind the sense-organs. 

Suppose a man put a pair of lenses over his eyes. 

Cannot he.see the hutsidc world through them? The 

'reason why it capnot see the inside is that it resides 
within the sense-organs. 

But says the Buddha: ''When we have a lens 
over an eye, we perceive this lens as well as the 

outside world. If the soul is hidden behind the scnse

organ, why d~s it not see the sense-organ itself? 

As it does not in fact, it cannot be residing in the 

place you mention.'' 
4 • 

Ananda proposes another theory. "Within, we have 

the stomach, liver, heart, etc. : without, we have so 

many orifices. Where the internal organs arc, there 

is darkne:w; but where we have openings, there is 

light. Close the ct~yes an<l the soul sees the darkness 

inside. Opt'n the eyes and it sees the brightness .,,_ 
outside. What do you say to this theory?" 

The B_uddha says: 11lf you take the darkness you 

see when the eyes arc closed for your inside, do 

you consider this darkness as something confronting 

your soul, or not? In the first case, wherever there , 
prevails a darkness, that must be thought to be your 

interior organs. ln the latter case, seeing>is impossible, 

for seltng presupposes the existence of subject atfd 

object. Besides this, there is another difficulty. Grant-
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ing your · supposition that the eye could turn itselr 
inward or outward and see the darkness of the 
interior. or the brightness of the external world, it 
could also see. your own face when the eye is opened. 
If it could not do so, it must be said to be incapable 

of turning the sight inward." 
The fifth assumption as made 1 by Ananda is that 

• 
the soul is the essence of understanding or intellig- 1 

' ence, which is not within, nor without, nor in the 
middle, but which comes into actual existence as 
soon as it confronts the objective world, for it is 
taught by the Buddha that the world exists on account 
of the mind and the mind on account, of the world. 

To this the Buddha replies : "According to your 

argument, the soul must be said to exist before it 
f 

comes in contact with the world; otherwise, the con-

tact cannot have any sense. The soul, then, exists as 
an individual presence, not after nor at the time of 
a contact with the external world, but assuredly before .. 
the contact. Granting this, we comeback agairi to the 
old difficulties : Does the soul come out of your in

side, or does it come in from the o~side? In case 

of the first alternative, the soul must be able to see 
its own face." 

Ananda interrupts: "Seeing is done by the eyes, 

and the soul has nothing to do with it." 
The Buddha objects : "If so, a dead man has eyes 

just as perfett as a living man. 1 He must be ahlc 
t 

• • 
1 Cf the following which is extracted from the Questions 

of King Milind'!J (Sacred Books of the East, vol. XXXV, 
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to see things, but if he sees at all, he cannot be dead. 

Well, if· your intelligent soul has a concrete existence, • 
should it be thought simple or compound ? . Should 

it be thought of as filling the body or being present 

only in a particular spot? If it is a simple unit, when 

one of your limbs is touched, all the four. will at 

once be qmscious of the touch, which really means 

no touch. If the1,soul is a compound body, how can 

it distinguish itself from another soul? If it is filling 

the body all over, there will be no localisation of 

sensation, as must be the case according to the first 

supposition of a simple soul-unit. Finally, if it occu• 

pies only a p~ticular part of the body, you may ex

perience certain feelings on that spot only, and 111 
the ot~r parts will remain perfectly anesthetic. All 
these hypotheses are against the actual facts of our 

experience and cannot be logically maintained." 

For the sixth time/ Ananda ventures to untie the 

Gordian ~ot of the soul-problem. "As the soul cannot 

be located neiPher within nor without, it must be 

somewhere ill,J:he middle." But the Buddha again re

futes this, saying: ''This'middle' is extremely indefinite. 

Should _it be located as a point in space or some

where on the body? If it is on the surface of the body, 

133) : "If there be a soul [distinct from the body] which does 
all this, ,hen if the door of the eye were thrown down I if 
the eye were plucked out] could it stretch out its head, as 
it were, through the larger aperture and l wi)h greater range] 
sec forQls much ifiorc clearly than before? Could one htar 
sounds better if the ears were cut off, or taste better if the 
tongue were pulled out; or feel touch better' if the body were 
destroyed?" 11 
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it 1s not the middle; if it· 1s m the body, 
it is then within. If it is said to ?ccupy a point in 
space, how should that point be indicated? Without 
an indication, a point is no point ; and if an indica
tion is needed, it can be fixed anywhere arbitrarily, 
and then there will be no end of confusion." 

" . 
Ananda interposes and says that he do6s not mean 

this kind of "middle." The eye an<i the color condi
tioning each other, there comes to exist visual percep
tion. The eye has the faculty to discriminate, and 
the color-world has no sensibility; but the perception 
takes place in their "middle," that is, in their interac
tion; and then it is said that there c1ists a soul. 

Says the Buddha: "If the soul, as you say, exists 

in the relation between the sense-organs (ind..~va) and 
their respective sense-objects (vi~·aya), should we 
consider the soul as uniting and partaking the natures 

of these two incongruous things, vi~aya and indrya? 
If the soul partakes something of eacl1', it has no 

characteristics of its own. If it unite! the two natures, 
the distinction between subject and oaiject exists no 

more. 'In the middle' is an empty word; that is to 
say, to conceive the soul as the relation between the 

indn7as and the vi~ayas is to make it an airy nothing." 

The seventh and final hypothesis off ercd by Ananda 
is that the soul is the state of non-attachment, and that, 
therefore, it has no particular locality in which it 

• abides. But this is also mercilcssly.-attacked by the . ~ 

Buddha who declares : "Attachment presupposes the 

existence of geings to which a mind may be attached. 
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Now, should we consider these things (dharmas) such 

as the, world, space, land, water, birds, beasts, etc. 

as existing or not existing ? If the external world does 

not exist, we cannot speak about non-attachment, as 

there is nothing to attach from the first. If the external 

world really is, h~w can we manage not to come in 

contact Vlith it? When we say that things are devoid 

of all characteriJtic marks, it amounts to the declara

tion that they are non-existent. But they are not 

non-existent, they must have certain characteristics 

that distinguish themselves. Now, the external world 

has certainly some marks (lakiana) and it must by 

all means b~ considered as existing. There then is 

no room for your theory of non-attachment." 

At dais, Ananda surrenders and 'the Buddha discloses 

his theory of Dharmakaya, which we shall expound 

at some length in the chapter specially devoted to it. 

* 
* * 

By way or a summary of the above, let me remark 

that the 13ud~hists do not deny the existence of the 

so-called empirical ego in contradistinction to the 

noumenal ego, which latter can be considered to cor

respond to the Buddhist atman. Vasubandhu in his 

treatise on the Yogacara's idealistic philosophy declares 

that the existence of atman and dharma is only hy

pothetical, provisional, apparent, and not in any senst! 
I I 

real and ultimate. To express this in modern terms, • • 
the soul and the W!)rld, or subject and object, have 

only relative existence, and no absolute reality can 
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be ascribed to them. Psychologically speaking, every 
one of us has an ego or soul which means tbe unity 
of consciousness; and physically, this world of phe
nomena is real either as a manifestation of one energy 

or as a composite of atoms or electrons, as is con
sidered by physicists. 

To confine ourselves to the psychologicaJ question, 
what Buddhism most emphatically I insists on is the 
non-existence of a concrete, individual, irreducible 

soul-substance, whose immortality is so much coveted 
by most unenlightened people. Individuation is only 
relative and not absolute. Buddhism knows how 

far the principle could safely and 60nsistently be 
carried out, and its followers will not forget where 
to stop and destroy the wall, almost adamafltine to 

some religionists, of individualism. Absolute indivi
dualism, as the Buddhists understand it, incapacitates. 
us to follow the natural flow of sympathY, ; to bath~'• 

in the eternal sunshine of divinity whicr not only 
surrounds but penetrates us ; to escclpe the curse of 

individual immortality which is straJli.ely so much 

sought after by some people ; to trace this mundane 
life to its fountainhead of which it drinks so freely, 

yet quite unknowingly; to rise rejuvenated from the 

consuming fire of Kftla (Chronos). To think that there 
is a mysterious something behind the empirical ego 

and that this something comes out triumphantly after 

the fashion ot the immortal phrenix f .rom the funeral 
pyre of corporeality, is not Buddhistic. · • 

What I woll]d remark here in connection with this 
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· problem of the soul, is its relation to that of Alaya• 

vijfiAna, of which it is said that the Buddha was very 
• reluctant to talk, on account of its being easily con• 

founded with the notion of the ego. The Alaya, as 

was explained, is a sort of universal soul from which 

our individual empirical souls are considered to have 

evolved. lhe Mat1as which is the first off spring of 
the Alaya 1s epdowed with the faculty of discrimi• 
nation, and from the wrongful use of this faculty 

there arises in the Manas the conception of the Alaya 
as the ego, - the real concrete soul-substratum. 

The Alaya, however, is not a particular phenome

non, for it is.a state of Suchness in its evolutionary 

disposition and has nothing in it yet to suggest its 

concrete individuality. When the Manas finds out its • 
error and lifts the veil of Ignorance from the body 
of the Alaya, it soon becomes convinced of the ul

timate nature of the soul, so called. For the soul is 

not indiv~'1ual, but supra-individual. 

Atman and the "Old Man." 

When the Buddhists exclaim: "Put away your 

egoism, for the ego is an empty notion, a mere word 

without reality," some of our Christian readers may 

think that if there is no ego, what will become of 

our personality or individuality? Though this point , 
will become clearer as we proceed, let us remad 

here that what Buddhism understands by ego 01 

atmarf may be considered to correspond in man) 

respects to the Christian notion of · "flesh" or tht 
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"old man," which is the source of all our sinful' 
acts. Says Paul: "I am crucified with Christ; never
theless I live; yet not I, but Christ liveth • in me : 
and the life which I live now in the flesh I live by 
the faith of the Son of God, who loved me and gave 
himself for me." (Gal. ii, 20.) When this passage is 
interpreted by the Buddhists, the ("l" that• was anni
hilated through crucifixion, is our\. false notion of 
an ego-soul (atman); and the 11I" that is living through 
the grace of God is the Bodhi, a reflex in us of the 
Dharmakaya. 

When Christians put the spirit and the flesh in 
contrast and advise us to "walk in t~e spirit" and 
not to "fulfil the lust of the flesh," it must be said 
that they understand by the flesh our concrete, ma-

r• 
terial existence whose characteristic is predominantly 
individual, and by the spirit, that which transcends 
particularity and egoism; for "love, joy, peace, long
suffering, faith, meekness, temperance," a~d suchlike 
virtues are possible only when our e~occntric, Atman
made desires are utterly abnegated. Buddhism is more -intellectual than Christianity or Judaism and prefers 
philosophical terms which are better understood than 
popular language which leads often to confusion. Com
pared with the Buddhists' conception of Atman, the 
"flesh" lacks in perspicuity and exactitude, not to 
speak of its dualistic tendency which is extremely 

offensive to the Buddhists. 
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The Vedantic Conception. 

Though the doctrine of non-atman is pre-eminently 

Buddhistic, other Hindu philosophers did not neglect 

tn acknowledge its importance in our religious life. 
Having ~-own in'' the same soil under similar cir

cumstances, the /ollowing passage which is taken from 

the Yogavasistha (which is supposed to be a Vedantic 

work, Upa,;ama P., eh. LII, 3 I, 44) sounds almost 

like Buddhistic : 
111 am absolute, I am the light of intelligence, I 

am free fro11e the defilement of egoism. 0 thou that 

art unreal ! I am not bound by thee, the seed of 

egoism." 1 
' . 

The author then argues: Where shall we con-

sider the ego-soul, so called, to be residing in this 

body of flesh and bones? and what does it look 

like? We move our limbs, but the movement is • 
due to the vital airs (vtita). We think, but con-

sciousnes~ is a manifestation of the great mind 

( mahacitta). We cease to exist, but extinction belongs 

to the body (kaya). Now, take apart what we 

imagine to constitute our personal existence. The 

flesh is one thing, the blood is another, and so 

on with mentation (bodha) and vitality (spanda). The , . 
car hears, the tongue tastes, the eye sees, the mmd 

1 r:irvikalpo 'smi ciddipo nirahankaravasana\_1 
Tvaya ahankarabi}ena na sambaddho 'smi asanmaya (31) 
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thinks, but what and where is that which we call "ego"? 
Then comes the conclusion: "In reality, there is 

I 

no such thing. as the ego-soul, nor is there any 

mine and thine, nor imagination. All this is nothing 

but the manifestation of the universal soul which is 

the light of pure intelligence.'' 

Ndgdrjuna on the Soul. 
\ 

In conclusion, let me quote some passage bearing 

on the subject from Nagirjuna's Discourse on tlte 

Middle Path (chapter 9): 2 "Some say that there are 

seeing, hearing, feeling, etc., because there is something 

which exists even prior to those [ manifestations]. For 

how could seeing, etc. come from that which docs 

not exist ? Therefore, it must be admitted that that 

being (i. e. soul] existed prior to those lmanifestations]. 

"But f this hypothesis of the prior (purva) or inde

pendent existence of the soul is wrong, because] how 

could that being be known if it existel prior to 

seeing, feeling, etc. ? If that being coJld exist without 

seeing, etc., the latter too could surely exist without 

that being. But how could a thing which could not 

be known by any sign exist before it is known? 

How could this exist without that, and how could 

1 Yatha. bhutataya na ahammano na tvam na vbana 
Atma ~uddhacidabhasal} kevalo yam vijrbhate. (44) 

, 9 The following. is a somewhat free translation of the ori· 
ginal Chinese of Kumlrajiva, which pretty diosely agreis with 
the •sanskrit text published by the Buddhist Text Society 
of India. 
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tkat exist without tkis? { Are not all things · relative 
and conditioning one another ?] 

''If tlfat being called soul could not exist prior to 

all manifestations such as seeing, etc., how could it 
exist prior to each of them taken individually? 

''If it is the same soul that sees, hears, feels, etc., 

it must be assurrfed that the soul exists prior to 
• each of these nyinifestations. This, however, is not 

warranted by facts. [Because in that case one must 

be able to hear with the eyes, sec with the ears, as 
one soul is considered to direct all these diverse 
faculties at its will.] 

I 

"If, on the 4')ther hand, the hearer is one, and the 
seer is another, the feeler must be still another. Then, 

there will be hearing, seeing, etc. simultaneously, -
• which leads to the assumption of a plurality of souls. 1 

[This too is against experience.] 

''Further, the soul does not exist in the element 
(blzuta) on. which seeing, hearing, feeling, etc. depend. 

lTo use mod~rJi expression, the soul does not exist 
in the nerves which respond to the external stimuli.] 

"If seeing. hearing, feeling, etc. have no soul that 

exists prior to them, they too have no existence as 

such. For how could tlzat exist without this, and this 
without that? Subject and object are mutually con
ditioned. Tht! soul as it is has no independent, indi

vidual 'reality whatever. Therefore, the hypothesis 

that contends for the existence of an lt!go-soul prior 
• 

• 
1 The Sanskrit text cfoes not give this passage. 
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to simultaneous with, or posterior to, seeing, etc., is to 

be abandoned as fruitless, for the ego-soul existeth not." 

Non-atman-ncss of Things. 

The word "atman" is used by the Buddhists not 

only psychologically in the sense ,of soul, self, or ego, 

but also ontologically in the sense of su'ostance or 

thing-in-itself or thinginess; and its" existence in this 

capacity is also strongly denied by them. For the 

same reason that the existence of an individual ego

soul 1s untenable, they reject the hypothesis of 

the permament existence of an individual object as 

such. As there is no transcendent age';-it in our soul

Iife, so there is no real, eternal existence of individuals 

as individuals, but a system of different attributes, 

which, when the torcc of karma is exhausted, 

ceases to subsist. Individual existences cannot 

be real by their inherent nature, but they are illu

sory, and will never remain permanent a~ such; for 
a 

they are constantly becoming, and have no selfhood 

though they may so appear to our particularising sen

ses on account of our subjective ignorance. They are 

in reality ctinya and anatman, they are empty and 

void of atman. 

Svabhdva. 

The term \'sabhava" (self-essence or noumenon) is 
• sometimes used by the Mahayanists in place of 1Rtman, 

and they would say that all dharmas have no self-
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essence, .sarva"! dharmam ni!i.svabhavam, which is to 

say, that all things in their phenomenal aspect are 

devoid tr individual selves, that it is only due to our 

ignorance that we believe in the thinginess of things, 

whereas there is no such thing as svabhava or atman or 

noumenon which resides in them. Svabhava and atman 

are thus habituaily used by Buddhists as quite 
• synonymous. 

What do they exactly understand by "svabhava" 

whose existence is denied in a particular object as 

perc~ived by our senses? This has never been expli

citly defined by the Mahayanists, but they seem to 

understand . b_y svabhava something concrete, indivi

dual, yet independent, unconditional, and not subject 

to the law of causation (pratyayasamutp/ida). It, there

fore, sfands in opposition to <;fmyata, emptiness, as 

well as to conditionality. Inasmuch as all beings are 

transient and empty in their inherent being, they 

cannot lo~ically be said to be in possession of self

essence which pefies the law of causation. All things 

are mutually conditioning and limiting, and apart 

from their reiativity they are non-existent and cannot 

he known by us. Therefore, says Nagarjuna, "If sub

stance be different from attribute, it is then beyond 

comprehension." 1 For ''a jag is not to be known 

independent of matter et cetera, and matter in turn 

. ' b k f 1 " 2 1s not to e ·nown independent o et 1er et cetera. 

1 LaJc~yal lak~ift.\am anyac cet syat tal lak~yam alak~an:,m, 
Rupadi vyatirekena yatha kumbho na vidyate, 
Vahyadi vyatirei;ia 1:atM. rupam na vidyate. 
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As there is no subject without object, so there is no 

substance without attribute; for one is the condition 
for the other. Does self-essence then exist ih causa
tion? No, " whatever is subject to conditionality, is 
by its very nature tranquil and empty.'' (Pratitya yad 

yad bhavati, tat tac fdntam svabhavatalJ,.) Whatever 

owes its existence to a combin&tion of causes and ,. 
. conditions is without self-essence, ,nd therefore it is 

tranquil (fdnta), it is empty, it is unreal (asat), and 
the ultimate nature of this universal emptiness is not 
within the sphere of intellectual demonstrability, for 

the human understanding is not capable of transcend-

ing its inherent limitations. • 
Says Pingalaka, a commentator of Nagarjuna: "The 

cloth exists on account of the thread; the matting is 
c. 

possible on account of the rattan. If the thread had 

its own fixed, unchangeable self-essence, it could not 
· be made out of the flax. If the cloth had its own 

fixed, unchangeable self-essence, it could not be made • 
from the thread. But as in point af fact the cloth 

comes from the thread and the thread from the flax, 
it must be said that the thread as well as the cloth 

had no fixed, unchangeable self-essence. It is just 
like the relation that obtains between the burning 

and the burned. They are brought together under_ 

certain conditions, and thus there takes place a 

phenomenon called burning. The burning and the 

burned, each• has no reality of its own. For when 
f, 

ont . is absent the other is put out of existenc~. It is 

so with all things in this world, they are all empty, 
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without self, without absolute existence, they are like 

the will~o-the-wisp.'' 1 

The Real Significance of Emptiness. 

From these statements it will be apparent that the 

emptiness .of thing~ (fitnpata) does not mean nothing

ness, as is somJtimes interpreted by some critics, 

but it simply means conditionality or transitoriness 

of all phenomenal existences, it is a synonym for 

aniyata or pratitya. Therefore, emptiness, according 

to the Buddhists, signifies, negatively, the absence of 

particularity, ihe non-existence of individuals as such, 

and positively, the ever-changing state of the pheno

menal 1orld, a constant flux of becoming, an eternal 

series of causes and effects. It must never be under

stood in the sense of annihilation or absolute nothing

ness, for nihilism is as much condemned by Buddhism 

as na'ive q,alism. "The Buddha proclaimed emptiness 

as a remedy fo, all doctrinal controversies, but those 

who in turn cling to emptiness are beyond treatment." 

A medicine is indispensable as long as there is a 

disease to heal, but it turns poisonous when applied 

after the restoration of perfect health. To make this 

point completely clear, let me quote the following 

from NJgArjuna's Madhyamika Castra (Chap. XXIV). 
11 [Some one may object to the Buddhist doctrine of 

emptiness, dec};lring:] If all is void' (ffinya) and 
• 

1 Abstracted from Pinialaka's Commentary on llte M/idltyamika 
(.'(ist,a, Chapter VII. The Cliinese translation is by Kumarajiva. 
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there is neither creation nor destruction, then it must 

be concluded that even the Fourfold Noble Truth 

does not exist. If the Fourfold Noble Truth dres not 

exist, the recognition of Suffering, the stoppage of 

Accumulation, the attainment of Cessation, and the 

advancement of Discipline, - all must be said to be 
• unrealisable. If they are altogether unrealisable, there . ' 

cannot be any of the four states ~f saintliness ; and 

without these states there cannot be anybody who 

will aspire for them. If there are no wise men, the 

Sangha is then impossible. Further, as there is no 

Fourfold Noble Truth, there is no Good Law 

(saddlza11na) ; and as there is neitner Good Law 

nor S;i.ngha, the existence of Buddha himself must 

be an impossibility. Those who talk of e1t1ptiness, 

therefore, must be said to negate the Triple Treasure 

(triratna) altogether. Emptiness not only destroys 

the law of causation and the general principle of 

retribution (phalasadbhdvam), but utterly. annihilates 

the possibility of a phenomenal worfld." 

"(To this it is to be remarked that ] 

" Only he is annoyed over such scepticism who 

understands not the true significance and intt;rpretation 

of emptiness (fttnyata). 

"The Buddha's teaching rests on the discrimination 

of two kinds of truth (satya): absolute and relative. 

Those who do not have any adequate knowledge 
• • 

of them are unable to grasp the deep and subtle 
• • 

meaning of Buddhism, (The essence of being, dharmata, 

is beyond verbal definition or intell~ctual compre· 
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hension, for there is neither birth nor death in it, 

and it j.s even like unto Nirv~na. The nature of 

Suchness, tattva, is fundamentally free from condi

tionality, it is tranquil, it distances all phenomenal 

frivolities, it discriminates not, nor is it particularised].* 

"But if not for relative truth, absolute truth is 

unattaina~e, and ~hen absolute truth is not attained, 

Nirvina is not tcJ be gained. 
11The dull-headed who do not perceive the truth 

rightfully go to self-destruction, for they are like an 

awkward magician whose trick entangles himself, or 

like an unskilled snake-catcher who gets himself hurt. 

The World-hdPlorcd One knew well the abstruseness 

or the Doctrine which is beyond the mental capacity 

of the wiultitu<les and was inclined not to disclose it 

before them. 
11The objection that Buddhism onesidedly adheres 

to emptiness and thereby exposes itself to grave 

errors, enairely misses the mark ; for there are no 

errors in cmptifiess. Why? Because it is on account 

of emptinl!ss that all things arc at all possible, and 

without emptiness all things will come to naught. 

Those who deny emptiness and find fault with it, are 

like a horseman who forgets that he is on horseback. 

"If they think that things exist because of their 

self-cs¥ncc (svabltava), [ and not because of their 

emptiness,] they thereby make things come out of 
• causelessness (phetupratyaya), they ilestroy those 

• • 
' The passage in parentheses is taken from Chandrakirti's 

Commentary on Nagarjuna, pp. 180-181, 
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relations that exist between the acting and the act and 
the acted ; and they also destroy the condiQpns · that 

make up the law of birth and death. 
"All is declared empty because there is nothing 

that is not a product of universal causation (pratyaya

samutpada ). This law of causation, however, is merely 
provisional, though herein lies the middle .path. 

"As thus there is not an objee\l (dharma) which· 

is not conditioned (pratz'tya), so there is nothing that 
is not empty. 

11lf all is not empty, then there is no death nor 
birth, and withal disappears the Fourfold Noble Truth. 

"How could there be Suffering, if nvt for the law 

of causation? Impermanence is suffering. But with 

self-essence there will be no impermanence. 4S0 long 

as impermanence is the condition of life, self-essence 

which is a causeless existence, is out of question.] 
Suppose Suffering is self-existent, then it could not 

come from Accumulation, which in tui.'l becomes 

impossible when emptiness is not cldmitted. Again, 

when Suffering is self-existent, then there could be 

no Cessation, for with the hypothesis of self-essence 
Cessation becomes a meaningless term. Again, when 

Suffering is self-existent, then there will be no Path. 

But as we can actually walk on the Path, the hypothesis 

of self-essence is to be abandoned. 

"If there is neither Suffering nor Cessation, it must 

be said that• the Path leading to the Cessation of 

S~ff ering is also non-existent. 

"If there is really self-essence, Suffering could not 
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be recognised now, as· it had not been recognised, 

for self-essence as such must remain forever the same. 

[That ii to say, enlightened minds, through the 

teaching of Buddha, now recognise the existence of 

Suffering, though they did not recognise it when 

they were still uninitiated. lf things were all in a fixed, 

self-determining stqte on account of their self-essence, 

it would tre imporsible for those enlightened men to 

discover what they had never observed before. The 

recognition of the Fourfold Noble Truth is only 

possible when this phenomenal world is in a state of 

constant becoming, that is, when it is empty as it 

really is.] • 
"As it is with the recognition of Suffering, so it is 

with the stoppage of Accumulation, the attainment of 

Cessatioi, the realisation of Path as well as with the 

four statt~s of saintliness. 

"If, on account of self-essence, the four states of 

saintliness were unattainable before, how could they 

be realisecf now~ still upholding the hypothesis of self

essence ? [But we can attain to saintliness as a matter of 

fact, for there are many holy men who through their 

spiritual discipline have emerged from their former life of 

ignorance and darkness. If everything had its own 

self-essence which makes it impossible to transform 

from one state to another, how could a person desire to 

ascend,' if he ever so desire, higher and higher on 

the scale of existence?] 

''If \here werg no four states of saintliness (catvtiri 
Phaldni), then there would be no aspirants for it. 

12 
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And if there were no eight wise men (purufapuii

gala ), there could exist no Sangha. 

''Again, when there could not be the •rFourfold 

Noble Truth, the Law would be impossible, and with

out the Sangha and the Law how could the Buddha 

exist? You might say: 'A Buddha does not exist on 

account of wisdom (Bodhi), nor rloes wisdom exist on 

account of the Buddha.' But if a '-:man dtd not. have, 

Buddha-essence l that is, Bodhi] he could not hope 

to attain to Buddhahood, however strenuously he might 

exert himself in the ways of Bodhisattva. 

"Further, if all is not empty but has self-essence, 

[i. c. if all is in a fixed, unchangeahlf, state of same

ness], how could there be any doing? How could there 

be good and evil ? If you maintain that there is an 

effect (phala) which docs not come from a cJusc good 

or evil, !which is the practical' conclusion of the hypoth

esis of self-essence], then it means that retribution 

is independent of our deed, good or evil. (But is this 

justified by our experience ?J 
''If it must then be admitted that our deed good 

or evil becomes the cause of retribution, retribution 

must be said to come from our deed, good or evil ; 

then how could we say there is no emptiness? 

"When you negate the doctrine of emptiness, the law 
of universal causation, you negate the possibility of 

this phenomenal world. When the doctrine of emptiness 

is negated, t.here , remains nothing that ought to be 

done; an~ a thing is called done 'which is t1ot yet 

accomplished ; and he is said to be a doer who has 
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not done anything whatever. If there were such a thing 

as self-)ssence, the multitudinousness of things must 

be regarded as uncreated and imperishable and eternally 

existing which is tantamount to eternal nothingness. 

"If there were no emptiness there would be no 

attainment of what has not y;t been attained, nor 

would thire be the annihilation of pain, nor the 

extinction of all the passions (sarvak!e;a). 

"Therefore, it is taught by the Buddha that those 

who recognise the law of universal causation, recog

nise the Buddha as well as Suffering, Accumulation, 

Cessation, and the Path." 

* * * 
• 

The Mahayanistic doctrines thus formulated and 

transmitted down to the present days are: There is 

no such thing as the ego ; mentation is produced by 
the co-orqination of various vijflanas or senses. 

Individual exi1tences have no selfhood or self-essence 

or reality, for they are but an aggregate of certain 

qualities sustained by efficient karma. The world of 

particulars is the work of Ignorance as declared by 
Buddha in his Formula of Dependence (Twelve Nidanas). 

\Vhen this veil of Maya is uplifted, the universal light 

of Dh.v,makaya shines in all its magnificence. Indivi

dual existences then as such lose their significance 

and become su~limated and ennobled ln the oneness 

of D'ftarmakaya. Egoistic prejudices are forever vin

quished, and the aim of our lives is no more the 
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gratification of selfish cravings, but the glorification 
of Dharma as it works its own way thr~ugh the 
multitudinousness of things. The self does not stand 
any more in a state of isolation (which is an illusion), 
it is absorbed in the universal body of Dharma, it 
recognises itself in, other selves animate as well as 
inanimate, and all things arc in Nirvana .• When we 
reach this state of ideal enlighten•,ent, we are said 41 

to have realised the Buddhist life. 
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KARMA. 

Definition. 

KARMA, or Sanskara which is sometimes used as 
its synonym,-though the latter gives a slightly 

different shadl of meaning,-comes from the Sanskrit 
root kr, "to do," "to make," "to perform," "to effect," 
"to pro'1uce," etc. Both terms mean activity in its 
concrete as well as in its abstract sense, and form 
an antithesis to intelligence, contemplation, or ideation 
in general. When karma· is used in its most abstract 
sense, it ffl!comes an equivalent to "beginningless 

• ignorance,'' which is universally inherent in nature, 
and corresponds to the Will or blind activity of 
Schopenhauer ; for ignorance as we have seen above 
is a negative manifestation of Suchness (Bhuta
tatkdta) and marks the beginning or unfolding of a 
phenomenal world, whose existence is characterised 
by ince~sant activities actuated by the principle of 
karma. When Goethe says in Faust, "lq Anfang war 
die Thit," he u~s the term "That" in the sense of 
karma as it is here understood. 

When karma is used in its concrete sense, it is the 
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principle of activity in the world of particulars or 

nAmarupas : it becomes in the physical wt>rld the 
principle of conservation of energy, in the biological 

realm that of evolution and heredity etc., and in the 
moral world that of immortality of deeds. Sanskara, 

when used as an equivalent of k3lma, corresponds to 
this concrete signification of it, as it is ri1e case in 

't 
the Twelve Chains of Dependence (Nidanas, or Pra-

tyayasamutpdda ).1 Here it follows ignorance ( avidya·) 

and precedes consciousness (vij1iana). Ignorance in 

this case means simply privation of enlightenment, 

and does not imply any sense of activity which is 
4 

expressed in Sanskara. It is only when it is coupled 

with the latter that it becomes the principle of activity, 

and creates as its first off spring conscimfsness or 

mentality. In fact, ignorance and blind activity are 

one, their logical difference being this: the former 

emphasises the epistemological phase and the latter 

the ethical; or, we might say, one is staflcal and the 
• 

other dynamical. If we are to draw a comparison 

between the first four of the Twelve NidAnas and 

the several processes of evolution that takes place in 

the Tathagata-garbha as described above, we can take 

Ignorance and the principle of blind activity, san-

1 The Twelve Nidanas are: (1) Ignorance (ar,idyd), (2) action 
(.ra11slara), (3). Consciousness (vijnana), (4) Name-and-form 
(tfdmarupa), (5) Six Sense-organs (ayalana)t(6) Contact (.rparta), 
<7) Sensation ('Dedana), (8) Desire (trina), (9) Attachment 
(upadana), (10) Procreation (/Jl,,ar,a), (11) birth Uah), (12) Old 
Age1 Death, etc. (jara, marana, foia, etc.) 
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skara, in the Twelve Chains as corresponding to 
the· All-cdnserving Soul (dlayavfjndna), and the Vijnana, 

consciousness of the Twelve Chains, to the Manovijnana, 

and the Narnarl1pa to this visible world, vifaya, in 

which the principle of karma works in its concrete form. 

As we have a spe~ial chapter devoted to "Ignorance" 

1 as an eqt!i.valent of karma in its abstract sense, let 

us here treat of ttc Buddhist conception of karma in 

the realm of names and forms, i. e. of karma in its 

concrete sense. But we shall restrict ourselves to the 

activity of karmaic causation in the moral world, as 

we are not concerned with physics or biology . 
• 
The Working of Karma . 

• The Buddhist conception of karma briefly stated 

is this: Any act, good or evil, once committed and 

conceived, never vanishes like a bubble in water, but 

lives. potentially or actively as the case may be, in • the world of miads and deeds. This mysterious moral 

energy, so to speak, is embodied in and emanates from 

every act and thought, for it does not _matter whether 

it is actually performed, or merely conceived in the 

mind. When the time comes, it is sure to germinate 

and grow with all its vitality. Says Buddha: 

''Kanfia even after the lapse of a hundred kalpas, 
Will not be lost nor destroyed; 
As soon as all.the necessary conditions :re ready, 
Its ftuit is sure to ripe." 1 

1 From a Chinese Mahfi.yana sutra. 
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Again, 

1'Whatever a man does, the same he in himself will find, 
The good man, good: and evil he that evil has designed; 
And so our deeds are all like seeds, and bring forth fruit 

in kind." 1 

A grain of wheat, it is said, wkich was accidentally 
(,, 

preserved in good condition in a \')mb more than a 

thousand years old, did not lose its germinating energy, 

and, when planted with proper care, it actually started 

to sprout. So with karma, it is endowed with an 

enormous vitality, nay, it is even immortal. However 

remote the time of their commission nvght have been, 

the karma of our deeds never dies; it must work 

out its own destiny at whatever cost, if not overcome 
f. 

by some counteracting force. The law of karma is 

irrefragable. 

The irrefragability of karma means that the law of 

causation is supreme in our moral sphere iust as much 

as in the physical, that life consists in a concatenation 

of causes and effects regulated by the principle of 

karma, that n.othing in the life of an individual or 

a nation or a race happens without due cause and 

sufficient reason, that is, without previous karma. The 

Buddhists, therefore, do not believe in any special 

act of grace or revelation in our religious realm and 

moral life, The idea of deus ex machina is banned 

in Buddhism.• Whatever is suffered or enjoyed morally 
' •· id our present life is due to the kai:ma, accuftlulated 

1 The PAii JAtaka, no. 222. Translation by W. H. Rouse. 
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. 
since the beginning of life on earth. Nothing sown, 

nothing• reaped. 

Whatever has been done leaves an ineffable mark 

in the individual's life and even in that of the universe; 

and this mark will never be erased save by sheer 

exhaustion of the karma or by the interruption of 

an overwhelming 'counter-karma. In case the karma 

of an act is not''actualised during one's own life-time, 

it will in that of one's successors, who may be phys

ical or spiritual. Not only "the evil that men do 

lives after them,'' but also the good, for it will not be 

"interred with their bones,'' as vulgar minds imagine. 

We read in ,:he Samyukta Nikdya, III, 1 - 4: 

"Assailed by death, in life's last throes, 
At quitting of this human state, 
What is it one can call his own? 
What with him take as he goes hence? 
What is it follows after him, 
f'nd like a shadow ne'er departs? 

• 
"His good deeds and his wickedness, 
Whate'er a mortal does while here; 
'Tis this that he can call his own, 
This with him take as he goes hence. 
This is what follows after him, 
And like a shadow ne'er departs. 

•'Let all, then, noble deeds perform, 
A treasure-store for future weal; 
For merit ~ained this life withii}, 
Will '1-ield a blessing in the next." 1 

1 Warren's Br,ddltism in Translations, p. 214. 
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ln accordance with this karmaic preservation, 

Buddhists do not expect to have their sins expatiated 

by other innocent people so long as their own hearts 

remain unsoftencd as ever. But when the all-embracing 

love of Buddhas for all sentient beings kindles even 

the smallest spark of repentance and enlightenment 

in the heart of a sinner, and when this ever--vacillating 

light grows to its full magnitude \mder propitious 

conditions, the sinner gets fully awakened from the 

evil karma of cons, .and enters, free from all curses, 

into the eternity of Nirvana. 

Karma and Social lnj1,1,stice1> 

The doctrine of karma is very frequently utilised 

by some Buddhists to explain a state of things which 

must be considered cases of social injustice. 

There are some people who are born rich and 

noble and destined to enjoy all forms of earthly 

happiness and all the advantages of social life, though 

they have done nothing that justifies •them in luxu

riating in such a fashion any more than their poor 

neighbors. These people, however, are declared by 

some pseudo-Buddhists to be merely harvesting the 

crops of g<?od karma they had prepared in their 

former lives. On the other hand, the poor, needy, 

and low that are struggling to eke out a mere ex

istence in spite of their moral rectitude and honest 

industry, are ~onsidered to be sufffring the evil 
• • • karma which had been accumulated during their 

previous lives. The law of moral retribution is never 
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suspended, as they reason, on account of the changes 
which may take place in a mortal being. An act, 
good or evil, once performed, will not be lost in the 
eternal succession and interaction of incidents, but 
will certainly find the sufferer of its due consequence, 
and it does not matter whether the actor has gone 
through the vicissrtudes of birth and death. For the 
Buddhist conceptfon of individual identity is not that 
of personal continuity, but of karmaic conservation. 
Whatever deeds we may commit, they invariably 
bear their l~gitimate fruit and follow us even after 
death. Therefore, if the rich and noble neglect to do 
their duties er abandon themselves to the enjoyment 
of sensual pleasures, then they are sure in th~ir 
future•births, if not in their present life, to gather 
the crops they have thus unwittingly prepared for 
themselves. The poor, however hard their lot in this 
life, can claim their rightful rewards, if they do not 
get despaired of their present sufferings and give 
themselves up• to temptations, but dutifully continue 
to do things good and meritorious. Because as their 
present fate is the result of their former deeds, so 
will be their future fortune the fruit of their present 
deeds. 

This view as held by some pseudo-Buddhists gives 
us a wrong impression about the practical working 
of the principle of karma in this world of nAmarupas, 
for it tries oo explain by karmaic theory the phe- • • • 
nomena which lie qutside of the sphere of its appli- • 

cability. As I understand, what the theory of karma 
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proposes to explain is not cases of social injustice 

and economic inequality, but facts of moral causation. 
The overbearing attitude of the rich and the noble, 

the unnecessary sufferings of the poor, the over-pro
duction of criminals, and suchlike social phenomena 
arise from the imperfection of our present social or

ganisation, which is based upon tlie doctrine of abso

lute private ownership. People are hllowed to amass 
wealth unlimitedly for their own use and to bequeath 

it to the successors who do not deserve it in any way. 

And they do not pay regard to the injuries this 
system may incur upon the general welfare of the 

community to which they belong, ane upon other 

members individually. The rich might have slaughtered 

economically and consequently politically and 1.11orally 

millions of their brethren before they could reach 

places of social eminence they now occupy and enjoy 

to its full extent. They might have sacrificed hundreds 

of thousands of victims on the altar of Mflmmon in 

order to carry out their vast scheme \,f self-aggran

disement. And, what is worse, the wealth thus accu

mulated by an individual is allowed by the law to be 
handed· down to his descendants, who are in a sense 

the parasitic members of the community. They are 

privileged to live upon the sweat and blood of oth

ers, who kriow not where to lay their heads, and 

who are daily succumbing to the heavy burden, not 

t of their free ch~ice, but forced upon tkem by society. 
• • 

Let us here closely see into the fac~s. There is one 
portion of society that does almost nothing toward 
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the promotion . of the general welfare, and there is 
another ,portion that, besides carrying the burden not 
of its own, is heroically struggling for bare existence. 
These sad phenomena which, owing to the imperfec
tion of social organisation, we daily witness about 
us,-should we attribute them to diversity of indivi
dual karma and make individuals responsible for what 

• is really due to the faulty organisation of.the com-
munity to which they belong ? No, the doctrine of 
karma certainly must not be understood to explain 
the cause of our social and economical imperfection. 

The region where the law of karma is made to 
work supreu.e is our moral world, and cannot be 
made to extend also over our economic field. Poverty 
is not .vecessarily the consequence of evil deeds, nor 
is plenitude that of good acts. Whether a person is 
affluent or needy is mostly determined by the prin
ciple of economy as far as our present social system 
is concern;d. Morality and economy are two different 
realms of hum.an activity. Honesty and moral ,recti
tude do not necessarily guarantee well-being. Dishon
esty and the violation of the moral law, on the con
trary, are very frequently utilised as handmaids of 
material prosperity. Do we not thus see many good, 

conscientious people around us who are wretchedly 
povertY.-stricken? Shall we take them as suffering the , 
curse of evil karma in their previous lives, when we 

can understand the fact perfectly wdl as a case of • 
• 

sociai- injustice? It is not necessary by any mectns, • 
nay, it is even procf'uctive of evil, to establish a rela-
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tion between the two things that in the nature of 

their being have. no causal dependence. Kar1:1a ought 

not to be made accountable for economic inequality. 

A virtuous man is contented with his cleanliness , 
of conscience and purity of heart. Obscure as is his 

present social position, and miserable as are his present 

pecuniary conditions, he has no nind to look back-.. 
ward and find the cause of his s('cial insignificance 

there, nor is he anxious about his future earthly 

fortune which might be awaiting him when his kar

maic energy appears in a new garment. His heart is 

altogether free from such vanities and anxieties. He 

is sufficent unto himself as he is here 9nd now. And, 

as to his altruistic aspect of his moral deeds, he is well 

conscious that their karma would spirituallY, benefit 
f'I 

everybody that gets inspired by it, and also that it 

would largely contribute to the realisation of good

ness on this earth. \\'hy, then, must we contrive such 

a poor theory of karma as is maintained by some, 
• • 

in order that they might give him ._ spiritual solace 

for his material misfortune? 

Vulgar people are too cager to see everything and 

every act they perform working for the accumulation 

of earthly wealth and the promotion of material 

welfare. They would want to turn even moral deeds 

which have no relation to the economic condition of 

life into the opportunities to attain things mundane 

They would desire to have the law of karmaic causation 
•· 

aJ1plied to a realm, where prevails an entirely different 

set of laws. In point of fact, what proceeds from 
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meritorious deeds is spiritual bliss only, - contentment, 

tranquillity of mind, meekness of heart, and immova

bility of faith, - all the heavenly treasures which 

could not be corrupted by moth or rust. And what 

more can the karma of good deeds bring to us? And 

what more would a man of pious heart desire to 

gain from his b<;ing good? "Take no thought for 

your life,• what Yf, shall cat, or what ye shall drink, 

nor yet for your body, what ye shall put on. Is not 

the life more than meat and the body more than 

raiment?" Let us then do away with the worldly 

interpretation of karma, 

spirit of Buddhism . • 
As long as we live 

which is so contrary to the . 
under the present state of 

things, it is impossible to escape the curse of social 
• injustice and economic inequality. Some people must 

be born rich and noble an<l enjoying a supcrabunc.Iancc 

of material wealth, while others must be groaning 

under the unbearable burc.len imposed upon them by 

cruel soci~ty .• Unless we make a radical change in 

our present social organisation, ,ve cannot expect 

every one of us to enjoy equal opportunity and fair 

chance. Unless we have a certain form of socialism 

installed which is liberal and rational and systematic, 

there must be some who are economically more 

favorec.l than others. But this state of affairs is a 

phenom'enon of worldly institution and is doomed 

to <lie away sooner or later. The la\\• of karma, on 

the oontrary, ~s an eternal ordinance of the will•of 

the DharmakAya as manifested in this world of 

Downloaded from https://www.holybooks.com



CHAPTER VIII 

particulars. We must not confuse a transient accident 

of human society with an absolute decree issued from 

the world-authority. 

An Individualistic View of Karma. 
There is another popular misconception concerning 

the doctrine of karma, which seriously mars the true 

interpretation of Buddhism. I mean QY this an individual

istic view of the doctrine. This ,view asserts that 

deeds, good or evil, committed by a person determine 

only his own fate, no other's being affected thereby 

in any possible way, and that the reason why we 

should refrain from doing wrong is: for we, and not 

others, have to suffer its evil conse_guences. This 

conception of karma which I call individualistic, 

presupposes the absolute reality of an individual soul 
• and its continuance as such in a new corporeal exist-

ence which is made possible by its previous karma. 

Because an individual soul is here understood as 

an independent unit, which stands in no relation 

to others, and which therefore neith~r do~s influence 

nor is influenced by them in any wise. All that is 

done by oneself is suffered by oneself only and no 

other people have anything to do with it, nor do 

they suffer a whit thereby. 

Buddhism, however, does not advocate this indivi

dualistic interpr!-'!tation of karmaic law, for it is not 

in accord with the theory of non-Atman, nor with 

that of Dharl\lak1ya. 

•According to the orthodox theory, karma .simply 

means the conservation or immortality of the inner 
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force of deeds regardless of their author's physical 
identity. Deeds once committed, good or evil, leave 

permanent effects on the general system of sentient 

beings, of which the actor is merely a component 
part; and it is not the actor himself only, but every

body constituting a grand psychic community called 
11Dharmadb,atu" (spiritual universe), that suffers or 

' enjoys the outcoJc of a moral deed. 

Because the universe is not a theatre for one par

ticular soul only; on the contrary, it belongs to all 
sentient beings, each forming a psychic unit; and 

these units are so intimately knitted together in blood 
and soul tha~ the effects of even apparently trifling 

deeds committed by an individual are felt by others 

just as much and just as surely as the doer himself. 

Throw an insignificant piece of stone into a vast expanse 

of water, and it will certainly create an almost 

endless series of ripples, hmvever imperceptible, that 

never stope till they reach the furthest shore. The 

tremulation thu§ caused is felt by the sinking stone 

as much as the water disturbed. The universe that 

may seem to crude observers merely as a system 

of crass physical forces is ·in reality a great spiritual 

community, and every one of sentient beings forms 

its component part. This most complicated, most 

subtle, ~ost sensitive, and best organised mass of 

spiritual atoms transmits its current of moral elec-
• tricity from one. particle to another with utmost ra-• . 

pidity and surety. Bcc_ause this community is at bottom 

an expression of one DharmakAya. However diversified 
ll 
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and dissimilar it may appear in its material individual 

aspect, it is after all no more than an evolution of 

one pervading essence, in which the multitudinousness 

of things finds its unity and identity. Therefore, it 

is for the interests of the community at large, and 

not for their own welfare only, that sincere Buddhists 

refrain from transgressing moral Taws and,are encour

aged to promote goodness. Tho\e whose spiritual 

insight thus penetrates deep into the inner unity and 

interaction of all human souls are called Bodhisattvas. 

It is with this spirit, let me repeat, that pious 

Buddhists do not wish to keep for themselves any 

merits created by their acts of love atrd benevolence, 

but wish to turn them over (parivarta) to the de

liverance of all sentient creatures from the darkness 

of ignorance. The most typical way of concluding 

any religious treatise by Buddhists, therefore, runs 

generally in the following manner : 

"The deep significance of the three kerma: as taught hy 
Buddha, 

I have thus completed elucidating in accord with the Dharma 
and logic; 

By dint of this merit I pray to deliver all sentient beings 
And to make them soon attain to perfect enlightenment,. 1 

Or, 

''All the merits arising from this my exposition 
May abide and be universally distributed among all beings; 
And may they ascend in the scale of existence and 

I, 

increase in bliss and wisdom, 

1 Onllu Completion of Karma, by Vasubamlhu. Nanjo, No. 1222, 
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And soon attain to an enlightenment supreme, perfect, 
great, and far-reaching." 1 

The reason why a moral deed performed by one 

person would contribute to the attainment by others 

of supreme enlightenment, is that souls which are 

ordinarily supposed to be individual and independent ,, 
of others • are no} so in fact, but are very closely 

intermingled with one another, so that a stir produced in 

one is sooner or later transmitted to another influencing 

it rightfully or wrongfully. The karmaic effect of my 

own deed determines not only my own future, but 

to a not little extent that of others; hence those 

invocations jult quoted by pious Buddhists who desire 

to dedicate all the merits they can attain to the 

general \velfare of the masses. 

The ever-increasing tendency of humanity to widen 

and facilitate communication in every possible way is 

a phenomenon illustrative of the intrinsic oneness of 

human soul!. Isolation kills, for it is another name for 
• death. Every soul that lives and grows desires to embrace 

others, to be in communion with them, to he sup

plemented by them, and to expand infinitely so that 

all individual souls are brought together and united 

in the one soul. Under this condition only a man's 

karma is enabled to influence other people, and his 

merits t:an be utilised for the promotion of general 

enlightenment 

-
Tlte Distinguisliing of tlte Jllean, by Vasubandhu. Nanjo, 1248. 
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Karma and Determinism. 
If the irrefragability of karma means the predeter

mination of our moral life, some would reason, the 

doctrine is fatalism pure and simple. It· is quite true 

that our present life is the result of the karma 

accumulated in our previous existences, and that as 

long as the karma preserves its' vitality there is no 
\ . 

chance whatever to escape its consequences, good or 

evil. It is also true that as the meanest sparrow shall . 

not fall on the ground without the knowledge of God, 

and as the very hairs of our heads are all numbered 

by him. so even a single blade of grass does not 

quiver before the evening breeze with6"ut the force of 

karma. It is also true that if our intellect were not 

near-sighted as it is, we could reduce a'possible 

complexity of the conditions under which our life 

exists into its simplest terms, and thus predict with 

mathematical precision the course of a life through 

which it is destined to pass. If we coul.:l record all 

our previous karma from time immJmorial and all its 

consequences both on ourselves and on those who 

come in contact with us, there would be no difficulty 

in determining our future lifo with utmost certainty. 

The human intellect, however, as it happens, is 

incapable of undertaking a work of such an enormous 

magnitude, we cannot perceive the full significance of 

determinism; but, from the divine point of view, 
• geterminism seems to be perfectly $UStified, f ff tht!re 

cannot be any short-sightedness on the part of a 

world-soul as to the destiny of the universe, which 
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is nothing but its own expression. It is only from the 

human .point of view that we feel uncertain about our 
final disposition and endeavor to explain existence now 

from a mechanical, now from a teleological standpoint, 

and yet, strange enough, at the bottom of our soul we feel 
that there is something mysterious here which makes us 

cry, either in dcsp,ir or in trustful resignation.' "Let 
• thy will b; donc.'I \\'hile this very confidence m uthy 

will" proves that we have in our inmost consciousnr~s 
and out~ide tht• pale of intellt•ctua\ analyst~ a bdi({ 

in the supreme order, which is ah~olntdy preordained 
and which at kast is not contro\\ahk hy our finite, limi

ted, fragmen1-ry mind, yet the doctrine of karma must 

not be understood in the strictest sense of fatalism. 

As f:i,as a general theory of determinism is concerned, 

Buddhism has no objection to it. Grant that the)"e is 

a law of cau·sation, that every deed, actualised or 

thought of, leaves something behind, and that this 

something becomes a determining factor for our future • life ; then how. could we escape the conclusion that 

"each of u~ is inevitable" as Whitman sings? Religi

ous confidence in a divine will that is supposed to give 

us always the best of things, is in fact no more than 

a determinism. But if, in applying the doctrine to our 

practical life, we forget to endeavor to unfold all the 

possibilities that might lie in us, but could be awa-, 
kened only after strenuous efforts, there will be no 
moral characters, no personal responsi~ility, no noble 

• aspirations; the mind will be nothing but a reflex 

nervous system and life a sheer machinery. 

Downloaded from https://www.holybooks.com



198 CHAPTER VIII. 

Jn fact karma is not a machine which is not inca
pable of regeneration and self-multiplication. Karma 

is a wonderful organic power; it grows, it expands, 
and even gives birth to a new karma. It is like unto 
a grain of mustard, the least of all seeds, but, 
being full of vitality, it grows as soon as it comes 

in contact with the nourishing 'soil and,1 becometh 
a tree so that the birds of the alr come and lodge • 

in the . branches thereof. Its mystery is like that of 
. sympathetic waves that pass through all the hearts 

which feel the great deeds of a hero or listen to the 

story of a self-sacrificing mother. Karma, good or evil, 
is contagious and sympathetic in its work. Even a most 

insignificant act of goodness reaps an unexpectedly 

rich crop. Even to the vilest rogue comes a.. chance 

for repentance by dint of a single good karma ever 

effected in his !if e, which has extended through many 

a kalpa. And the most wonderful thing in our spiri
tual world is that the karma thus bringini repentance 

and Nirvana to the heart of the mean~st awakens and 

rekindles a similar karma potentially slumbering in other 

hearts and leads them to the final abode of enlightenment. 

Inasmuch as we confine ourselves to general, super

ficial vie\\l of the theory of karma, it leads to a form 0f 

determinism, but in our practical life which is a product 

of extremely complicated factors, the doctrine of karma 

allows in us all kinds of possibilities and all chances 

of developmeftt. We thus escape the.mechanical con

ception of life, we are saved from the despair of pre

determination, though this is true to a great extent ; 
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and we are assured of the actualisation of hopes, 

however remote it may be. Though the curse of evil 

karma may sometimes hang upon us very heavily, 

there is no reason to bury our aspirations altogether 

in the grave; on the contrary, let us bear it bravely 

and perform all the acts of goodness to destroy the 

last remnant of JVil and to mature the stock of 
• good karma. 

The Maturing of Good Stock (kufalamula)and the 

Accumulation of merits ( punyaskandka ). 

One of t~ most significant facts, which we cannot 

well afford to ignore while treating of the doctrine 

of ka~a, is the Buddhist belief that <;akyamuni 

reached his supreme Buddhahood only after a long 

practise. of the six virtues of perfection (paramitds) 

through many a rebirth. This belief constitutes the 

very foundation of the ethics of Buddhism and has 
• all-important ~arings on the doctrine of karma. 

The doctriQe of karma ethically considered is this: 

Sentient beings can attain to perfection not by an 

intervention from on high, but through long, steady, 

unflinching personal eftorts towards the actualisation 

of ideals, or, in other words, towards the maturing 

of good stock (kufalamula) and the accumulation of 

-of merits (punyaskandlla). This can be accomplished 

only through the karma of good deeds untiringly 

practtsed thro;ghout many a generation. Each siagle 
act of goodness we- perform to-day is recorded with 
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strict accuracy in the annals of human evolution 

and is so much the gain for the cause of righteousness. 

On th~ contrary, every deed of ill-will, every thought 

of self-aggrandisement, every word of impurity, every 

assertion of egoism, is a drawback to the perfection 

of humanity. To speak concretely, the Buddha repre

sents the crystalisation in the b,jstorical person of 

<;akyamuni of all the good karma tha~ was accumulated 

in innumerable kalpas previous to his birth. And if 

Devadatta, as legend has him, was really the enemy 

of the Buddha, he symbolises in him the evil karma 

that was being stored up with the good deeds of 

all Buddhas. Later Buddhism has thus elaborated to 
4. 

represent in these two historical figures the concrete 

results of good and evil karma, and tries to show • in what direction its followers should exercise their 

spiritual energy. 

The doctrine of karma is, therefore, really the theory 

of evolution and heredity as working in our moral 
( 

field. As Walt Whitman fitly sings, i~ every one of 

us, "converging objects of the universe" are perpet· 

ually flowing, through every one of us is "afflatus 

surging and surging -- the current and index." And 

these converging objects and this afflatus are no more 

than our karma. which is interwoven in our being 

and which is being matured from the very beginning 

of consciousness upon the earth. Each generation 

either retards wr furthers the maturing of karma and 

tra;smits to the succeeding one its stock1 either im1Jaircd 

or augmented. Those who arc blind enough not to 
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see the significance of life, those who take their ego 

for the sole reality, and ~hose_ who ignore the spiritual 

inheritance accumulated from time immemorial, - are 

the most worthless, most ungrateful, and most irres

ponsible people of the world. Buddhism calls them 

the children of MAra engaged in the work of destruction. 

Dr. G. R. Wilsgn of Scotland states a very pretty 

story abo~t a ro}1al robe in his article on 11The Sense 

of Danger" (The Monist, 1903, April), which graphi

cally illustrates how potential karma stored from time 

out of mind is saturated in every fibre of our subliminal .. 
consciousness or in the Alayavijnana, as Buddhists 

might say. "Qic story runs as follows: 
11An Oriental robe it was, whose beginning was in 

a pre~<;toric dynasty of which the hieroglyphics are 

undecipherable. With that pertinacity and durability 

so characteristic of the East, this royal garment has 

been handed down, not through hundreds of years, 

but throu~h hundreds of gcnerations,-gencrations, 

some of them, ooconsciously long and stale and dreary; 

others short and quick an<l merry. A garment of kings, 

this, an<l of queens, a garment to which, as tradition 

prescribed, each monarch added something of quality,-a 

jewel of price, a patch of gold, a hem of rich 

cmbroidcry,-and with each contribution a legend, 

worked into the imperishable fibre, told the story of , 
the giver. Did something of the personality of these 

kings and queens linger in 1 he work of their hands? 
• 

If so, the robe was no dead thing, no mere covering 

to be lightly assumed or lightly laid aside, but a living 
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power, royal influence,· and the wearer, all unwitting, 

must have taken on something of the character of 

the dead. It is a princess of the royal blood, perhaps, 

sensitive and mystical, trembling on the apprehensive 

verge of monarchy, who dons the robe, and as she 

dons it, tingles to its message. These great rubies that 

blaze upon its front are the souveoirs of bloody con
querors. As she fingers them idly, sh~ is thrill~d with an 

emotion she does not understand, for in her blood 

something answers to the fighting spirit they embody. 
Pearls arc for peace. That rope has been strung by 

kings and queens who favored art and learning; and 

as the girl's fingers stray towards them ,.'1e inspiration 

changer; and her mind reverts to the purposes of 

the civilised scholar. Here is a gaudy ht;:m, the 

legacy of an unfaithful queen, steeped in intrigue 

all her life until her murder ended it ; and as 

the maiden lifts it to examine it more closely, she 

learns with shame and hlushes, yet not kqowing what 

has wrought this change in her, thati, deep down in 
her character, are mischievous possibilities, possibilities 

of wickedness and disgrace that will dog the footsteps 

of her reign. Suchlike arc the suggestions which the 

hidden parts of the mind bring forth, and in such 

subtle manner arc they born.'' 

The doctrine of karma thus declares that an act 

of love and good-will you are performing here is 

not for yom' selfish interests, but jt simply means 

th•e appreciation of the works of your t~·orthy 

ancestors and the discharge of your duties towards 
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all humanity and your contribution to the world-treasury 
of moral ideals. Mature good stock, accumulate merits, 
purify evil karma, remove the ego-hindrance, and · 

cultivate love for all beings ; and the heavenly gate 
of Nirvana will be opened not only to you, but to 
tl1e entire world. 

We cap sing \\.ith Walt Whitman the immortality 
I 

of karma and the eternal progress of humanity, thus : 

"Did· you guess anything lived only its moment? 
The world does not so exist-no part palpable or impal

pable so exist; 
No consummation exists without being from some long 

previous •onsummation-and that from some other, 
Without the farthest conccivahle one coming a bit nearer 

the beginning than any." 1 

/111111ortality 

We read in the Milinda-paiiha : 

"Your ~ajesty, it is as if a man were to ascend 

to the story of a house with a light, and eat there; 
and the light in burning were to set fire to the thatch; 

and the thatch in burning were to set fire to the house; 

and the house in burning were to set fire to the vil
lage ; and the people of the village were to seize him, 

and say, 'Why, 0 man, did you set fire to the village?' 

and h; were to say, 'I did not set fire to the village. 
The fire of the lamp by whose light I ate was a 
different one from the one which set firc~to the village'; • • • 

1 "Manhattan's Stree!s I Saunter'd, Pondering.'' I might have 
quoted the whole poem, if not for limitation of space. 
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and they, quarreling, were to come to you. Whose 

cause, Your Majesty, would you sustain?" 

"That of the people of the village, Reverend Sir,'' etc. 

''And why?" 

''Because, in spite of what the man might say, the 

latter fire sprang from the former." 

"In exactly the same way, Youn: Majesty, although 

the name and form· which is born i~to the ~ext exist

ence is different from the name and form which is 

to end at death, nevertheless, it is sprung from it. 

Therefore is one not freed from one's evil deeds." 

The above is the Buddhist notion of individual 

identity and its conservation, which deni~s the immor

tality of the ego-soul and upholds that of karma. 

Another good way, perhaps, of illustratiqg this 

doctrine is to follow the growth and perpetuation of 

the seed. The seed is in fact a concrete expression of 

karma. When a plant reaches a certain stage of de

velopment, it blooms and bears fruit. Thii fruit con

tains in it a latent energy which undtJ: favorable con

ditions grows to a mature plant of its own kind. The 

new plant now repeats the processes which its prede

cessors went through, and an eternal perpetuation 

of the plant is attained. The life of an individual plant 

cannot be permanent according to its inherent nature, 

it is destined to be cut short some time in its course. 

But this is not the case with the current of an ever-lasting I 
vitality that his been running in the plapt ever since the 

beginning of the world. Because this current ~s not 

individual in its nature and stands above the vicissi-
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tu des which take place in the life of particular plants. 
It may not be manifested in its kinetic form all the 
time, but potentially it is ever present in the being 

of the seed. Changes are simply a matter of form, 
and do not interfere with the current of life in the 

plant, which is preserved in the universe as the energy 

of veget1tion. ,j 
This energy of vegetation is that which is manifest

ed in a mature plant, that which makes it blossom 

in the sptingtime, that which goes to seed, that which 
lies apparently dormant in the seeds, and that which 

resuscitates them to_ sprout among favorable surround
ings. This 8'lergy of vegetation, this mysterious force, 
when stated in Buddhist phraseology, is nothing else 

than •he vegetative expression of karma, which in 
the biological world constitutes the law of heredity, 

or the transmission of acquired character, or some 

other laws which might be discovered by the biolo
gist. And.it is when this force manifests itself in the 

moral realm df human affairs that karma obtains its 

proper significance as the law of moral causation. 

Now, there arc several forms of transmission, by 

mean~ of which the karma of a person or a people 

or a nation or a race is able to perpetuate itself 

to eternity. A few of them are described below. 

Oie may be called genealogical, or, perhaps, biolo
gical. Suppose here are d ... scendants of an illustrious 

familr, some ijf whose ar,cestors distitiguished th~m
selves by bravery, or benevolence, or intelligence, or 

by some other praiseworthy deeds or faculties. These 
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people are as a rule respected by their neighbors as 

if their ancestral spirits were transmitted through 

generations and still lingering among their consan
guineous successors. Some of them in the line might 
have even been below the normal level in their 
intellect and morals, but this fact does not altogether 
nullify the possibility and belief tk.at othert of their 
family might some day develop the laculties possessed 

by the forefathers, dormant as they appear now, 
through the inspiration they could get from the noble 
examples of the past. The respect they are enjoying 
and the possibility of inspiration they may have are 
all the work of the karma generated by ihe ancestors. 
The author or authors of the noble karma are all 
gone now, their bones have long returned to their 
elements, their ego-souls are no more, their concret~ 

individual personalities are things of the past; but 
their karma is still here and as fresh as it was on 
the day of its generation and will so retn;1in till the 

end of time. If some of them, on ~1e other hand, 
left a black record behind them, the evil karma will 
tenaciously cling to •the history of the family, and 
the descendants will I have to suffer the curse as long 
as its vitality is kept up, no matter how innocent 

they themselves are. 
Here one important thing I wish to note is the 

mysterious way in which evil karma works. Evil does 

not always gt!nerate evils only; it rery frequently 
turns out to be a condition, if not a cause. \vhich 

will induce a moral being to overcome it with his 
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utmost spiritual efforts. His being conscious of the 

very fact that his family history is somehow besmirch

ed with dark spots, would rekindle in his heart a 

flickering light of goodness. His stock of good karma 

finally being 1:irought into maturity, his virtues would 

rhen eclipse the evils of the past and turn a new 

page be~rc him/ which is full of bliss and glory. 

Everything in this world, thus, seems to turn to be 

merely a means for the final realisation of Good. 

Buddhists ascribe this spiritual phenomenon to the 

virtues of the upaya (expediency) of the Dharmakaya 

or Amitabha Buddha. 1 

To returtT to the subject. It does not need any 

further illustration to show that all these things which 

have !>cen said about the family are also true of 

the race, the tribe, clan, nation, or any other form 

of community. History of mankind in all its manifold 

aspects of existence is nothing but a grand drama 

visualising-the Buddhist doctrine of kannaic immortality. 

It is like an irfimensc ocean whose boundaries nobody 

knows and the waves of ev~nts now swelling and 

surging, now ebbing, now whirling, now refluxing, 

in all times, day and night, illustrate how the laws 

1 If, we understand the foll,Jwing words of Tolstoi in the 
li~ht which we gain from th<:' Buddhist doctrine ol karmaic 

immortality, we shall pcrhars find more .meaning in them 

than tie author ltimsclf wished to impart: 11My brother lvho 
is dead acts upon mt: now more strongly than he did in life ; 
he even penetrates my being and lifts me up towards him." 
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of karma are at work in this actual life. One act 
provokes another and that a third and $0 on to 

eternity without ever losing the chain of karmaic 

causation. 

Next, we come to a form of karma which might 

be called historical. By this I mean that a man's 

karma can be immortalised by some historical objects, 
\ ' 

such as buildings, literary works, produ~tions of art, 

implements, or instruments. ~n fact, almost any object, 

human or natural, which, however insignificant in 

itself, is associated with the memory of a great man, 

bears his karma, and transmits it to posterity. 

Everybody is familiar with the facts taat all literary 

work embodies in itself the author's soul and spirit, 

and. that posterity can feel his living presenc, in the 

thoughts and sentiments expressed there, and that 

whenever the reader draws his inspiration from the 

work and actualises it in action, the author and the 

reader, though corporeally separate anc;l living in 

different times, must be said spiritually feeling the 

pulsation of one and the same heart. And the same 

thing is true of productions of art. When we enter 

a gallery decorated with the noble works of Grrecean 

or Roman artists, we feel as if we were breathing 

right in the midst of these art-loving people and 

seem to reawaken in us the same impressions that 

were received by them. We forget, as they did, the 

• reality of our flarticular existence, we are unconsciously 
I. 

• raised above it, and our imagination is filled with 

things not earthly. What a mysterious power it is !--the 
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power by which those inanimate objects carry us 
away to a world of ideals ! What a mysterious power 

it is that reawakens the spirits of by-gone artists on 

a sheet of canvas or in a piece of marble 1 It was 

no·t indeed entirely without truth that primitive or 

ignorant people intuitively believed in the spiritual 

power of 1 idols. Vf hat they failed to grasp was the 

'distinction bet,.wecn the subjective presence of a spirit 

an<l its objective reality. As far as their religious 

feeling, and not their critical intellect, was concerned, 

they were perfectly justified in believing in idolatry. 

Taking all in all, these facts unmistakably testify the 

Buddhist do~rine of the immortality of karma. A 
chord of karma touched by mortals of bygone ages 

still vibrates in their works, and the vibration with 
its full force is transmitted to the sympathetic souls 

down to the present day. 

Architectural creations hear out the doctrine of 

karma with i.o less force than works of art and literature. 

As the uppenmst bricks on an Egyptian pyramid 

would fall on the ground with the same amount of 

energy that required to raise tlfom up in the times 

of Pharaohs ; as a burning piece of coal in the furnace 

that was dug out from the heart of the earth emits 

the same quantity of heat that it absorbed from the 

sun sorpc hundred thousand years ago ; even so every 

insignificant bit of rock or brick or cement we may find 

among the ruins of Babylonian palaces, •Indian topes, 
• • 

Persian •kiosks, Egyptian obelisks, 9r Roman pantheons, 

is fraught with the same spirit and soul that actuated 
14 
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the ancient peoples to construct those gigantic archi

tectural wonders. The spirit is here, not in its indivi

dual form, but in its karmaic presence. When we pick 

these insignificant, unseemly pieces, our s~mls become 

singularly responsive to inspirations coming from 

those of the past, and our mental eyes vividly perceive 

the splendor of the gods, glory' of the kings, peace 
- , 

of the nation, prosperity of the peQples, etc., etc. 

Because our souls and theirs are linked with the 

chain of karmaic causation through the medium of 

those visible remains of ancient days. Because the 

karma of those old peoples is still breathing its immor

tality in those architectural productior.'s and sending 

its sympathetic waves out to the beholders. When 

thus we come to be convinced of the tru1!-h of the 

immortality of karma, we can truly exclaim with 

Christians, "0 death, where is thy sting? 0 grave, 

where is thy victory?" 

It is hardly necessary to give any furthpr i1lustration 

to establish the doctrine of karma concerning its 

historical significance. All scientific apparatus and 

instruments are an undying eye-witness of the genius 

of the inventors. All industrial machines and agricultural 

implements most concretely testify the immortality of 

karma created by the constructo11, in exact proportion 

as they are beneficial to the general welfa,re and 

progress of humanity. The instruments or machines or 

implements •may be superseded by later and better 
• • ones, and possibly altogether forgotten by succeeding 

generations. but this does not annul the fact that the 
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improved ones were only possible through the knowl

edge and experience which came from the use of 

the older ones, in other words, that the ideas and 

thoughts of the former inventors are still surviving 

through those of their successors, just as much as in 

the case of genealogical karma-transmission. Whatever 

garb the J<arma o/ a person may wear in its way 

down to posterity, it is ever there where its inspira

tion is felt. Even in an article of most trivial 

significance, even in a piece of rag, or in a slip of 

time-worn paper, only let there be an association 

with the memory of the deceased ; and an unutterable 

feeling impe~eptibly creeps into the heart of the 

beholder; and if the deceased were known for his 

saintlintt;s or righteousness, this would be an opportunity 

for our inspiration and moral elevation according to 

how our own karma at that moment is made up. 

We now come to sec more closely the spiritual 

purport of .karmaic activity. Any intelligent reader 

could infer fro!n what has been said above what .. 
important bearing the Buddhi~t doctrine of karma has 

on our moral and ~r~tual life The following remarks, 

however, will greatl~}elij him to understand the full 

extent of the doctrin~nd to:pass an impartial judgment 
. . l 

on its merits. I 
H~re, if not anywhere else, looms up most con

spicuously the characteristic difference between Bud

dhism and Chriitianity as to their c•onception of 
• • soul-activity. Christianity, if I understand it rightly, 

conceives our soul-phenomena as the work of an 
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individual ego-entity, which keeps itself mysteriously 

hidden somewhere within the body. To Christians, 

the soul is a metaphysical being, and its incarnation 

in the flesh is imprisonment. It groans after emanci

pation, it craves for the celestial abode, where, after 

bodily death, it can enjoy all the blessings Jue to its 

naked existence. It finds the n~ctar of .immortality , 

up in Heaven and in the presence of .God the father 

and Christ the son, and not in the perpetuation of 

karma in this universe. The soul of the wicked, on 

the other hand, is eternally damned, if it is conceded 

that they have any soul. As soon as it is liberated 

from the bodily incarceration, it is m.1rled into the 

infernal fire, and is there consumed suffering un

speakable agony. Christianity, therefore, itocs not 

believe in the transmigration or reincarnation of a 

sQul. A soul once departed from the flesh never 

returns to it ; it is · either living an eternal life in 

Heaven or suffering an instant annihila.\ion in Hell. 

This is the necessary conclusion frdm their premises 

of an individual concrete ego-soul. 

Buddhism, however, does not teach the metaphysical 

existence of the soul. All our mental and spiritual 

experiences, it d.!clares, are due to the operations of 

karma which inherits its efficiency from its previous 
• "seeds of activity" (karmabi.fa), and which has brought 

the five skandhas into the present state of co-ordination. 

The presenr. karma, while in its f(lrce, generates in 

turn the "seeds of activity" which under f~vorablc 

conditioQs grow to maturity again. Therefore, as long 
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as the force of karma is thus successively generated, 
there are the five skandhas constantly coming into 

existence and working co-ordinately as a person. 

Karma-reproduction, so to speak, effected in this 

manner, is the Buddhist conception of the transmi

gration of a soul. 

A Japan,cse natiral hero, G_eneral Kusunoki Masa
shige, who w9s an orthodox Buddhist, is said to have 

uttered the following words when he fell in the 

battle-field: "l will be reborn seven times yet and 

complete discharging my duties for the Imperial 

House." And he did not utter these words to no 

purpose. Because even to-day, after the lapse of more 

than seven hundred years, his spirit is still alive among 

his· corMtrymen, and indeed his bronze statue on horse

back 1s solemnly guarding the Japanese Imperial 

palace. He was reborn more than seven times and will 

be reborn as long as the Japanese as a nation exist on 

earth. Th~ constant rebirth or reincarnation means 

no more nor •less than the immortality of karma. 

Says Buddha: "Ye disciples, take after my death those 

moral precepts and doctrines which were taught to 

you for my own person, for I live in them.'' To live 

in karma, and not as an ego-entity, is the Buddhist 

conception of immortality. Therefore, the Buddhists 

will• perfectly agree with the sentiment expressed by 

a noted modern poet in these lines : 

''We live in deecjs, not years; in thoughts,-not in breaths: 
In fecTings, not in figures on a dial, • 
We should count -time by heart-throbs. He most lives 
Who thinks most, feels the noblest, acts the best." 
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Some may like to call this kind of immortality 
unsatisfactory, and impetuously demand that the ego

soul, instead of mysterious force of karma, should be 
made immortal, as it is more tangible and better ap

preciated by the masses. The Buddhist response to 

such a demand would be ; "If their intellectual and 

moral insight is not developed e~ough to, see truth 

in the theory of karma, why, we_shall It;t them adhere 

as long as they please to their crude, primitive faith 
and rest contented with it" Even the Buddha could 

not make children find pleasure in abstract meta

physical problems, whatever truth and genuine spiritual 
consolation there might be in them. Wh•t their hearts 

are after are toys and fairy-tales and parables. Therefore, 

a motto of Buddhism is: "Minister to the irotients 

according to their wants and conditions." We cannot 

make a plant grow even an inch h~gher by artificially 
pulling its roots ; we have but to wait till it is ready 

for development. Unless a child becomes a, man, we 

must not expect of him to put away 'Childish things. 

The conclusion that could be drawn from the above 

is obvious If we desire immortality, let there be the 

maturing of good karma and the cleansing of the heart 
from the contamination of evils. In good karma we 

are made to live eternally, but in evil one we are 

doomed, not only ourselves but every one that follows 

our steps on the path of evils. Karma is always gene

rative ; therefote, good karma is infinite bliss, and evil 

one is eternal curse. It was for this reason that at 

the appearance of the Buddha in the Jambudvipa 
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heaven and earth resounded with the joyous accla

mation of gods and men. It was a signal triumph for 

the cause of goodness. The ideal of moral perfection 

found a concrete example in the person of <;;Akyarnuni. 

It showed how the stock of good karma accumulated 

and matured from the beginning of consciousness on 

earth coul
1
d be cry;talised in one person and brought 

I to an actuality even in this world of woes. The 
• 

Buddha, therefore, was the culmination of all the good 

karma previously stored up by his spiritual ancestors. 

And he was at the same time the starting point for 

the fermentation of new karma, because his moral 

"seeds of arJivity'' which were generated during his 

lifetime have been scattered liberally wherever his 

virtue~ and teachings could be promulgated. That is, 

his :~arma-seeds have been sown in the souls of all 

sentient beings. Every one of these seeds which 

are infinte in number will become a new centre. of 

moral activity. In proportion how strong it grows and 
• 

begins to bear fruit, it destroys the seeds of evil 

doers. Good karma is a combined shield and sword, 

while it protects itself it destroys all that is against 

it. Therefore, good karma is not only statically im

mortal, but it is dynamically so; that is to say, its 

immortality is not a mere absence of birth and death, 

but a constant positive increase in its moral efficiency. 

Pious Buddhists bel~cve that every time Buddha's 

name is invoked with a heart free frOffl evil thoughts, 
h • • . 1 e enters right into the ~oul and becomes mtegra 

part of his being. This does not mean, however, that 
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Buddha's ego-substratum which might have been 
enjoying its immortal spiritual bliss in the presence 
of an anthropomorphic God descends on earth at the 
invocation of his name and renders in that capacity 
whatever help the supplicant needs. It means, on the 

other hand, that the Buddhist awakens in his personal 
karma that which constituted Budclhahood in the 
Buddha and nourishes it to maturity. That which 

constitutes Buddhahood is not the personal ego of 
the Buddha, but his karma. Every chemical clement, 
whenever occasioned to befree itself from a combi

nation, never fails to generate heat which it absorbed 
at the time of combination with other t~1cments; and 
this takes place no matter how remote the time of 

combination was. It is even so with the karnn-seed 
of Buddha. It might have been in the barren soil of 

a sinful heart, and, being deeply buried there for many 
a year, might have been forgotten altogether by the 
owner. But, sooner or later, it will never fail to grow 

under favorable conditions and gcncratf\ what it gained 
from the Buddha in the beginning of the world. And 

this regeneration will not be merely chemical, but 

predominantly biological ; for it is the law which 
conditions the immortality of karma. 
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PRACTICAL BUDDHISM. 

FHAPTER IX. 

THE DHARMAKA YA. 

WE have considered the doctrine of Snchness 
(Bhutatathata) under "Speculative Buddhism," 

where it appeared altogether too abstract to be of 

any practical use to our earthly life. The theory as 

such did not seem to have any immediate bearings 
on on, religious consciousness. The fact is, it must 

pass through some practical modification bcfon• it 

fully satisfies our spiritual needs. As there is no 

concrete figure in this world that is a perfect type 

of mathen.atical exactitude, - since everything here 

must be perccited through our more or less distorted 

physical organs ; even so with pure reason : however 

perfect in itself, it must appear to us more or less 

modified while passing through our affective-intellectual 

objectives. This modification of pure reason, however, 

i!, necessary from the human point of view ; because 

1~re abstraction is contentless, lifeless, and has no 

value for our practical life, and again. because our 

religious cravinis will not be satisfied with empty 
• • concepts lacking vitality. 

We may sometimes ignore the claims of reason 

Downloaded from https://www.holybooks.com



218 CHAPTER IX, 

and rest satisfied, though usually unconsciously, 

with assertions which are conflicting when critically 

examined, but we cannot disregard by any means 

those of the religious sentiment, which finds satisfaction 

only in · the very fact of things. If it ever harbored 

some flagrant contradictions in the name of faith, 

it was because its ever-pressing d~mands );lad to be 

met with even at the expense of reason. The truth 

is : the religious consciousness first of all demands 

fact, and when it attains that, it is not of much 

consequence to it whether or not its intellectual 

interpretation is logically tenable. If on the other hand 

logic be all-important and demand the first Consideration 

and the sentiment had to follow its trail without a 

murmuring, onr life would surely lose its ~avory 

aspect, turn tasteless, our existence would become 

void, the world would be a mere succession of 

meaningle8s events, and what remains would be nothing 

else than devastation, barreness, and universal misery. 

The truth is, in this life the will prbdominates and 

the intellect subserve.; ; which explains the fact that 

while all existing religions on the one hand display 

some logical inaccuracy and on the other hand a 

mechanical explanation of the world is gaining ground 

more and more, religion is still playing an important 

part everywhere in our practical life. Abstraction is 

good for the exercises of the intellect, but when it 
• is the question of life and death 1. we must have 

I I 

something more substantial and of more vitality than 

theorisation. It may not be a mathematically exact 
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and certain proposition, but it must be a working, 

living, real theory, that is, it must be a faith born 

of the inmost consciousness of our ~eing. 

What practical transformations then has the doctrine 

of Suchness, in order to meet the religious demands, 

to suffer? 

God. 

Buddhism does not use the word God. The word 

is rather offensive to most of its followers, especially 

when it is intimately associated in vulgar minds with 

the idea ot- a creator who produced the world out 

of nothing, caused the downfall of mankind, and, 

touche!! by the pang of remorse, sent down his only 

son to save the depraved. But, on account of this, 

Buddhism must not be judged as an atheism which 

endorses an agnostic, materialistic interpretation of 

the unive1Se. Far from it. Buddhism outspokenly 

acknowledges the presence in the world of a reality 

which transcends the limitations of phenomcnality, 

but which is nevertheless immanent everywhere and 

manifests itself in its full glory, and in which we 

live and move and have our being. 

God or the religious object of Buddhism is generally 

ccllled DharmakAya-Buddha and occasionally Vairocana

Buddha or Vairocana-DharmakAya-Buddha; still an-
• other name for, it is AmitAbha-Buddha or AmitAyur-• . 

Buddha, - the. latter two being mostly used by the 

followers of the SukhAvat1 sect of Japan and China. 
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Again, very frequently we find <;;Akyamuni, the Buddha, 

and the Tathagata stripped of his historical personality 

and identified with the highest truth and reality. 

These, however, by no means exhaust a legion of 

names invented by the fertile imagination of Buddhists 

for their object of reverence as called forth by their 

various spiritual needs. 

Dharmakdya. 

Western scholars usually translate Dharmakaya by 

"Body of the Law'' meaning by the Law the doctrine 

set forth by <;;akyamuni the Buddha. It is said that 

when Buddha was preparing himself •,> enter into 

eternttl Nirvana, he commanded his disciples to revere 

the Dharma or religion taught by him as ht:, own 

person, because a man continues to live in the work, 

deeds, and words left behind himself. So, Dharmakaya 

came to be understood by Western scholars as 

meaning the person of Buddha incarnated in his 

religion. This interpretation of the te'i·m is not very 

accurate, however, and is productive of some very 

serious misinterpretations conc~rning the fundamental 

doctrines of Mahayanism. Historically, the Body of 

the Law as the Buddha incarnate might have been 

the sense of Dharmakaya, as we can infer from the 

occasional use of the term in some Hinayana texts. 

But as it is used by Eastern Buddhists, it has acquired 

an entirely new significance, having nothing to do 

wtth the body of religious teachings established by 

the Buddha. 
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This transformation in the conception of Dharmakaya 

has been effected by the different interpretation the 

term Dharma came to receive from the hand of the 

Mahayanists. Dharma is a very pregnant word and 

covers a wide range of meaning. It comes from the 

root dhr, which means ''to hold," "to carry", "to 

bear," afd the I)rimitive sense of dharma was ''that 

which carri~s or bears or supports," and then it 

came to signify "that which forms the norm, oi· 

regulates the course of things," that is, .claw,'' "in

stitution," ''rule," "doctrine," then, "duty," "justice," 

"virtue," "moral merit," "character,'' "attribute," "essen

tial quality,'• "substance," "that which exists," "reality," 

''being," etc., etc. The English equivalent most 

frcqulntly used for dharma by Oriental scholars is 

law or doctrine. This may be· all right as far as the 

Pali texts go ; but when we wish to apply this inter

pretation to the Mahayana terms, such as Dharmadhatu, 

Dharmaklya, Dharmalak~a, Dharmaloka, etc., we are 

placed in ane awkward position and are at a loss 

how to get at the meaning of those terms. There 

are passages in Mahayana literature in which the 

whole significance of the text depends upon how we 

under~tand the word dharma. And it may even be 

said that one of the many reasons why Christian 

Mudents of Buddhism so frequently fail to recognise 

the importance of Mahayanism is due to their misinter

pretation of dharma. Max Mueller, ti,erefore, rightly 
• 

rem:rks in hi~ introduction to an English translalion 

of the Vajracchedika Sutra, when he says: "If we 
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were always to translate dharma by law, it seems to 
me that the whole drift of our treatise would become 

unintelligible." Not only that particular text of 

Mahayanism, but its entire literature would become 

utterly incomprehensible. 

In Mahayanism Dharma means in many cases "thing," 

"substance," or "being," or "rec\lity, '' b~th in its 
particular and in its general sense, thovgh it is also 

frequently used in the sense of law or doctrine. Kaya 
may be rendered "body," not in the sense of personality, 

but in that of system, unity, and organised form. 
Dharmakaya, the combinat:on of dharma and kaya, 

thus means the organised totality of things or the 

principle of cosmic unity, though not as a purely 

philosophical concept, but as an object of the refigious 

consciousness Throughout this work, however, the 

original Sanskrit form will be retained in preference 

to any English equivalents that have been used 

heretofore ; for Dharmakaya conveys to th,e minds of 

Eastern Buddhists a peculiar religious· flavor, which, 
when trans¼ated by either God or the All or some 

abstract philosophical terms, suffers considerably. 

Dharmakdya as Religious Object. 

As aforesaid, the Dharmakaya is not a product of 

philosophical reflection and is not exactly equivalent 

to Suchness ; ~t has a religious sign1ification as the 

obfect of the religious consciousness. The Dharmakaya 

is a soul, a willing and knowing being, one that is 
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will and _intelligence, thought and action. It is, as 

understood by the Mahayanists, not an abstract 

metaphysical principle like Suchness, but it is living 

spirit, that manifests itself in nature as well as in 

thought. The universe as an expression of this spirit 

is not a meaningless display of blind forces, nor is it 

an arena_ for the !itrugglc of di verse mechanical pow~rs. 

Further, Bq<ldhists ascribe to the Dharmakfiya in
numerable merits and virtues and an absolute perfect 

intelligence, and makes it an inexhanstihle fountain-head 

of love and compassion ; and it is in this that the 

Dharmakaya finally assumes a totally <liff erent aspect 

from a me,e metaphysical principle, cold and lif elcss. 

The Avatamsaka Sutra gives some comprehensive 

statcr~ents concerning the nature of the Dharmakaya 

as follows: 

''The Dharmakaya, though manifesting itself in the 

triple world, is free from impurities and desires. It 

unfolds i~elf here, there, and everywhere responding 

to the call of karma. It is not an individual reality, 

it is not a false existence, but is universal and pure. 

It comes from nowhere, it goes to nowhere ; it docs 

not assert itself, nor is it subject to annihilation. It 

is forever serene and eternal. It is the One, devoid 

of all determinations. This Body of Dharma has no 

tJ'oundary, no quarters, but is embodied in all bodies. 

Its freedom or spontaneity is incomprehensible, its 

spiritual presericc in things corporeal ,s incomprehen

sible.• All forms of corporeality are involved ther•ein, 

it is able to create all. things. Assuming any concrete 
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material body as required by the nature and condition 

of karma, it illuminates all creations. Though it is the 

treasure of intelligence, it is void of partic.ularity. 

There is no place in the universe where this Body 
does not prevail. The universe becomes, but this 

Body forever remains. It is free from all opposites 

and contraries, yet it is working in, all thin~s to lead 
them to Nirvana. 11 .. 

More Detailed Characterisation. 

The above gives us a general, concise view as to 

what the Dharmakaya is, but let me quote the follow
ing more detailed description of it, in order that we 

may more clearly and definitely see into the charac

teristically Buddhistic conception of the highest being. 1 

"0 ye, sons of Buddha! The Tathagata 2 is not a 

particular dharma, nor a particular form of activity, 

nor has it a particular body, nor docs it abide in a 

particular place, nor is its work of salvatio,n confined 

to one particular people On the contrdry, it involves 

in itself infinite dharmas, infinite activities, infinite 

bodies, infinite spaces, and universally works for the 

salvation of all things. 

''0 ye, sons of Buddha! It is like unto space. Space 3 

contains in itself all material existences and all• the 

vacuums that obtain between them Again, it establish

• The Ava/am.raka Sutra, Chinese translation by Hu<ldhabha
dra1 fas. XXXIVt 

'• That is the Dharmakaya personified. ' ,, 
~ In Hindu philosophy space is always conceived as an ob

jective enti.ty in which all things exist. 
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es itself in all possible quarters, and yet we cannot 
say of it that it is or it is not in this. particular spot, 
for space has no palpable form. Even so with the Dhar
kaya of the Tathagata. It presents itself in all places, 
in all directions, in all dharmas, and in all beings; 
yet the Dharmakaya itself has not been thereby par
ticularised. Becaus~ the Body of the Tathagata has 

• no particular pody but manifests itself everywhere and 
anywhere in response to the nature and condition of 

things. 
"0 ye, sons of Buddha! It is like unto space. Space 

is boundless, comprehends in itself all existence, and 
yet shows nee trace of passion lpartiality]. It is even 
so with the Dharmakaya of the Tathagata. It illumi

nates atl good works worldly as well as religious, but 
it betrays no passion or prejudice. Why? Because the 
Dharmakaya is perfectly free from all passions and 

prejudices. 1 

"0 ye, _,ons of Buddha! It is like unto the Sun. 
The benefits cOflf erred by the light of the sun upon 

all living beings on earth are incalculable : e. g. by 
dispelling darkness it gives nourishment to all trees, 
herbs, grains, plants, and grass; it vanquishes humid
ity; it illuminates ether whereby bcnefitting all the 

1 This should be understood in the sense that "God makcth 
his, sun to rise on the evil and on the good, and sendcth 
rain on the just and on the unjust.'' The Dharmakaya is uni
versal in its love, as space is in its comprehensi~eness Because 
it is abs•lutely frel from human desires and passions that a,c 
the product of egoism and therefore tend always to be discrim
inative and cxclusf vc. 
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living beings in air; its rays pcnetr ate into the waters 

whereby bringing forth the beautiful lotus• flowers into 

full blossom; it impartially shines on all figures and 

forms and brings into completion all the works on 

earth. Why? Because from the sun emanate infinite 

rays of life-giving light. 

"0 ye, sons of Buddha I It is <even so with the Sun-
,. I 

Body of the Tath~gata which in innpmcrablc ways 

bestows benefits upon all beings That is, it benefits us by 

destroying evils, all good things thus being quickened to 

growth; it benefits us with its universal illumination 

which vanquishes the darkness of ignorance harborcd in 

all beings ; it benefits us through its greatccompassionate 

heart which saves and protects all beings; it benefits 

us through its great loving heart which dclivcrs all 

beings from the misery of birth and death ; it benefits 

us by the establishment of a good religion whereby 

we are all strengthened in our moral activities; it 

benefits us by giving us a firm belief ,in the truth 

which cleanses all our spiritual impt\tities ; it benefits 

by helping us to understand the doctrine by virtue 

of which we are not led to disavow the law of 

causation ; it benefits us with a divine vision which 

enables us to observe the metempsychosis of all beings; 

it benefits us by avoiding injurious deeds which may 

destroy the stock of merits accumulated by all beings; 

it benefits us with an intellectual light which unfolds 

the mind-flowers of all beings; it b~nefits us with an 

ispiration whereby we are enlivened to prJcticc all 

that constitutes Buddhahood. Why? Because the Sun-
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Bod~ of the TathAgata universally emits the rays of 
the Light of Intelligence. 

1•0 . ye, sons of Buddha! When the day breaks, 
the rising sun shines first on the peaks of all the 

higher mountains, then on those of high mountains, 

and finally all over the plains and fields ; but the 

sunlight i'6elf doe!; not make this thought : I will 

shine first Ott all the highest mountains and then 

gradually ascending higher and higher shine on the 

plains and fields. The reason why one gets the 

sunlight earlier than another is simply because 

there is a gradation of height on the surface of the 
earth. • 

"0 te, sons of Buddha ! It is even so with the 
TathAgata who is in possession of innumerable and 

immeasurable suns of universal intelligence. The in

numerable rays of the Light of Intelligence, emanating 

everlastingly from the spiritual Body of the Tathagata, 

will first ~11 on the Bodhisattvas and MahAsattvas 
• who are the highest peaks among mankind, then on 

the NidAnabuddhas, then on the <;;ravakas, then on 

those beings who are endowed with definitely good 

character, as they will each according to his own 

capacity unhesitatingly embrace the doctrine of de

liverance, and finally on all common mortals whose 

char11cter may be either indefinite or definitely bad, 

providing them with those conditions whJch will prove 

benefic;.I in the!ir future births But the Light qf 

Intelligence eman!1ting from the TathAgata does not 

make this thought: 'I will first shine on the Bodhi-
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sattvas and then gradually pass over to all common 

mortals, etc.' The Light is universal and illuminates 

everything without any prejudice, yet on account of 

the diversity that obtains among se~ient beings as 

to their character, aspirations, etc., the Light of 

Intelligence is diversely perceived by them. 

''0 ye, sons of Buddha I When• the sun, rises above , 

the horizon, those people born blind, on account 

their def ectivc sight, cannot see the light at all, but 

they are nevertheless benefited by the sunlight, for 
it gives them just as much as to any other beings 

all that is necessary for the maintenance of life : it 

dispels dampness and coldness and ma'kes them feel 

agreeable, it destroys all the injurious germs that are 

produced on account of the absence of s\inshine, 

and thus keeps the blind as well as the not-blind 

comfortable and healthy. 

"0 ye, sons of Buddha ! It is even so with the 

Sun of Intelligence of the Tathagata. All'i:hose be~ngs 

whose spiritual vision is blinded by talse doctrine, or 

by the violation of Buddha's precepts, or by ignorance, 

or by evil influences, never perceive the Light of 

Intelligence; because they are devoid of faith. But 

they are nevertheless benefited by the Light ; for it 

disperses indiscriminately for all beings the sufferings 
arising from the four elements, and gives them physical 

comforts; for it destroys the root of all passions . 
• l?rejudices, and pains for unbelievers ar, well as fof believ-

ers •.. By virtue of this omnipresent Light oflntdligencc, 

t~e Bodhisattvas will attain perfect purity and the 
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knowledge of all things, the Nidanabuddhas and <;;ra• 

vakas will destroy all passions and desires ; mortals 

poorly endowed and those born blind will rid of 

impurities, control the senses, and believe in the four 

views; 1 and those creatures living in the evil paths 

of existence such as hell, world of ghosts, and the 

animal realm, will l,)e freed from their evils and torture 
• 

and will, after, death, be born in the human or celes-

tial world .... 

"0 ye, sons of Buddha ! The Light of Dharmakaya 

is like unto the full moon which has four wondrous 

attributes: (I) It outdoes in its brilliance all stars and 

satellites; (2.)elt shows in its size increase and decrease 

as observable in the Jambudvipa; (3) Its reflection is 

seen in~very drop or body of clear water; (4) Whoever 

is endowed with perfect sight, perceives it vis-a-vis. 

"0 ye, sons of Buddha ! Even so with the Dharmakaya 

of the T athagata, that has four wondrous attributes: (I) 

It eclipses ~e stars of the Nidanabuddhas, <;;ravakas, 

etc.; (2) It shovls in its earthly life a certain variation 

which is due to the different natures of the beings 

to whom it manifests itself, 2 while the Dharmakaya 

1 The four views are: That the physical body is productive 
of impurities; that sensuality causes pain; that the individual soul 
is not permanent; and that all things are devoid of the Atman. 

2 jhat is to say: The Dharmakaya, that assumes all forms 
of existence according to what class of being it is manifesting 
itself, is sometimes conceived by the believer~ to be a short
lived go~, sometimh an immortal spirit, sometimes a celestitl 
being of one hundred kalpas, and sometimes an existence of 
only a moment. As· there are so many different dispositions, 
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itself is eternal and shows no increase or decrease . 
in any way; (3) Its reflection is seen in the Bodhi 

(intelligence) of every pure-hearted ~entient being ; (4) 

All who understand the Dharma and obtain deliverance, 

each according to his own mental calibre, think that 

they have really recognised in their own way the 

Tathigata face to face, while the DharmakAya itself 
I 

is not a particular object of understanding, but univer-
' sally brings all Buddha-works into completion. 

"0 ye, sons of Buddha I The Dharmakaya is like 

unto the Great Brahmaraja who governs three thousand 

chiliocosms. The Raja by a mysterious trick makes 

himself seen universally by all living c beings in his 

realm and causes them to think that each of them 

has seen him face to face; but the R~ja, himself 

has never divided his own person nor is he in 

possession of diverse features. 
110 ye, sons of Buddha! Even so with the Tathagata; 

he has never divided himself into many, nor has he ever 
(-

assumed diverse features. But all beings, each ac-

cording to his understanding and strength of faith, 

recognise the Body of the Tathagata, while he has 

never made this thought that he will show himself to 

such and such particular people and not to others . . . 

"0 ye, sons of Buddha ! The Dharmak~ya is like 

unto the maniratna in the waters, whose wondrous 

characters, karmas, intellectual attainments, moral environments. 
etc., so· there are as many DharmakAjas as suiijectivcly 
represented in the minds of sentient beings, though the 
DharmakAya, objectively considered, is absolutely one. 
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light transforms , everything that comes m contact 

with it to its own color. The eyes that perceive it 

become purified. 'Wherever its illumination reaches, 

there is a marvelous display of gems of every de

scription, which gives pleasure to all beings to see. 

''0 ye, sons of Buddha I It 1s even so with the 

Dharmakiya of the Tathagata, which may rightly be 
• • ' called the treasure of treasures, the thesaurus of all 

• merits, and the mine of intelligence. Whoever comes 

in touch with this light, is all transformed in!o the 

same color as that of the Buddha. Whoever sees this 

light, all obtains the purest- eye of Dharma. Whoever 

comes in tovch with this light, rids of poverty and 

suffering, attains wealth and eminence, enjoys the bliss 

of the 611Comparable Bodhi" ..... . 

Dharmakaya and Individual Beings. 

From these statements it is evident that the 

Dharmakay. or the Body of the Tathagata, or the 

Body of Intelligtnce, whatever it may be designated, 

is not a mere philosophical abstraction, standing aloof 

from this. world of birth and death, of joy and sorrow, 

calmly contemplates on the folly of mankind; but 

that it is a spiritual existence which is "absolutely 

one, is real and true, and forms the raison d'etre of 

all beings, transcends all modes of upaya, is free from , 
desires and struggles ["r compulsionj, and stands 

outside the pale of our finite understarfding." 1 It is 
• • • 

1 Asanga's General Treatise "" Alalt,iydni'.rm. ( Maltaylma 
sampari'gralta). 
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also evident that the Dharmakaya, though itself free 

from ignorance (avidya) and passion (klefa) and 

desire (tr,rnd), is revealed in the finite and fragmental 

consciousness of human being, so that we can say in 

a sense that "this body of mine is the Dharmakaya" -

though not absolutely ; and also in a generalised form 

that "the body of all beings is thr, Dharmakaya, and 
•· 

the Dhannakaya is the body of all bci,ngs,"-though 

in the latter only impcrf ectly and fractionally realised. 

As we thus partake something in ourselves of the 

Dharmakaya, we all are ultimately destined to attain 

Buddhahood when the human intelligence, Bodhi, is 

perfectly identified with, or absorbed in; that of the 

Dharmakaya, and when our earthly life becomes the 

realisation of the will of the Dharmakaya. 

The Dharmakdya as Love. 

Here an important consideration f Mees itself upon 

us which is, that the Dharmakaya is not only an 

intelligent mind but a loving heart, that it is not only 

a god of rigorism who docs not allow a hair's breadth 

deviation from the law of karma, but also an incarnation 

of mercy that is constantly bclaboring to develop the 

most insignificant merit into a field yielding rich 

harvests. The Dharmakaya relentlessly punishes the 

wrong and eocs not permit the exhaustion of their 
•• 

karma without sufficient reason ; an<l yet itJ hands 

are always directing our life toward the actualisation 

Downloaded from https://www.holybooks.com



CHAPTER IX, 233 

of supreme goodness. "Pangs of nature, sins of will, 
defects of doubt, and stains of blood,"-discouraging 

and gloomy indeed is the karma of evil-doers ! But 

the Dharmakaya, infinite in love and goodness, is 

incessantly managing to bring this world-transaction 

to a happy terminus. Every good we do is absorbed 

in the universal ~tock of merits which is no more nor 
• less than thf Dharmakaya. Every act of lovingkindness 

we practice is conceived in the womb o( Tathagata, 

and therein nourished and matured, is again brought 

out to this world of karma to bear its fruit. Therefore, 

no life walks on earth with aimless feet; no chaff is 

thrown inte the fire unquenchable. Every existence, 

great or insignificant, is a reflection of the glory 

of tltc Dharmakaya and as such worthy of its all

embracing love. 

For further corroboration of this view let us cite 

at random from a Mahayfma sutra: 1 

"With ~e great loving heart 
The thirsty\lesires of all beings he quencheth with coolness 

refreshing; 
With compassion, of all doth he think, 
Which like space knows no bounds; 
Over the world's all creation 
With no thought of particularity he revicweth. 

''With a great heart compassionate and loving, 
All sentient bein~s by him are embraced; 
With means (up,iya) which are pure, I ree from stain. and 

all excellent, 
l~ doth sne and deliver all creatures innumerable. 

1 The Avalam.raka Sulra, chap. 13, 1'0n Merit." 
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"With unfathomable love and with compassion 
All creations care'jsed by him universally; 
Yet free from c1.ttachment his heart is. 

"As his compassion is great and is infinite, 
Bliss unearthly on every being he confereth, 
And himself showeth all over the universe; 
He'll not rest till all Buddhahood truly attains,'' 

f • Later Makayanists' view of the Dharmakapa. 
f ·• 

The above has been quoted almost exclusively from 

the so-called sutra literature of Mah~yana Buddhism, 

which is distinguished from the other religio-philosoph

ical treatises of the school, because the sutras are 

considered to be the accounts of Buddha,. himself as 

recorded by his immediate disciples, 1 Let us now ,. 
sec by way of further elucidation what views were 

held concerning the Dharmakaya by such writers as 

Asanga, Vasubandhu, etc. 

W c read in the General Treati'u on Mah,rydnism 
~ 

by Asanga and Vasubandhu the following sfatcment: ., 
"When the Bodhisattvas think of the Dharmakaya, 

how have they to picture it to themselves? 

''Briefly stated, they will think of the Dharmakaya 

by picturing to themselves its seven characteristics, 

which constitute the faultless virtues and essential 

1 This is by no means the case, for some of the Mahayana 
sutras are undoubtedly productions of much later writers than 
the immediate followers of the Buddha, though of course it 
is very likely that some of the most important Mal\iyana 

• ' canonical books were compiled within a few hundred years 
after the Nirvana of the Master. 
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functions of the KAya. (I) Think of the free, unri

valed, unimpeded activity of the Dharmakiya, which 

is manifested in all beings; (2) Think of the eternality 

of all perfect virtues in the DharmakAya; (3) Think 

of its absolute freedom from all prejudice, intellectual 

and affective; (4) Think of those spontaneous activi

ties that uninterruptedly emanate from the will of the .. 
Dharmak\ya; (S) Think of the inexhaustible wealth, 

• spiritual and physical, stored in the Body of the 

Dharma; (6) Think of its intellectual purity which 

has no stain of onesidedness; (7) Think of the earthly 

works achieved for the salvation of all beings by the 

Tathigatas .who are reflexes of the Dharmakaya." 

As regards the activity of the DharmakAya, which 

is shewn in every Buddha's work of salvation, Asanga 

enumerates five forms of operation : (I) It is shown 

in his power of removing evils which may befall us 

in the course of life, though the Buddha is unable 

to cure fffny physical defects which we may have, 

such as blindness, deafness, mental abberration, etc. 

( 2) It is shown in his irresistible spiritual domination 

over all evil-doers, who, base as they are, cannot help 

doing some good if they ever come in the ~resence of 

the Buddha. ( 3) It is shown in his power of destroying 

various unnatural and irrational methods of salvation 

which are practiced by followers of asceticism, hedon

ilm, or Ishvaraism. ( 4) It is shown in his power of curing 

those diseased minds that believe ein the reality, 
• permlnency, and indivisibility of the ego-soul, that is, 

in the pudgalavAda. (S) It is shown in his inspiring 
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influence over those Bodhisattvas who have not yet 

attained to the stage of immovability as well as over 

those <;ra.vakas whose faith and character are still in 

a state of vacillation. 

The Freedom oj the Dharmakaya. 

Those spiritual influences over all beings of the 
t 

Dharmakaya through the enlightened mind of a 
' Buddha, which we have seen above as stated by 

Asanga, are fraught with religious significance. 

According to the Buddhist view, those spiritual 

powers everlastingly emanating from the Body of 

Dharma have no trace of human elat'oration or 

constrained effort, but they are a spontaneous over

flow from its immanent necessity, or, as I talw it, 

from its free will. The Dharmakaya does not make 

any conscious, struggling efforts to shower upon all 

sentient creatures its innumerable merits, benefits, 

and blessings. If there were in it any trace o/- elabora

tion, that would mean a struggle withineitself of divers 

tendencies, one trying to gain ascendency over another. 

And it is apparent that any struggle and its necessary 

ally, compulsion, are incompatible with our conception 

of the highest religious reality. Absolute spontaneity 

and perfect freedom is one of those necessary attributes 

which our religious consciousness cannot help ascribing 

to its object of reverence. Buddhists therefore repeated

ly affirm that• the activity of the Dlfarmaklya is 
• 

perfectly free from all effort and coercion, exfcrnal 

and internal. Its every act of creation or salvation 
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or love emanates from its own free will, unhampered 

by any struggling exertion which characterises the 

doings of mankind. This free will which is divine, 

standing in such a striking contrast with our own 

"free will" which is human and at best very much 

limited, is called by the Buddhists the Dharmakaya's 
11Purvapranidhanabala." 1 

• 
As the I)harmakaya works of its own accord it 

does not seek any recompense for its deed ; and it 

1s e\'ident that every act of the Dharmakaya is 

always for the best welfare of its creatures, for they 

are its manifestations and it must know what they 

need. W c ~o not have to ask for our "daily bread," 

1 ·'ltirvapranidhii.nabala" is frequently translated "the power 
of original (or primitive) prayer.'' Litl!rally, purva means 
"forn-.c'r" or "oril{inaF' or ''primitive"; and pranidhana, "desire'' 
or "vow or "prayer"; and hala, ''power." So far as literary 
rendering is concerned, "power of original prayer'' seems to 
he the sense of the original Sanskrit. Hut when we speak of 
primitive ~ayers of the Dharmakaya or Tathagata, how shall 
we understand ft? Has prayer any sense in this connection? 
The Dharmakaya can by its own free will manifest in any 
form of existence and finish its work in whatever way it deems 
best. Thert! is no need fur it to utter any prayer in the ag
ony of strug~lc to accomplish. There is in the universe no 
force whatever which is workin~ against it so powerfully 
as to make it cry for help; and there cannot he any struggle 
or agony in the activity of the Dharmakaya. The term prayer 
tl¥;:refore is altogether misleading and inaccurate and implicates 
us in a grave error which tends to contradict the general 
Buddhist conception of Dharmakaya. We Ia1st dispense with 
the teem entire If in order to he in pc rf cct harmony witl\, the 
fundamental doctrine of Buddhism. This point will receive 
further consideration later. 
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nor have we to praise or eu1ogise its virtues to court 
its special grace, nor is there any necessity for us to 
off er prayer or supplication to the DharmakAya. 

Consider the li1ies of the field which neither toil nor 

spin,-and I might add,--which ask not for any 

favoritism from above ; yet are they not arrayed even 

better than Solomon in all his glory? The Dhj\rmakaya 

shines in its august magnificence everywere there is 

life, nay. even where there is death. We are all living 

in the midst of it and yet, strange to say, as ·'the fish 

knows not the presence of water about itself," and also 
as "the mountaineers recognise not the mountains 
among which they hunt," even so we kno-W:'not whence 

that power comes whose work is made manifest in us 
and whither it finally 1eadeth us. In spite of this pr<ffound 

ignorance, we really feel that we are here, and thereby 

we rest supremely contented. For we believe that 
all this is wrought through the mysterious and miracu

lous will of th~ Dharmakaya, who does an,·· excellent 

works and seeks no recompense what~ver. 

The Will of the Dharmakaya. 

Summarily speaking, the Dharmakaya assumes three 

essential aspects as reflected in our religious con

sciousness: first, it is intelligence (praJiid); secondly, 

it is love (ka1una); and thirdly, it is the will (prani

dkanabala ). We know that it is intelligence from 

the declaratio1i that the Dharmak~a directr the 

course of the universe, not blindly but rationally; we 

know again that it is love because it embraces all 
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beings with fatherly tenderness; 1 and finally we must 

assume that it is a will, because the Dharmakaya 

has firmly set down its aim of activity in that good 

shall be the final goal of all evil in the universe. 

Without the will, love and intelligence will not be 

realised; without love, the will and intelligence will 

lose th~ir impu~e; without intelligence, love and 

the will wiU be irrational. In fact, the three are co

ordinates and constitute the oneness of the Dharmakaya; 

and by oneness I mean the absolute, and not the numeric

al, unity of all these three things in the being of the 

Dharmakaya, for intelligence and love and the will 
arc diff ere.Atiated as such only in our human, finite 

consciousness. 

So~lC Buddhists may not agree entirely with the 

view here expounded. They may declare: "We conform 

to your view when you say the Dharmakaya is in

telligence and love, as this is expressly stated in the 

sutras a1'd ~astras ; but we do not se,e how it could 

be made a w1ll. Indeed, the Scriptures say that the 

Dharmakaya is in possession of the Pranidhanabala, 

but this bala or power is not necessarily the will, it 

is the power of prayers or intense vows. The Dhar

makaya actually made solemn vows, an<l their spiritual 

energy abiding in the world of particulars works out 

i~ original plan and makes possible the universal 

salvation of all creatures." 

It is quite t,ue that the word pranidhanabala means • 
1 ''l am the father of all beings, and they arc my children.'' 

(The .A:oatamsalla, the Punaar,ka, etc.) 
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literally "the power of original prayers.'' But this 

literary rendering totally ignores its inner significance 

without which the nature of the Dharmakaya would 

become unintelligible. We admit that the Dharmakaya 

knows no higher existence by which it is conditioned, 

nor has it any fragmentary, limited consciousness 

like that of human being, nor hp.s it any intrinsic 

want by which it is necessitated to appeal to fomething 
" other than itself. It is, therefore, utterly nonsensical 

to speak of its prayer, "original" or borrowed, as 

some Buddhists are inclined to think. On the other 

hand, we arc perfectly justified in saying that whatever 

is done by the Dharmakaya is done by tts own free 

will independent of all the determinations that might 

affect it from outside, t 

But I can presume the reason why they speak of 

the prayers of the Dharmakaya instead of its will. 

Here we have an instance of emotional outburst. The 

fervency of the intense religious sentimep·t not in-
• 

frequently carries us beyond the limits t...lf the intellect, 

landing us in a region full of mysteries and contra

dictions. It anthroposises everything beyond the proper 

measure of intcllcction and ascribes all earthly 

human feelings and passions to an object which the 

mind well-balanced demands to be above all the 

forms of human helplessness. The Buddhists, especi

ally those of the Sukhavati sect, 1 recognise the exist-

• 
1 • To get more fully acquainted with rt1e signifiq,nce of 

the Sukhavati doctrine, the reader is advised to look up the 
Sukhavati sutfas in the Sacred Books of the East, Vol. XLIX. 
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ence of an all-powerful will. all-embracing love, and 

all-knowing intelligence in the Dharmakaya, but they 
want to represent it more concretely and in a more 

humanly fashion before the mental vision of the less 
intellectual followers. The result thus is that the 
Dharmakaya in spite of its absoluteness made prayers 

to himself to emaqcipate all sentient beings from the , 
sufferings of birth and death. But are not these self-., 
addressed prayers of the Dharmakaya which sprang 

out of its inmost nature exactly what constitutes 

its will? 

lb 
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THE DOCTRINE OF TRIKAYA. 
,. 

(BUDDHIST THEORY OF TRINITJ.) 

The Human and the Super-human Buddha. 

QNE of the most remarkable differences between the 

Pali and the Sanskrit, that is, between the Hinaya

na and the Mahayana Buddhist literature,iis in the man

ner of introducing t_he characters or persons who take 

principal parts in the narratives. In the former, ~rmons 

are delivered by the Buddha as a rule in such a 

natural and plain language as to make the reader 

feel the presence of the teacher, fatherly-hearted and 

philosophically serene ; while in the lattt'· generally 

we have a mysterious, transcendel\'t: figure, more 

celestial than human, surrounded and worshipped by 

beings of all kinds, human, celestial, and even demo

niac, and this mystical central character performing 

some supernatural feats which might well be narrated 

by an intensely poetical mind. 

In the Pali scriptures, the texts as a rule open with 
the formula, "Thus it was heard by me" (Evam vu 

sutam), then •re)ate the events, if atly, ).Vhich induced the 

~uddha to deliver them, and finally lead the• reader 

to the main subjects which are generally written in 
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lucid style. Their opening or introductory matter is 

very simple, and we do not notice anything extraor• 

dinary in its further development. But with the Ma

hayana texts it is quite different. Here we have, as 
soon as the curtain rises with the stereotyped formula, 

"Evam maya ~rutam," a majestic prologue dramati

cally or raiher grotftsquely represented, which prepares 

the mind of J:he audience to the succeeding scenes, 

in which some of the boldest religio-philosophical 

proclamations are brought forth. The perusal of this 

introductory part alone will stupefy the reader by its 

rather monstrous grandeur, and he may without much 

ado declare flhat what follows must be extraordinary 

and may be even nonsensical. 

The 9rollowing is an illustration showing the typical 

manner of introducing the characters in the Mahayana 

texts. 1 

"Thus it was heard by me. Buddha was once stay

ing at Rf1'agriha, on the Gridhrakuta mountain. He 

was in the Han• of Ratnachandra in the Double Tower 

of Chandana. Ten years passed since his attainment of 

Buddhahood. He was surrounded by a hundred thousand 

Bhik~us and Bodhisattvas and Mahasattvas numbering 

sixty times as many as the sands of the Ganges. All of 

them were in possession of the greatest spiritual energy ; 

thev had paid homage to thousands of hundred mil-

1 What follows is selected from a ~hort s~tra called Tlte 
Mahavai,Ulya-Tatltagalagarbha S"'ra, translated into Chinese 
by Buddhabhadra of the Eastern Tsin dynasty (A.D, 371-420). 

Nanjo, No 384• 
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lions of niyutas 1 of Buddhas; they were able to set 

rolling the never-sliding-back Wheel of Dharma; and 

whoever heard their names could establish themselves 

firmly in the Highest Perfect Knowledge. Their names 

were .... [Here about fifty Bodhisattvas are mentioned.] 

"All these Bodhisattvas numbering sixty times as 

many as the sands of the Ganges cvming frqm innume

rable Buddha-countries were accompanied by numberless 

Devas, Nagas, Yak~as, Gandharvas, A~uras, Garudas, 
Kinnaras, and Mahoragas. ~ This great assembly all 

joined in revering, honoring, paying homage to the 

Bhagavat, the W orld-honored One. 

"At this time the Bhagavat in the Double Tower 

of Chandana seated himself in the assigned scat, entered 

upon a samadhi, and displayed a marvelous phencfmenon. 

There appeared innumerable lotus-flowers with thou

sand-fold petals and each flower as large as a carriage

wheel. They had perfectly beautiful color and fragrant 

odour, but their petals containing celestifft beings in 

them were not yet unfolded. They all were raised 

now by themselves high up in the heavens and hung 

over the earth like a canopy of pearls. Each one of 

these lotus-flowers emitted innumerable rays c.,f light 

and simultaneously grew in size with wonderful \ itality. 

But through the divine power of Buddha they all of 

1 Niyr,ta is an exceedingly large number, but generally 
considered to -i>e equal to one billion. .. 
• • 

t All these are unhuman forms of existence, including 
demons, dragon-kings, winged beasts, etc. 
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a sudden changed color and withered. All the celestial 

Buddhas sitting cross-legged within the flowers now 

came into full view, shone with innumerable hundred 

thousand-fold rays of light. At this moment the tran

scendent glory of the spot was beyond description.'' ... 

As is here thus clearly shown, the Buddha in the 

Mahayana script.ur;s is not an ordinary human being 
• walking in a ~ensuous world; he is altogether dissimilar 

to that son of Suddhodana, who resigned the royal 

life, wandered in the wilderness, and after six years' 

profound meditation and penance discovered the Four

fold Noble Truth and the Twelve Chains of Dependence; 

and we can•ot but think that the Mahayana Buddha 

is the fictitious creation of an intensely poetir. mind. 

Let it•be so. But the question which engages us now 

is, "How did the Buddhists come to relegate the 

human Buddha to oblivion, as it were, and assign a 

mysterious being in his place invested with all possible 

or sometitnes impossible majesty and supernaturality ?'' 

This question,• which marks the rise of Mahayana 

Buddhism, brings us to the doctrine of Trikaya,-which 

in a sense corresponds to the Christian theory of trinity. 

According to this doctrine, the Buddhists presume 

a triple P-xistence of the Tathagata, that is, the Tathagata 

is conceived by them as manifesting himself in three 

dijf erent forms of existence: the Body of Trans

formation, the Body of 3liss, and the Body of Dharma. 

Though they are conct•ivcd as three, they arc in fact 
• • all the manifestations of one Dharmakaya,-thc Dhcir-

makAya that revealed itself in the historical <;;akyamuni 
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Buddha as a· Body of Transformation, and in the 
l\Iahiyina ·"'Buddha as a Body of BHss. However differ

ently they may appear from the human point of 

view, they are nothing but the expression of one eternal 
truth, in which all things have their raison d' lire. 

An Historical Vietv. 

At present we are not in possession of any historical 

documents that will throw light on the question as to 

how early this doctrine of Trikiya or Buddhist trinity 

conception came to be firmly established among 

Northern Buddhists and found its way h. an already

finished form as such into the Mahayana scriptures. 

As far as we know, it was A~vagho~a, the first Ma'nayana 
philosopher, who incorporated this conception in his 

Discourse on the Awakening of Faith in the Mah/iy!ma 
as early as the first century before Christ. This work, 

as the author declares, is a sort of synQfJsis of the 

Mahayana teachings, elucidating their principal features 

as taught by the Buddha in his various st1tras. It is 

not an original work which expounds the individual 

views of A~vagho~a concerning Buddhism. He wrote 

the book in a concise and comprehensive form, in 

order that the later generations who remote from the 

Buddha could not have the privilege of being inspired 

by his august presence, might peruse it with concen

tration of mtnd and synthetically grasp the whole 
0 

significance of many lengthy and voluminous stitras. 

Therefore, in the Awakening of ftaitk, we are supposed 
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not to find any Mahayana doctrines .that were not 

already taught by the Buddha and incorporated in the 

sutras. Everything A~vagho~a treats in his work must 

be considered merely a recapituiation of the doctrines 

which were not only formulated bu~ firmly established 

as the Mahayana faith long before him. His is simply 

the work of a ~ecorder. He carefully scanned all 
• 

the Mahayan: scriptures that had existed prior to his 

time and faithfully collected all the principal teachings 

of Me1hayanism here and there scatteringly told in them. 

His merit lies in compilation and systematisation. 

This being the case, we must assume that all the 

doctrines tAat are found in Ac;vagho~a and distinct 

from those usually held to be Hinayanistic are the 

teachftigs elaborated by Buddhists from the time of 

Bud<~ha's death down to the time of Ac;vagho~a. But 

as the latter apparently believes all these doctrines as 

Buddha's own and raises no doubt concerning their 

later ori~n, even if they were so, we must assume 

again that th@se doctrines were in a state of com

plctiun long before Ac;vagho~a·s time. If our calculation 

is correct that he lived in the first century before 

Christ, the Mahayana faith must be said to have been 

formulated at least two hundred years prior to his 

age,--taking this presumably as the time that is 

r;quired for the formulation and dogmatical esta

blishment of a doctri11e. This calculation places the 

devel~pment o,f the Mahayana faith ~uring the first 

century after the Buddha, and, we know, it ~as 

during this time that so many schools and divisions,-
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among which we must also find the so-called "primitive,'!),._ 

Buddhism of Ceylon, arose among the Buddhists,-each 

claiming to be the only authentic transmission · of 

the Buddha's teaching. Did Mahayanism come out of 

this turmoil of contention ? Did it boldly raise it

self from this chaos and claim to have solved all 

the questions and doubts that agit,ted the minds of , 
r • 

Buddhists after the Nirvana? For certain we do not 
• 

know anything concerning the chronology of the 

development of Buddhist philosophy and dogmas in 

India, at least before A~vagho~a; but, as far as our 

Chinese Buddhist literature records, we must conclude 

that this was most probably the case. t 

To give our readers a glimpse of the state of 

things that were taking place in those early days of 

Buddhism in India, I will quote some passages from 

Vasumitra's Discourse on the Points of Controversy 
by tke Different Schools of Buddhism,-the work 

_.once refered to in the beginning of this book. The 
+"!· 
:two principal schools that arose soont after the Nir-

vana of the Buddha were, as is well known, the 

Elders and the Great Council, and though they were 

further divided into a number of smaller sections 

and their views became so complex and intermixed 

that some of the Elders shared similar views with the 

Great Council School and vice versa, yet we can 

fairly distinguish one from the other and describe the 

the essential ~culiarities of each school. These points 
t • 

of •difference, generally speaking, are as follows, con-

fining _ourselves to their conceptions about the Buddha: 
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(I) According to the School of the Great Council, 

the Buddha's personality is transcendental (lokottara), 
and all the Tathftgatas are free from the defilements 

that might come from the material existence (bhava

a;rava). 1 For in the Buddha all evil passions hered

itary and acquired were eternally uprooted, and his 

presence on earth was absolutely spotless. ( The 
• • 

Vibha,¥a, CLJ(XIII.) Contending this view, the Elders 

held that the Buddha's personality was not free from 

Bhftvftc;rava, though his mind was fully enlightened. 

His corporeal existence was the product of blind love 

veiled with ignorance and tangled with attachment. 

If this went not so, the Buddha's feature would not 

have awakened an impure affection in the heart of 

a ma,den, an ill-will in the heart of a highwayman, 

stupidity in the mind of an ascetic, and arrogance in 

that of a haughty Brahman. These incidents which 

t Ac;rava literally means "oozing," or 11tlowing out," and the ' . 

Chinese translators rendered it by lou, dripping, or leaking. 
Roughly speakin'g, it is a general name for evils, principall~· 
material and sensuous. According to an Indian Huddhist scholar. 
A 

Ac;rava has threefold sense: (1) "keeping," for it retains all 
sentient beings in the whirlpool of birth and death ; (2) 
'·Howing," for it makes all sentient beings run in the stream 
of bir',h and dt:.ath; (3) "leaking,'' or "oozing," for it lets such 
evils as avarice, anger, lust, etc., ooze out from the six 

, sense-organs after the fashion of an ulcer, which lets out 
blood and filthy substance. The cause of Ac;rava is a blind 
will. and its result is birth and death. ~pecifically, Bhavac;rava 
is one of the three Ac;ravas, which are <•) kamac;rava, (2) 
vid.vac;,ava, and (3) bhav:lc;rava. The first is egotistic desu-es, 
the second is 1gnorancc, and the third is the material existence 
which we have to suffer on account of our pr.!vious karma. 

Downloaded from https://www.holybooks.com



CHAPTER X. 

happened during the life of the Buddha evince that 
his corporeal presence was apt to agitate others' 
hearts, and to that extent it was contaminated by 

Bhava~rava. 
(2) The Great Council School insists that every 

word uttered by a Tathagata has a religious, spiritual 
meaning and purports to the edification of his fellow

beings; that his one utterance is variously interpreted 

by his audience each according to his own disposition, 

but all to his spiritual welfare; that every instruction 

given out by the Buddha is rational and perfect. 
Against these views the Elders think that the Buddha 
occasionally uttered things which had nc~hing to do 

with the enlightenment of others ; that even with 
the Buddha something was out of his attainment, 

for instance, he could not make every one of his 

hearers pcrf ectly understand his preachings ; that 
though the Buddha never taught anything irrational 

and heretical, yet all his speeches were not perfect, 

he said some things which had no concern with ra

tionality or orthodoxy. 

(3) The corporeal body (rupakaya) of the Buddha 
has no limits (ko(i) ; his majestic power has no limits; 

every Buddha's life is unlimited; a Buddha knows 

no fatigue, knows not when to rest, always occupying 

himself with the enlightenment of all sentient beings 

and with the awakening in their hearts of pure faith. 

Against these -tendencies of the Great Council School 
) 

to• deify the historical Buddha, the Elders generally 

insist on the humanity of Buddhahood. Though the 
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Elders agree with the Great Council in that the body 
assumed· by the Buddha as the result of his untiring 
accumulation of good karma through eons of his suc
cessive existences possesses a wonderful power, spir
itual and material, they do not conceive it to be 
beyond all limitations. 

(4) The Great_ Council School says that with the 
• 

Buddha sleeP. is not necessary and he has no dreams. 
The Elders admit that the Buddha never dreams, 
but denies that he does not need any sleep. 

(5) As the Buddha is always in the state of a deep, 
exalted spiritual meditation, it is not necessary for 
him to thirtk what to say when requested to answer 

certain questions. Though he might appear to the 
iQqui/iers as if he thoroughly cogitates over the problems 
presented to him for solution, the Buddha's response 
is in fact immediate and without any efforts. The 
Elders, on the other hand, presume the Buddha1s 

mental calculation as to how to express his ideas 
as best suited to the understanding of the audience. 
Indeed, he does not cogitate over the problem itself, 
for with him everything is transparent, but he thinks 
over the best method of presenting his ideas before 
his pupils. 1 

' Our thoughtful readers must have noticed here that the 
conceptions of the Buddha as entertained by the l\lahasangika 
School (Great Council) closely resemble those of the Mahayana 
Buddhism. Thouih we are still unable to t.Pace step by step 
the ~veloptt)ent of Mahay5.nism in India, the hypothesis 
assumed by most of Japanese Buddhist scholars is that the 
Mahasangika was MahA.y!nistic in tendency. 
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Now to return to the doctrine of DharmakA.ya and 

Trikflya. When we consider these controversies as 

above stated, it is apparent that among many other 
questions which arose soon after the demise of the Bud

dha <;;akyamuni, there was one, which in all probability 
most agitated the minds of his disciples. I mean the 
question of the personality of Bud~ha. Was ·~e merely 

a human being like ourselves? Then, l\OW could he 
reach such a height of moral perfection ? Or was he 

a divine being ? But Buddha himself did not communi

cate anything to his disciples concerning his divinity, 
nor did he tell them to accept the Dharma on account 

of his divine personality, but solely for tH1c sake of 

truth. But for all that how could the disciples ever 
eradicate from their hearts the feeling of ~acr~d 

reverence for their teacher, which was so indelibly 

engraved there? Whenever they recalled the sermons, 
anecdotes, or gathas of their master, the truth and 

spirit embodied in them and the author must have 

become so closely associated that the)"" could not but 

ask themselves: 11What in the Buddha caused him 

to perceive and declare these solemn profound truths? 

What was it that formed in him such a noble majestic 

character? \\'hat was there in the mind of Buddha 

that raised him to such a perfection of intellectual 

and religious life? How was it possible that, posscsscJ 

of such exalted moral and spiritual virtues, Buddha 

too had to stlccumb to the law of birth and death 
' •• 

th~t is the lot of common mortals? Some such qucs-

tions must have been repeatedly asked before they 
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could answer them by the doctrines of Dharmakaya 

and Trikaya. 

Who was the Buddha? 

The evidence that these questions were constantly 

disturbing the minds of the disciples ever since the 

Master's entrance into Parinirvana, is scatteringly 

revealed •throughcfut the Buddhist texts both Southern 

and Northern. The regret of the immediate followers 

that they did not ask the Buddha to prolong his 

earthly life, while the Buddha told them that he 

could do so if he wished, and their lamentation over 

the remains of the Blessed One, "I-low soon the • Light of the World has passed away!" 1 - these 

utter1nces may be considered the first drops foreboding 

t'ie showers of doubt and speculation as to his 

personality. 

According to the 5uvama Prablui Sf'ttra, 2 a Bodhi

sattva, by the name of Ruciraketu, was greatly 

annoyed by the doubt why <;akyamuni Tathagata • 
had such a short life terminating only at eighty. He 

1 The Ma/tt'iparimbbtina sutta. 

2 There are three Chinese translations of this sutra: the 
first, by Dharmarak~a during the first two decades of the 
fifth century A. D. ; the second, by Paramartha of the Liang 

, dyna~ty, who came to China A. D. 546 and died A. D. 569; 
and the third, by 1-tsing ot the Tang dynasty who came back 
from his Indian pilgrimage in the year 695 and translated this 
sutra A. D. 703. The last is the only comiJete Chinese trans
lation• of the Sutarna Prablul A part of the orginal Sanskrit 
text recovered in Nepal was published by the Buddhist Text 
Society of India in 1898. Nanjo, Nos. 126, 127, 130. 
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taught the disciples that those who did not injure 

any living beings, and those who generously practised 

charity, in their former lives, could enjoy a consider

ably long life on earth; why then was the life of 

the Blessed One himself cut so short, who practised 

those virtues from time immemorial? The sfttra now 

records that this doubt was dispelled by the declaration 
I I 

of four Tathagatas who mysteriously ap~eared to the 

sceptic and told him that "Every drop of water in 

the vast ocean can be counted, but the age of 

<;;akyamuni none can measure. Crush the mount 

Sumeru into particles as fine as mustard seeds and 

we can count them, but the age of' •·,<;akyamuni 

none can measure . . . . . the Buddha never entered 

into Parinirvana ; the Good Dharma will never ~erish, 

He showed an earthly death merely for the benefits 

of sentient beings." ..... 

Here we have the conception of a spiritual Dharma

kaya germinating out of the corporeal death of 

<;;akyamuni. 1 Here we have the bri6ge that spans 

1 The notion that great men never die seems to be universal. 
Spiritually they would never perish, because the ideas that 
moved them and made them prominent in the history of 
humanity are born of truth. And in this sense every person 
who is possessed of worthy thoughts is immortal, while souls 
that are made of trumpery arc certainly doomed to annihi
lation. But the masses are not satisfied with this kind of 
immortality. They must have something more tangible, more 
sensual, and mon. individual. The notion of bodily resurrection 
of Christ is a fine illustration of this truth. When the followers 

• of Christ opened the master's grave, they did not find his 
body, so says legend, and they at once conceived the idea 
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the wide gap between the human <.;akyamuni Buddha 
and the spiritual existence of the Dharmakaya. The 

Buddha did not die after he partook of the food 
offered by Chunda. ·His age was not eighty. His life 
did not pass to an airy nothingness when his dne

rary urns were divided among kings and Brahmans. 
His virtues and merits which were accumulated through-• . 
out innumerable kalpas, could not come to naught 

• 
so abruptly. What constituted the essence of his 
life --and that of ours too-could not perish with 
the vicissitudes of the corporeal existence. The Buddha 
as a particular individual being was certainly subject 
to transforaiation-so is every mortal, but his truth 

must abide forever His Dharmakaya is above birth 
and ~ath and even above Nirvana; but his Body of 
• 

Transformation comes out of the womb of Tathagata 

as destined by karma and vanishes into it when the 
karma exhausts its force. The Buddha who is still 
seated at the summit of the Gridhrakuta, delivering 

to all beings the message of joy and bliss, and who 
among other precious teachings bequeathed to us 

of resurrection, for they reasoned that such a great man as 
Jesus could not suffer the sanie fate that befalls common 
mortals only. The story of his corporeal resurrection now 
took wing and went wild; some heard him speak to them, 

; some saw him break bread, and others even touched his 
wounds. What a grossly materialistic conception early Christians 
(and alas, even some of the twentieth century) cherished 
about resurrection and immortality! It is no -,..onder, therefore, 
that Jkimitive Bt\ddhists raised a serious question about the 
personality or" Buddha which culminated in the conception 
of the Sambhogak!ya, Body of Bliss, by Mahll.yinists 
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such sutras as the Avatamsaka, the Pundar£ka, etc., 
is no more nor less than an expression of the eternal 
spirit. Thus came the doctrine of Dharmakaya to be 
formulated by the Mahayanists, and from this the 
transition to that of Trikaya was but a natural sequence. 
Because one without the other could not give an 
adequate solution of the problems above cited. 

C ~ 

The Trikciya as Explained in the Suvavna Prabha. 

What then is the Trikaya or triple body of the 
Tathagata? It is (1) Nirmana Kaya, the Body of 
Transformation; ( 2) Sambhoga Kaya, the Body of 
Bliss ; and (3) Dharma Kaya, the Body o6 Dharma. If 

we draw a parallelism between the Buddhist and the 
Christian trinity, the Body of Transformation rday qc 
considered to correspond to Christ in the flesh, the 
Body of Bliss either to Christ in glory or to Holy 
Ghost, and Dharmakaya to Godhead. 

Let us again quote from the Suvarna Prabha, in 
which (l-tsing's translation, chap. Ill.~· we find the 
following statements concerning the doctrine of 
Trikaya. 

''The Tathagata, when he was yet at the stage of 
discipline, practised divers deeds of morality for the 
sake of sentient beings. The practise finally attained 
perfection, reached maturity, and by virtue of its 

merits he acquired a wonderful ·spiritual power. The 
power enabled• him to respond to the thoughts, deeds, 

• 
and livings of sentient beings. He thoroughly Jnder-

stood them and never missed the right opportunity 
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[to respond to their needs]. He revealed himself in 
the right place and in the right moment; he acted 
rightly, assuming various bodily forms [in response 
to the needs of mortal souls_!. These bodily forms 
are calle~ the Nirmanakaya of the Tathagata. 

"But when the Tathagatas, in order to make the 
Bodhisattvas thoropghly conversant with the Dharma, 

I 

to instruct them in the highest reality, to let them 
• 

understand that birth-and-death (samsara) and Nirvana 
are of one taste, to destroy the thoughts of the ego, 
individuality, and the fear [ of transmigration], and to 

promote happiness, to lay foundation for innllmerable · 
Buddha-dhatfnas, to be truly in accord with Suchness, 

the knowledge of Suchness, and the Spontaneous Will, 
m1nif e\t themselves to the Bodhisattvas in a form 
which is perfect with the thirty-two major and eighty 

minor features of excellence and shining with the halo 

around the head and the back, the Tathagatas are 
said to have assumed the Body of Bliss or Sam

bhogakaya. 1 • 

"When all possible obstacles arising from sins 

[_material, intellectual, and emotional] are perfectly 
removed, and when all possible good dharmas are 

preserved, there would remain nothing but Suchness and 

the knowledge of Suchness, -this is the Dharmakaya. 

''The first two forms of the Tathagata are provisional 

'land temporal] existences ; but the last one is a 

reality, wherein. the . former two find \he reason of 
• • 

1 Compare thts to the transfigured Christ. 
17 
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their existence. Why ? Because when deprived ot 

the Dharma of Suchness and of knowledge of non

particularity, no Buddha-dharma can ever exist; because 

it is Suchness and Knowledge of Suchness that absorbs 

within itself all possible forms of Buddha-wisdom and 

renders possible a complete extinction of all passions 

and sins [arising from particularitr,'1-" 
I 

According to the above, the Dharmakaya which is 
• 

tantamount to Suchncss or Knowledge of Suchncss 
is absolute; but like the moon whose image is reflected 

in a drop of water as well as in the boundless expanse 

of the waves, the Dharmakaya assumes on itself all 

possible aspects from the grossest mal'.l!rial form to 

the subtlest spiritual existence. When it responds to 

the needs of the Bodhisattvas whose spirit'ual Jife 
is on a much higher plane than that of ordinary 

mortals, it takes on itself the Body of Bliss or 

Sambhogakaya. This Body is a supernatural existence, 

and almost all the Ruddhas in the .Mahayana scriptures 

belong to this class of being. A~vagh6~a (p. 101) says: 

"The Body has infinite forms. The form has infinite 

attributes. The attribute has infinite excellences. And 

the accompanying fruition, that is, the region where 

they arc destined to be born lby their previous 

karma], also has infinite merits and ornamentations. 

Manifesting itself everywhere, the Body of Bliss 

is infinite, boundless, limitless, unintermittcnt l_in 

its activity]• which comes directly from the Mind 
• • • [Dharmakaya]." 

But the Bud<lhas revealed to the eyes of common 
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mortals are not of this kind. They are common mortals 

themselves, and the earthly <;akyamuni who came out of 

the womb of Mayadevi and passed away under the sala 

trees at the age of eighty years was one of them He 

was essentially a manifestation of the Dharmakaya, and 

as such we ordinary people also partake something 

of him. But the masses, unless favorcd by good karma 

accumulated in tfte past, are generally under the spell 

of ignorance~ They do not see the glory of Dharmakaya 

in its perfect purity shining in the lilies of the field 

and sung by the fowls of the air. They are blindly 

groping in the dark wilderness, they are vainly seeking, 

they are wUdly knocking. To the needs of these people 

the Dharmakaya responds by assuming an earthly form 

as a ~uman Buddha . 
• 

· Revelation in All Stages of Culture. 

En passant, let us remark that it is in this sense 

that Christ is conceived by Buddhists also as a mani

festation of th; Dharmakaya in a human form. He is 

a Buddha and as such not essentially different from 

<;akyamuni The Dharmakaya revealed itself as <;akya

muni to the Indian mind, because that was in harmony 

with its needs. The Dharmakaya appeared in the person 

of Christ on the Semitic stage, because it suited their 

taste best in this way. The doctrine of Trikaya, however, 

'goes even further and declares that demons, animal 

gods, ancestor-worship, nature-worship• and what not, 

are a.t due to 'the activity and revelation of the Dhar

makaya resp9nding to the spiritual needs of barbarous 

Downloaded from https://www.holybooks.com



26o CHAPTER X, 

and half-cultured people. The Buddhists think that the 
DharmakAya never does things that are against the 

. spiritual welfare of its creatures, and that whatever 
is done by it is for their best interests at that moment 
of revelation, no matter how they comprehend the 
nature of the Dharmakaya. The Great Lord of Dharma 
never throws a pearl before the swine, for he knows 
the animal's needs are for things'' more st!abstantial. 
He does not reveal himself in an exalted spiritual 
form to the people whose hearts are not yet capable 
of grasping anything beyond the grossly material. As 
they understand animal gods better than a metaphysical 
or highly abstracted being, let them haie them and 
derive all possible blessings and benefits through their 
worshiping. But as soon as they become diss~tisfied 
with the animal or human-fashioned gods, there mu'st 
not be a moment's hesitation to let them have exactly 
what their enlightened understanding can comprehend. 1 

1 Cf. I Cor. xm, u. "When I was a cJ;,,ild, I spake as a 
child, I understood as a child, I thought as a child, but when 
I became a man, I put away childish things.'' This point of 
our ever-ascending spiritual progress is well illustrated in the 
Saddharma-pundar'ika Sittra. See Chapters II, III, IV, V, and XI. 
The following passage quoted from chap. II, p. 49 (Kern's 
translation) will give a tolerably adequate view concerning 
diversity of means and unity of purpose as here expounded: 
"Those highest of men have, all of them, revealed most holy 
laws by means of illustrations, reasons and arguments, with 
many hundred proofs of skillfulness (upayakaufalya). And all 
of them have mhnifeste<l but one vehicle a,n<l introduced but 
one on eatth; by one vehicle have they led to full ripeness 
inconceivably many thousands of kotis of beings." As was 
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They are thus all the while being led, though uncon

sciously on their part, to the higher and higher region 

of mystery,, till they come fully to grasp the true 

and real meaning of the Dharmakaya in its absolute 

purity, or, to use Christian terminology, till "we all, 

with open face beholding as in a glass the glory of 

the Lor~ are cifanged into the same image from 

glory, even a&' by the Spirit of the Lord.'' ( 2 Cor m. 18.) 
The Mahayanists now argue that the reason why 

<;;akyamuni entered into Parinirvana when his worldly 

career was · thought by him to be over is that by 

this his resignation to the law of birth and death, 

-he wished to exemplify in him the impermanency of 

worldlj life and the folly of clinging to it as final 

rc31ity. As for his Dharmakaya, it has an eternal life, 
it was never born, and it would never perish; and 

when called by. the spiritual needs of the Bodhisattvas, 

it will cast off the garb of absoluteness and preach 

in the form o{ a Sambhogakaya "never-ceasing ser

mons which run like a stream for ever and aye.,, It 

will be evident from this that Buddhists are ready 

to consider all religious or moral leaders of mankind, 

whatever their nationality, as the Body of Transfor

mation of the Dharmakaya. Translated into Christian 

thoughts, God reveals himself in every being that is 

, worthy of him. He reveals himself not only at a certain 

elsewhere noted, tJvs doctrine is sometimes kno\vn as the theory 
of Upa./a. Uplya is very difficult term to translate into English; 
it literally means "way," "method," or ''strategy." For fuller 
interpretation see p. 2981 footnote. 
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period in history, but everywhere and all the time. 
His glory is perceived throughout all the stages of 

human culture. This manifestation, from the very 
nature of God, cannot be intermittent and sporadic 
as is imagined by some "orthodox Christians.'' The 

following from St. Paul's first Epistle to the Corinthians 
(Chap. xm), when read in this lonnectioo, sounds 

almost like a Buddhist philosopher's utrerance: "Now 

there arc diversities of gifts, but the same Spirit. 
And there arc diversities of administrations, but the 

same Lord. And there arc diversities of operations, but 

it is the same God which workcth all in all. But the 
~ 

manifestation of the Spirit is given to every man to 

profit withal For to one is given by the Sp~it the 

word of wisdom ; to another the word of knowlcci'ge 
by the same Spirit; to another faith by the same 

Spirit; to another the gifts of healing by the same 
Spirit; to another the working of miracles; to another 

prophecy; to another divers kinds of ,.tongues; to an

other the interpretation of tongues ; but all these 
worketh that one and the selfsame Spirit, di\·iding 

to every man severally as he will. For as the body 
is one and bath many members, and all the members 

of that one body, being many, are one body: so 

also is Christ. For by one Spirit are we all baptised 

into one body, whether we be Jews or Gentiles, whether 

we be bond or frt>e ; and have been all made to • 
drink into one Spirit." • 
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The Sambko~akaya. 

One peculiar point in the doctrine of Trikaya, 

which modern minds find rather difficult to compre

hend, is the conception of the Sambhogakaya, or the 

Body of Bliss. We can understand the relation between 

the Dharmakaya and Nirmanakaya, the latter being 
• 

similar to the notion of God incarnate or to that of 
• 

Avatara. Inasmuch as the Dharmakaya does not exist 

outside the triple world but in it as the raison d'etre 

of its existence, all beings must be considered a 
partial manifestation of it ; and in this sense Buddhists 

sometimes a,all themselves Bo<lhisattvas, that is, beings 

of intelligence, because intelligence (Bodhi) is the 

p~yd~logical aspect of the Dharmakaya as realised 

in sentient beings. But the conception of Sambhogakaya 

is altogether too mysterious to be fathomed by a 

limited consciousness. The fact becomes more apparent 

when we arc told that the Sambhogakaya, Body of 

Bliss, is a co,poreal existence and at the same time 

filling the universe and that there are two forms of 

the Body of Bliss, one for self-enjoyment and the 

other as a sort of religious object for the Bodhisattvas. 

That the Body of Bliss is corporeal and yet infinite 

has already been shown by the quotations from the 

Suvarna Prabh,i and A,;;vagho~a on the preceding 

pages. For further confirmation of this point no less 

authority than Asanga and Vasuband!.u will be here 
refert!d to. • 

In A Com prekensive Treatise on tlte Al ahdyana and 
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in its commentary, the author Asanga and the com

mentator Vasubandhu cndeavor to prove why the 

Body of Bliss cannot be the raison d'etre of the 

DharmakAya, instead of vice versa; and in this connection 

they argue that (I) the Body of Bliss consists of the 

five Skandhas, that is, of material form (rupa), sen

sation (vedana), ideas (samfiia), deeds (sanskara), and 
consciousness (vfj11ana); (2) it is ~ubject to' particu-.. 
larisation; (3) it reveals different virtues and characters 

according to the desires of Bodhisattvas; (4) even 

to the same individual it appears differently at diff ercnt 

times; (S) when it manifests itself simultaneously 

before an assemblage of Bodhisattvas of dive1;, characters 

and qualifications, it at once assumes divers forms, 

in order to satisfy their infinitely diversified inclinations; .,,. 
(6) it is a creation of the AlayavijnAna, All-conserving 

Mind. 

These six peculiarities of the Body of Bliss as 

enumerated by Asanga and Vasubandhu make it 

indeed entirely dependent on the Doormakaya, but 

they do not place us in any better position to penetrate 

into the deep mystery of its nature. Its supernatural 

incomprehensibility remains the same forever. In a 

certain sense, however, the Body of Bliss may be 

considered to be corresponding to the Christian idea 

of an angel. Supernaturalness and luminosity are the 

two characters possessed by both, but angels are 

merely messengers of God communicating the latter's 

• will to human beings. When they re;eal them~cl ves 

to a specially favorcd person, it is not of their own 
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account. When they speak to him at all, it is by the 

name of the being who sent them. They do not 
represent him, they do not act his . own will by them

selves. On the contrary, the Body of Bliss is the 
master of its own. It is an expression of the Dhar

makiya. It instructs and benefits all the creatures 

who come . to it.1 It acts according to its own will 
• 

and judgment. In these respects the Body of Bliss 
• 

is altogether different from the Christian conception 
of angels. But will it be more appropriately compared 

to Christ in glory ? 
Let us make another quotation from later authorities 

than Asanga and his brother Vasubandhu, and let 

us sec more convincingly what complicated notions 

ar~ in~olved in the idea of the Body of Bliss. According 

to the commentators on Vasubandhu's ViJnanamdtra 
C"astra (a treatise on the Yoga philosophy), 1 the 

Body of Bliss has two distinct aspects : (I) The body 

obtained by the Tathagata for his self-enjoyment, 

by dint of hi~ religious discipline through cons; (2) 

The body which the Tathagata manifests to the 

1 This is one of the most important philosophical works 
of the Yogad.ra school. Vasubandhu w.rote the text (Nanjo, 
No. 121 s) which consists only of thirty verses, but there 
appeared many commentators after the death of the author, 
who naturally entertained widely different views among them-

,sclves on the subject-matter, as it is too tersely treated in 
the text. Hsilen Tsan~ made selections out of the ten noted 
Hindu exegetists in A. D. 659 and translate« them into the 
Chinese• language.• The compilation consists of ten fascicles 
and is known as Di.rco14r.r1 on Ike Jdealily of tlte Universe (a free 
rendering of the· Chinese title Chang wei slli /un, Nanjo, No. 1197). 
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Bodhisattvas in Pure Land (sukhavati). This last body 

is in possession of wonderful spiritual powers, reveals 

the Wheel of Dharma, resolves all the religions doubts 

raised by the Bodhisattvas, and lets them enjoy the 

bliss of the Mahayana Dharma. 

A Mere Subjective E:ristence. 
t 

Judging from all these characterisaticms, the most 

plausible conclusion that suggests itself to modern 

sceptical minds is that the Sambhogakaya must be a 

mere creation of an intelligent, finite mind, which is 

intently bent on reaching the highest reality, but, not ,:, 
heing able, on account of its limitations, to grasp the 

object in its absoluteness, the finite mind fablicates 

all its ideals after its own fashion into a spirit ttal

matcrial being, which is logically a contradiction, hut 

religiously an ohject deserving veneration and worship. 

And this being is no more than the Bo<ly of Bliss. 1 

It lies half way between the pure bein~ of Dharmakaya 

and the earthly form of Nirmanakaya, the Body of 

Transformation. It does not belong to either, but 

partakes something of both. It is in a sense spiritual 

1 May I vt:nturc to say that the conception of God as enter
tained by most Christians is a Body of Bliss rather than 
the Dharmaka.ya itself? In some respects their God is quile 
spiritual, hut in others he is thought of as a concrete material 
being like ourselves. It seems to me that the human soul is 
ever struggling .to free itself from this paradox, though without 
any appar,!nt success, while the masses are not so int,dlcctual 
and reflective enough as to become aware of this eternal 

contradiction which is too deeply buried in their minds. 
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like the Dharmakflya, and yet it cannot go beyond 

material limitations, for it has a form, definite and 

determinate. When the human soul is thirsty after a 

pure being or an absolute which cannot be compre

hended in a palpable form, it creates a hybrid, an 

imitation, or a reflection, and tries to be satisfied 

with it, ~ust as a little girl has her ir.natc and not 

yet fully deweloped maternity satisfied by tenderly 

embracing and nursing the doll, an inanimate imitation 

of a real living baby. And the Mahayanists seem to 

have made most of this childish humanness. They 

produced as many s(1tras as their spiritual yearnings 

demanded, ,. quite regardless of historical facts, and 

made. the Body of Bliss of the Tathagata the author 

o► all these works. For if the Dharmakaya of the 

T 1thflgata never entered into Parinirvana, why then 

could he not deliver sermons and cite gathas as often 

as beings of intelligence (Bodhisattvas) felt their needs ? 
The Suvarna Pnibhd (fas. 2 1 chap. 3) again echoes ., 
this sentiment as follows : 

''To illustrate by analogy, the sun or the moon 

does not make any conscious discrimination, nor 

docs the water-mirror, nor the light !"conceived separate 

from the body from which it cmanatesJ. But when 

all these three arc brought togctlwr, there is produced 

an image [ of the sun or the moon in the water]. So 

it is with Suchncss and Knowledge of Snchness. It . ., . 
1s not_ posscssoo of any particular consc10usness, but 

by virtue of the Spontaneous Will [inherent in the 

nature of Suchness, or what is the same thing, in the 
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Dharmaklya], the Body of Transformation or of Bliss 
[ as a shadow of the DharmakAya] reveals itself in 
response to the spiritual needs of sentient beings. 

"And, again, as the water-mirror boundlessly 
expanding reflects in all different ways the images 
of akAsa (void space) through the medium of light, 
while space itself is void of all pcr,·ticular Marks, so 
the Dharmakaya reflects its images severally in the 
receiving minds of believers, and this by virtue of 
Spontan~ous Will. The Will creates the Body of 
Transformation as \\-·ell as the Body of Bliss in all 
their possible aspects, while the original, the Dharma
kaya, does not suffer one whit a change on this 
account.'' .. 

According to this, it is evident that whenever Qittr 
spiritual needs become sufficiently intense there is a 
response from the Dharmakaya, and that this response 
is not always uniform as the recipient minds show 
different degrees of development, intellectually and 

• spiritually. If we call this communion between sentient 
souls and the Dharmakaya an inspiration, all the 
phenomena that flow out of fulness of heart and 
reflect purity of soul should be called "works of 
inspiration'' ; and in this sense the MahAyAnists consider 
their scriptures as emanating directly from the foun
tainhead of the DharmakAya. 

Atti!Mde of Modern 1l1ahdyanists. 
~ c; 

Modern MahAyAnists in full accordance with this 

interpretation of the Doctrine of Trikaya do not place 
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much importance on the objective aspects of the 

Body of Bliss (Sambhogakaya ). They consider them 

at best th~ fictitious products of an imaginative mind; 

they never tarry a moment to think that all these 

mysterious Tathagatas or Bodhisattvas who are 

sometimes too extravagantly and generally too tediously 

described in the Mahayana texts are objective realities, 
I 

that the "Sukhavatis or Pure Lands I arc decorated 

with such worldly stuff as gold, silver, emerald, cat's 

eye, pearl, and other precious stones, that pious 

Buddhists would be transfcred after their death to 

these ostentatiously ornamented heavens, be seated 

on the p<;destals of lotus-flowers, surrounded by 

innumerable Bodhisattvas and Budclhas, • and would 

enjoy •all the spiritual enjoyments that human mind 

ea~ conceive. On the contrary, modern Buddhists 

k,ok with disdain on these egotistic materialistic 

conceptions of religious life. For, to a fully en

lightened soul, of what use could those worldly trea-

1 The reader must not think that there is but one Pure 
La,1d which is elaborately described in the SukltafJali Vyiilta 
Sidra as the abode of the Tathagata Amitabha, situated 
innumerable leagues away in the West. On the contrary, the 
Mahayana texts admit the existence of as innumerable pure 
lands as there arc Tathagatas and Bodhisattvas, and every 
single one of these holy regions has no boundary and is co
existent with the universe, and, therefore, their spheres 

•necessarily intercrossing and overlapping one another. It would 
look to every intelligent mind that those innuwerable Buddha
countries existing. in such a mysterious and incomprehen
sible m:nner cannot be anything else than our own subjective 
creation. 
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sures be? What happiness, earthly or heavenly, does 
such a soul dream of, outside the bliss of embracing 

the will of the Dharmakaya as his own ? 

Recapitulation. 

To sum up, the Buddha in the Pali scriptures was 

a human being, though occasionally he is credited to 
have achieved things supernatura1 and suf>erhuman. 

His historical career began with the abandonment of 

a royal life, then the wandering in the wilderness, and 
a long earnest meditation on the great problems of 

birth-and-death, and his final enlightenment under 
the Bodhi tree, then his fifty years' n;ligious pere

grination along the valleys of the Ganges, and the 

establishment of a religious system known as Buddhism, 
and finally his eternal entrance into the "Parinirvtma 

that leaves nothing behind'' (anupadhifqanirv/ina). 
And as far as plain historical facts are concerned, 

these seem to exhaust the life of <;;akyamuni on 

earth. But the deep reverence which, was felt by his 

disciples could not be satisfied with this prosaic 

humanness of their master and made him something 

more than a mortal soul. So even the Pali tradition 

gives him a supramundane life besides the earthly 
one. He is supposed to have been a Bodhisattva in 

the Tu~ita heaven before his entrance into the womb 

of Mayadevi. The honor of Bodhisattvahood was 

acceded to. him on account of his deeds of 
self-sacrifice which were praised • throughbut his 

innume,~le past incarnations. While he was walk-
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mg among us m the flesh, he was glorified with 

the thirty-two major and eighty minor excellent charac

t cristics of a great man. 1 But he was not the first 

Buddha that walked on earth to teach the Dharma, 

for there were already seven Buddhas before him, nor 

was he the last one that would appear among us, for 

1 For a description of these marks sec the /Jkarmasangralta, • pp. 53 ff.' A process of mystifying ur deifying the person of 
Buddha seemf>' to have been going on immediately after the 
death of the Master; and the Mahayfmistic conception of 
Nirmanakaya and Sambhogakaya is merely the consummation 
of this process. Southern Buddhists who arc sometimes supposed 
to represent a more ''primitive" form of Buddhism describe 
just as much as Mahayiinism the thirty-two major and eighty 
minor exelletft physical marks of a great man as having been 
possessed hy <;akyamuni, (for instance, see the Mi!tndapanha, 
S.B.E., Vol. XXXV. p. 116). But any person with common 
scff!'ic will at once sec the absurdity of representing any 
human being with those physical peculiarities. And this 
set:ms to have inspired more rational Mahayanists to abandon 
the traditional way uf portrayin~ the human Buddha with 
those mysterious signs. They transfered them through the 
doctrine of Trikaya to the characterisation of the Sambho
gaka_va Buddha, ,hat is, to the Buddha enjoying in a celestial 
abode the fruit of his virtuous earthly life. The Buddha who 
walked in the flesh as the son of King Suddhodana was, 
however, no more than an ordinary human being like ourselves, 
because he appeared to us in a form of Nirmanak.iya, i. e. 
as a Body of Transformation, devoid of any such physical 
peculiarities known as thirty-two or eighty lak~anas. 
Southern Buddhists, so called, seem, however. to have overlook
ed the ridiculousness of attributing these fantastic signs to the 
~uman Buddha; and this fact explains that as soon as the 
memory of the personal disciples of Buddha. about his person 
vanishrtd among 'the later followers, intense speculation and 
resourceful imagination were constantly exercised until the 
<livers schools settled the question each in its own way. 

Downloaded from https://www.holybooks.com



CHAPTER X. 

a Bodhisattva by the name of Maitreya is now in 
heaven and making preparations for the attainment 
of Buddhahood in time to come. But here stopped 

the Pali writers, they did not venture to make any 
further speculation on the nature of Buddhahood. 
Their religious yearnings did not spur them to a 

higher flight of the imagination. T4ey recit~d simple 
sutras or gathas, observed the ~Uas (moral precepts) 

• 
as strictly and literally as they could, and thought 

the spirit of their Master still alive in these instruc

tions; - let alone the personality of the Tathagata. 

But there was at the same time another group of 
the disciples of the Buddha, whose religi~.1s and intel

lectual inclinations were not of the same type as their 

fellow-believers; and on that account a simple l1ithjn 
the Buddha as present in his teachings did not quite 

satisfy them. They perhaps reasoned in this fashion: 

"If there were seven Buddhas before the advent of 
the Great Muni of ~akya and there would be one 

more who is to come, where, let u~ ask, did they 

derive their authority and knowledge to preach? How 

is it that there cannot be any more Buddhas, that 

they do not come to us much oftener? If they were 

human heings like ourselves, why not we ourselves 

be Bud'1has ?" These questions, when logically carried 

out, naturally led them to the theory of Dharmakaya, 

that all the past Buddhas, and those to come, and 

even Wt: ordirtary mortals made of clay and doomed 
• 

to die soon, owe the raison d'etre of their exfstencc 

to the DharmakA_ya, which alone is immortal in us 
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as well as in Buddhas The first religious effort we 

have to make is, therefore, to recognise this archetype 

of all Buddhas and all beings. But the Dharmakaya 

as such is too abstract for the average mind to become 

the object of its religious consciousness ; so they 

personified or rather materialised it. In other words, 

they idealised <;a~yamuni, endowed him not only with 

the phys;cal signs (lak~as) of greatness as in the 
• 

PMi scriptures, but with those of celestial transfiguration, 

and called him a Body of Bliss of the Tathagata; while 

the historical human Buddha was called a Body of 

Transformation and all sentient beings Bodhisattvas, 

that is, beings of intelligence destined to become 

Buddhas. 

Thi~ idealised Buddha, -or, what is the same thing, 
• 

a personified Dharmakaya, according to the Mahayana 

Bnddhists·, not only revealed himself in the particular 

person of Siddhartha Gautama in Central Asia a few 

thousand years ago, but is revealing himself in all 

times and all• places. There is no specially favored 

spot on the earth where only the Buddha makes his 

appearance ; from the zenith of Akani~ta heaven down 

to the bottom of Naraka, he is manifesting uninterrupt

edly and unintcrmittently and is working out his ideas, 

of which, __ however, our limited understanding is unable 

to have an adequate knowledge. The Avatamsaka 

'Siitra (Buddhabhadra 's translation, fas. 45, chap. 34) 

describes how the Buddha works out J\is scheme of . . 

salvati~n in all possible ways. (Sec also the Saddharma 

18 
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P•ndatika, Kern's translation, chap. 2, p. 30 et seq., 

and also pp. 413-41 I.) 
"In this wise the Buddha teaches and delivers all 

sentient beings through his religious teachings whose 

number is innumerable as atoms. He may reveal some

times in the world of devas, sometimes in that of 

Nagas, Y ak~as, Gandharvas, Asuras, parudas, Kinnaras, 
• 

Mahoragas, etc., sometimes in the world of Brahmans, 
' sometimes in the world of human beings, sometimes 

in the palace of Yamaraja (king of death), sometimes 

in the underworld of damned spirits, ghosts, and beasts. 

His all-swaying compassion, intelligence, and will would 

not rest until all beings had been brought under his 

shelter through all possible means of salvation. He may 

achieve his work of rc<lemption sometimes by1ncans • 
of his name, sometimes by means of memory, sometimes 

of voice, sometimes of perfect illumination, sometimes 

of the net of illumination. Whenever and wherever 

conditions are ripe for his appearance, he would never 

fail to present himself before senticntt:beings and also 

to manifest views of grandeur and splendor. 

"The Buddha does not depart from his own region, 

he does not depart from his seat in the tower; yet 

he reveals himself in all the ten quarters of the globe. 

He would sometimes emanate from his own body the 

clouds of Nirmanak!yas, or sometimes reveal himself 

in an undivided personality, and itinerating in all 

quarters would teach and deliver all scntil!nt beings. ,. 
He may assume sometimes the form of a <;lavaka, 

sometimes that of a Brahma<leva, sometimes that of 

Downloaded from https://www.holybooks.com



CHAPTER x. 275 

an ascetic, sometimes that of a good physician, some• 
times that of a tradesman, sometimes that of a Bhik~U 
[ or honest worker], sometimes that of an artist, some
times that of a deva. Again, he may reveal himself 
sometimes in all the forms of art and industry, sometimes 
in all the places of congregation, such as towns, cities, 
villages, etc. Anc\ whatever his subjects for salvation • 
may be, anq whatever his surroundings. he will accom-
modate himself to all possible conditions and achieve 
his work of enlightenment and salvation" 1 •••. 

The practical sequence of this doctrine of Trik~ya 
is apparent; it has ever more broadened the spirit 
of toleran~ in Buddhists. As the Dharmak~ya uni
versally responds to the spiritual needs of all sentient 
b<~ng!; in all times and in all places and at any stage 
of their spiritual development, Buddhists consider all 

spiritual leaders, whatever their nationality and perso
nality, as . the expressions of the one omnipotent 
Dharmakiya. And as the Dharmak~ya always manifests 
itself for the P>est interests of sentient creatures, even 
those doctrines and their authors that are apparently 
against the teachings of Buddhism are tolerated through 
the conviction that they arc all moving according to the 
Spontaneous Will that pervades everywhere and works 

all the time. Though, superficially, they may appear 
as evils, their. central and final aim is goodness and 
harmony which are destined by the Will of the Dhar
makaya to ov,rcome this world of tt'ibulations and 

• 
1 Cf. I Cor. ,c1. 19 et seq. 

Downloaded from https://www.holybooks.com



276 CHAPTER X. 

contradictions. The general intellectual tendency of 
Buddhism has done a great deal towards cultivating 
a tolerant spirit in its believers, and we must say that 
the doctrine of Trinity which appears sometimes too 
radical in its pantheistic spirit has contributed much 

to this cause. 
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THE BODHISATTVA . 

• 
NEXT to, the conception of Buddha, what is impor-

tant in Mahayana Buddhism is that of Bodhisattva 
(intelligence-being) and of that which constitutes its 
essence, Bodhicitta, intelligence-heart. As stated above, 
the followers of Mahayanism do not call themselves 

<;rt1vakas <fr Pratyckabuddhas or Arhats as do those of 
Hinayanism; but they distinguish themselves by the 

htJe • of Bodhisattva. What this means will be the 
s1tb ject-mattcr of this chapter. 

Let us begin ,vith a quotation from the Saddlzarma
pundarika Sutra, in which a well-defined distinction 
between the <;;ravakas and the Pratyekabuddhas and 

the Bodhisattias is given. 1 

The Three Yanas. 

"Now, <;;ttriputra, the beings who have become wise, 

have faith in the Tathagata, the father of the world, and 

consequently apply themselves to his commandments. 

"Amongst them there are some who, wishing to 
follow the dictate uf an authoritative voice, apply .. 
them~lves to the commandment of the Tathagata to 

1 Kern's English translation (S.B.E. Vol. XXI), Chap. Ill, p. So. 
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acquire the knowledge of the Four Great Truths, 

for the sake of their own complete Nirvana. These, 

one may say, to be those who, seeking the vehicle 

of the <;;r~vaka, fly from the triple world ...•. 

"Other beings desirous of the unconditioned know

ledge, of self-restraint and tranquillity, apply themselves 

to the commandment of the Tath~gata to learn to 
• 

understand the Twelve Chains of Dependence, for the 
' sake of their own complete Nirvana. These, one may 

say, to be those who, seeking the vehicle of the 

Pratyekabuddha, fly from the triple world ..... 

"Other beings again desirous of omniscience, Buddha• 

knowledge, absolute knowledge, unconditioned know

ledge, apply themselves to the commandment of the 

Tath~gata and to learn to understand the knowlbd~t;, 

powers, and conviction of the TathAgata, for the sake 

of the common weal and happiness, out of compassion 

to the world, for the benefit, weal and happiness of 

the world at large, of both gods and men, for the 

sake of the complete Nirvana of all ·beings These, 

one may say, to be those who seeking the Great 

Vehicle (Mahayana) fly from the triple world. Therefore, 

they are called Bodhisattva-mahAsattvas." ..... 

This characterisatioQ of the Bodhisattvas as distinct 

from the <;;rAvakas and Pratyekabuddhas constitutes 

one of the most significant features of MahAyana 

Buddhism. Here the Bodhisattva does not exert 

himself in rel,gious discipline 

own weal, but for the sake 

fit of all his fellow .. creatures. 

for the sake of his 
' of the spiritual 'bcne-

If he will, he could, 
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like the <;;rAvakas and Pratyekabuddhas, enter into 
eternal Nirvana that never slides back; he could enjoy 
the celestial bliss of undisturbed tranquillity in which 
all our worldly tribulations are forever buried ; he could 
seclude himself from the hurly-burly of the world, and, 
sitting cross-legged in a lonely cave, quietly contemplate 
on the evanescence of human interests and the frivolity • 
of earthly affairs, and then self-contentedly await the 

• time of final absorption into the absolute All, as 
streams and rivers finally run into one great ocean 
and become of one taste. But, in spite of all these 
self-sufficient blessings, the Bodhisattva would not 
seek his t>wn ease, but he would mingle himself in 
the turmoil of worldly life and devote all his energy 
to t1'e salvation of the masses of people, who, on .• -
account of their ignorance and infatuation, are forever 
transmigrating in the triple world, without making 
any progress towards the final goal of humanity. 

Along this Bodhisattvaic devotion, -however, there 
was. another c.'1rrent of religious thought and practice 
running among the followers of Buddha. By this I 
mean the attitude of the <;;ravakas and the Pratyeka
buddhas. Both of them sought peace of mind in 
asceticism and co!d philosophical speculation. Both of 
then:.. were intently inclined to gain Nirvana which may 
be likened unto an extinguished fire. It was not theirs 
to think of the common weal of all beings, and, 

therefore, when they attained their own redemption 
from • earthly ~ins and passions, their religious disci
pline was completed, and no further attempt was 
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made by them to extend the bliss of their personal 

enlightenment to their fellow-creatures. 1 They recoiled 

from mingling themselves among vuliar people lest 

their holy life should get contaminated. They did not 

have confidence enough in their own power to help 

the masses to break the iron yoke of ignorance and 

misery. Moreover, everybody was ~µpposcd to exert 
• himself for his own emancipation, however unbearable 

I 

his pain was for others could not do anything to 

alleviate it. Sympathy was of no avail ; because 

the reward of his own karma good or evil could be 

suffered by himself alone, nor could it be avoidable 

even by the doer himself. Things donc,wcrc done 

1 It should be noted here that the idea of univcrsalesalva
tion was lacking altogether in the followers of Hinayfmilll'm. 
But what distinguished it so markedly from Mahayanism is 
that the former did not extend the idea wide enough, but 
confined it to Buddhahood only. Buddha attained omniscience 
in order that he might deliver the world, but we, ordinary 
mortals, are too ignorant and too helpless to aspire for Bud
dhahood; let us be contented with paying h\,magc to Buddha 
and faithfully observing his precepts as laid down by him for our 
spiritual edification. Our knowledge and energy are too limit
ed to cope with such a gigantic task as to achieve a univer
sal salvation of mankind; let a Buddha or Bodhisattva attempt 
it while we may rest with a profound confidence in him and 
in his work. Thoughts somc:what like these must helve been 
going about in the minds of the Hinayanists, when their 
Mahayana brethren were making bold to strive after Buddha
hood themselves. The tliffcrence between the two schools ol 
Buddhism, when most concisely expressed, is this: While one 

• has a most submissive confidence in the Buddha, thi. other 
cndeavors to follow his example by placing himself in his 
position. The following quotation ("the Story of ~umedha," 

Downloaded from https://www.holybooks.com



CHAPTER XI, 281 

once for all, and their karma made an indelible mark 

on the pages of his destiny. Even Buddha who was 

supposed to have attained that exalted position by 

practising innumerable pious deeds in all his former 

lives, could not escape the fruit of evil karma which 

was quite unwittingly commited by him. This iron 

arm of karma seizes everybody in person and does 
• 

not allow any substitute whatever. Those who wish 

to give a haft to the working of karma could do so 

only by applying a counter-force to it, and this with 

no other hand than his own. The Mahayanist concep

tion of Bodhisattvahood may be considered an effort 

somewhat oo mitigate this ruthless mechanical rigidity 

of the law of karma . 

• 
a J'ftaka tale, from Warren's Buddhism, p. 14) in which Su-

t 

me ·Iha, one of the Buddha's former incarnations, expresses 
h0h resolve to be a Buddha, may just as well be considered 
as that of a Mahayanist himself, while the Hinayanists would 
not <larc to make this wish their own: 

• 

• "Or why should I, valorous man, 
The ocean seek to cross alone ? 
Omniscience first will I achieve, 
And men and !,!Ods convey across. 

"Since now I make this earnest wish, 
In presence of this Best of Men, 
Omniscience sometime 1'11 achieve, 
And multitude convey across. 

"1'11 rebirth' circling stream arrest, • Destr°' existence's three modes; 
I'll climb the sides of Doctrine's ship, 
And men and gods convey across." 

Downloaded from https://www.holybooks.com



CHAP'.tER XI. 

Strict Individualism. 

The Buddhism of the <;;r!vakas and the Pratyeka

buddhas is the most unscrupulous application to our 
ethico-religious life of the individualistic theory of 

karma. All things done are done by oneself; all things 

left undone are left undone by oneself. They would 
I 

say: "Your salvation is exclusively your own business, 
• and whatever sympathy I may have is of no avail. 

All that t can do toward helping you is to let you 

see intellectually the way to emancipation. If you do 

not follow it, you havt but to suffer the fruition of 
your folly. I am helpless with all my enlightenment, 

even with my Nirvana, to emancipate you from the 

misery of perpetual metempsychosis." But wi'ih the 
• Buddhism of the Mahayana Bodhisattvas the case is 

entirely different. It is all-sympathy, it is all-compassion, 

it is all-love. A Bodhisattva would not seclude himself 

into the absolute tranquillity of Nirvana, simply because 

he wishes to emancipate his fellow-cretitures also from 

the bondage of ignorance and infatuation. Whatever 

rewards he may get for his self-enjoyment as the 

karma of his virtuous deeds, he would turn them 

over (parivarta) towards the uplifting of the suffering 

masses. And this self-sacrifice, this unselfish devotion 

to the welfare of his fellow-beings constitutes the 

essence of Bodhisattvahood. The ideal Bodhisattva, 

therefore, is Wiought to be no more than an incarnation 
• of Intelligence and Love, of Prajfia and Karun\. 

The irrefragability of karma seems to be satisfactory 
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from the intellectual and individualistic standpoint, for 
the intellect demands a thorough application of logic, 
and individualism does not allow the transf ering of 
responsibility from one person to another. From this 
viewpoint, therefore, a rigorous enforcement as demand
ed by Htnayanism of the principle of self-emancipation 
does not show any logical fault ~ divine grace must 

• • 
be suspended as the curse of karma produced by 

• ignorance tenaciously clings to our soul. But when 
viewed from the religious side of the question, this 
inflexibility of karma is more than poor mortals can 
endure. They want something more elastic and pliable 
that yields ,to the supplication of the feeling. When 
individuals are considered nothing but isolated, discon
necteci-atoms, between which there is no unifying bond 

• which is the feeling, they are too weak to resist 
and overcome the ever-threatening force of evil, whose 
reality as long as a world of particulars exists can
not be contradicted. This religious necessity felt in 
our inmost coflsciousness may explain the reason 
why Mahayana Buddhism proposed the doctrine of 
parivarta (turning over) founded on the oneness of 
DharmakayA. 

The Doctrine of Parivarta 

' The doctrine of turning over (parivarta) of one's 
own merits to others is a great departt.re from that 
which leems to •have been the teaching of "primitive 
Buddhism." In fact, it is more than a departure, it 
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is even in opposition to the latter in some measure. 
Because while individualism is a predominant featur:,·in ,, 

the religious practice of the <;;ravakas and the Pratye-
kabuddhas, universalism or supra-individualism, if I ·am 
allowed to use these terms, is the principle advocate~ 

by the Bodhisattvas. The latter believe that all b~ings: 
being a manifestation of the Dhar,makftya, are in their 
essence of one nature ; that individual exi;tences are 

• real so far as subjective ignorance is concerned; and 
that virtues and merits issuing directly from the Dhar
makaya which is intelligence and love, cannot fail to 

produce universal benefit and to cff ect final emanci
pation of all beings. Thus, the religion <t>f the Bodhi

sattvas proposes to achieve what was thought impos

siule by the <;;ravakas and the Pratyekabuddh1s, that 
• 

is, the turning over of one's own merits to the service 

of others 

It is ,in this spirit that the Bodhisattvas conceive 

the s~~iousness of the significanct! of life ; it is in this 
spirit ,that, pondering over the rca~m of their ex

istence on earth, they come to the following view 
of life: 

"All ignorant beings are daily and nightly perform
ing evil deeds in innumerable ways; and, on this 

account, their suffering beggars description. They do 

not recognise the Tathagata, do not listen to his 
teachings, do not pay homage to the congregation of 

holy men. Aad this evil karma will surely bring them 
• 

a heavy crop of misery. This reflection fills tlte heart 

of a Bodhisattva with gloomy feelings, which in turn 
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gives rise to the immovable resolution, that he himself 

will carry all the burdens for ignorant beings and 

help them to reach the final goal of Nirvana. Inesti

mably heavy as these burdens are, he will not swerve 

nor yield under their weight. He will not rest until 

all ignorant beings are freed from the entangling mesh

es of desire and 1sin, until they are uplifted above 
• the darkening veil of ignorance and infatuation ; and 

• 
this his marvelous spiritual energy defies the narrow 

limitations of time and space, and will extend even 

to eternity when the whole system of worlds comes 

to a conclusion. Therefore, all the innumerable meri

torious deed1 practised by the Bodhisattvas are dedi

cated to the emancipation of ignorant beings. 

"lJi~ Bodhisattvas do not feel, however, that they 

are being compelled by any external force to devote 

their lives to the edification and uplifting of the mass

es. They do not recognise any outward authority, 

thP- violation of whtch may react upon them in the 

form of a puni~hment. They have already passed be

yond this stage of world-conception which implies a 

dualism ; they are on the contrary moving in a much 

wider and higher sphere of thought.· All that is done 

by them springs from their spontaneous will, from the 

free activity of the Bodhicitta, which constitutes their 

reason of existence; and thus there is nothing compulso

fy in their thoughts and movements. [To use Laotzean ter

minology, they ~re practising non-action~ wu wei, and 

whatev~r may appear to the ignorant and unenlightened 

as a strenuotts and restless life, is merely a natural 
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overflow from the inexhaustible fount of energy called 

Bodhicitta, heart of inteJligence ]" 1 

Bodhisattva in "Primitive''Buddkism. 

The notion of Bodhisattva was not entirely absent 

in 41primitive" Buddhism, only it did not have such a 

wide signification. All Buddhas were Bodhisattvas in 
' their former lives. The JMaka stories minutely des-

cribe what self-sacrificing deeds were done by them 

and how by the karma of these merits they finally 

attained Buddhahood. <;;akyamuni was not the only 

Buddha, but there had already been seven or twenty

four Buddhas prior to him, and the coming Buddha 

to be known as Maitreya is believed to be disciplining 

himself in the Tu~ita heaven and going through th<,.·stages ~. 
of Bodhisattvahood. The one who is thus destined to 

be the future Buddha must be extraordinarily gifted in 

spiritual energy. He must pass through eons of self-disci

pline, must practise deeds of non-atman with unflinching 

courage and fortitude through innumer.1ble existences. 

The following quotation from the Jataka tales will 

be sufficient to sec what ponderous and exacting 

conditions were conceived by the so-called Hinayanists 

to be necessary for a human being to become a 

fully qualified Buddha. 2 

1 This is a very rough summary of the doctrine:: that is known 
as Parivarta and expounded in the A'lJalamsaka StUra, fas. 21-22 

where ten formi of Parivarta are distinguished and explained 
at length. , 

9 Warren's Buddlusm in Translations, the "Story of Sumedha,'' 
pp. 14-15. 
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0 0£ men it is he, and only he, who is in a fit 

condition by the attainment of saintship in that same 

existence, that can success£ ully make a wish to be 

a Buddha. Of those in a fit condition it is· only he 

who makes the wish in the presence of a living 

Buddha that succeeds in his wish ; after the death of 

a Buddha a wish made at a relic shrine, or at the • • foot of a Bo-tree, will not be successful. Of those 

who make the wish in the presence of a Buddha it 

is he and only he who has retired from the world 

that can successfully make the wish, and not one 

who is a layman. Of those who have retired from 

the world i• is only he who is possessed of the Five 

High Powers and is master of the Eight Attainments 

that c'1n successfully make the wish, and no one can 
• <lo so who is lacking in these excellences. Of those, 

even, who possess these excellences, it is he, and 

only he, who has such firm resolve that he is ready 

to sacrifice his life for the Buddhas that can success

fully make th~ wish, but no other. Of those who 

possess this resolve it is he, and only he, who has 

great zeal, determination, strenuousness, and endeavor 

in striving for the qualities that make a Buddha that 

is successful. The following comparisons will show the 

intensity of the zeal. If he is such a one as to think : 

"The man who, it all within the rim of the world 

were to become water, would be ready to swim 

across it with his own arms and get further shorc,

he is •the one to attain the Buddhaship: or, in case 

all within the rim of the world were to become a 
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jungle of bamboo, would be ready to elbow and 

trample his way through it and get to the further 

side,-he is the one to attain the Buddhaship; or, in 

case all within the rim of the world were to become 

a ttrra firma of thick-set javelins, would be ready 

to tread on them and go afoot to the further side,

he is the one to attain the Buddq,aship; or, in case ,. 
all within the rim of the world were to become live 

I 

coals, would be ready to tread on them and so get 

to the further side,-he is the one to attain the 

Buddhaship,'-if he deems not even one of these 
• 

feats too hard for himself but has such great zeal, 

determination, strenuousness, and power ~f endeavor 

that he would perform these feats in order to attain 

the Buddhaship, then, but not otherwise, will his .. 
wish succeed." 

From this it is apparent that everybody could not 

become a Buddha in uprimitive" Buddhism; the highest 

aspiration that could be cherished by him was to 

believe in the teachings of Buddha,• to follow the 

precepts laid down by him, and to attain at most to 

Arhatship. The idea of Arhatship, however, was 

considered by Mahayanists cold, impassionate, and 

hard-hearted, for the saint calmly reviews the sight 

of the suff cring masses; and therefore Arhatship was 

altogether unsatisfactory to be the object for the 

Bodhisattvas of their high religious aspirations. 

The :\lahA}'Bnists wanted to go even beyond the 
(' 

attainment of Arhatship, however exalted its spirituality 

may be. They wanted to make every humble soul 
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a being like <;;akyamuni, they wanted lavishly to 
distribute the bliss of enlightenment ; they wanted 
to remove all the barriers that were supposed to lie 
between Buddhahood and the common humanity. But 
how could they do this when the iron hands of karma 
held tight the fate of each individual ! How was it 
possible for him to identify his being with the ideal 
of mankii,.d? Perh~ps this serious problem could not 
very well be 'solved by Buddhists, when their memory 
of the majestic personality of <;;akyamuni was still 
vivid before their mental eyes. It was probably no 
easy task for them to overcome the feeling of awe 
and reverellfe which was so deeply engraved in their 
hearts, and to raise themselves to such a height as 
rcachoo by their Master, even ideally. This was certainly 
an ~t of sacrilege. But, as time advances, the personal 
rc.:ollection of the Master would naturally wane and 

would not play so much influence as their own religious 
consciousness which is ever fresh and active. Generally 
speaking, all great historical characters that command 

the reverence and awe of posterity do so only when 
thdr words or acts or both unravel the deepest 

secrets of the human heart. And this feeling of awe 
and reverence and even of worship is not due so 
much to the· great characters themselves as to the 

worshiper's own religious consciousness. History passes, 
but the heart persists. An individual called <;;akyamuni 
may be forgotten in the course of time, ~ut the sacred 
chord itl the inmost heart struck by him reverberates 
through eterpity. So with the Mahayana Buddhists, 

19 
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the. religious sentiment at last asserted itself in spite 

of the personal recollection and reverential feeling for 

the Master. And perhaps in the following way was 

the reasoning then advanced by them relative to the 

great problem of Buddhahood. 

We are all Bodhisattvas . 
• 

As <;akyamuni was a Bodhisattva {n his former 

lives destined to become a Buddha, so we arc all 

Bodhisattvas and even Buddhas in a certain sense, 

when we understand that all sentient beings, the 

Buddha not excepted, are one in the ~harmakaya. 
The Dharmakaya manifests in us as Bodhi which is 

the essence of Buddhas as well as of Bodhi~nttvas. 

This Bodhi can suffer no change whatever in quantity 

even when the Bodhisattva attains finally to the highest 

human perfection as <_;akyamuni Buddha. In this spirit, 

therefore, the Buddha exclaimed when he obtained 

enlightenment, "It is marvclous indcep that all beings 

animate and inanimate universally partake of the nature 

of Tathagatahood." The only diff erencc between a 

Buddha and the ignorant masses is that the latte

do not make manifest in them the glory of llodhi. 

They only are not Bodhisattvas who, enveloped in 

the divine rays of light in a celestial abode, philo

sophically review the world of tribulations. Even we 

mortals mad~ of dust arc Bodhisattvas, incarnates ot 

the Bodhi, capable of being united in the all-embracing 

love of the Dharmak~ya and also of obliterating the 

Downloaded from https://www.holybooks.com



CHAPTER XI. 291 

individual curse of karma in the eternal and absolute 

intelligence of the Dharmakaya. As soon as we come 

to live in this love and intelligence, individual existences 

are no hindrance to the turning over (parivarta) of 
• 

one's spiritual. merits (punya) to the service of others. 

Let us only have an insight into the spirituality of 

our existence an<i we are all Bodhisattvas and Buddhas. 

Let us abagdon the selfish thought of entering into 

Nirvana that is conceived to extinguish the fire of 

heart and leave only the cold ashes of intellect. Let 

us have sympathy for all suffering beings and turn 

over all our merits, however small, to their benefit 

and happin!!ss. For in this way we are all made the 

Bodhisattvas. 1 

• 
• 

Tlze Buddha's Life. 

This spirit of universal love prevails in all Mahayana 

literature, and the Bodhisattvas are everywhere re-
• presented as exercising it with utmost energy. The 

Mahayanists, therefore, could not rest satisfied with 

a simple, prosaic, and earthly r1ccount of <:;akyamuni, 

1 It may be interesting to Christian readers to note in this 
conricction that modern Buddhists do not reject altogether 
the idea of vicarious atonement, for their religious conviction 

.as seen here admits the parivarta of a Bodhisattva's merits 
to the spiritual welfare of his fellow-creatures. Hut they will 
object to the Christian interpretatbn that • Jesus was sent 
down o• earth by 'his heavenly father for the special mission 
to atone for the original sin through the shedding of his innocent 
blooa, for this is altogether too puerile and materiaHstic. 
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they wanted to make it as ideal and poetic as possible, 
illustrating the gospel of love, as was conceived by 
them, in every phase of the life of the Buddha. 

The Mahayanists first placed the Buddha in the . 
Tu~ita heaven before his birth, (as was done by the 
Hinayanists,) made him feel pity for the distressed 
world below, made him resolve to deliver it from 
"the ocean of misery which throws ui;t sickness as 
its foam, tossing with the waves of old age, and rush
ing with the dreadful onflow of death," and after 
his Parinirvana, they made him abide forever on the 
peak 'of the Mount Vulture delivering the sermon of 
immortality to a great assemblage of spirhual beings. 
In this wise, they explained the significance of the 

"' appearance of <;akyamuni on earth, which was npth-
ing but a practical demonstration of the "Great L.ov

ing Heart'' (mahakarunacitta). 

The Bodhisattva and Love . .. 
Nagarjuna in his work on the Bodhicitta 1 elucidates 

the Mahayanist notion of Bodhisattvahood as follows: 

"Thus the essential nature of all Bodhisattvas is a 
great loving heart (mahakarunacitta), and all .-;enticnt 
beings con3titute the object of its love. Therefore, 

all the Bodhisattvas do not cling to the blissful taste 

1 The full title of the work is A Treatise on rite Transcen
dentality of B<kikicitla ( Nanjo, No. 1304). It is a little book 
consisting of seven or eight sheets in blg ChincsetJtype. It 
was translated into Chinese by Danap~.Ia (Shih Hu) during 
the tenth century of the Christian Era. 
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that is produced by the divers modes of mental 

tranquilisation (dkyana), do not covet the fruit of 

their meritorious deeds, which may heighten their own 
happiness. 

"Their spiritual state is higher than that of the 

<;;rAvakas, for they do not leave all sentient beings 

behind them [as,the <;;:rftvakas do]. They practise al
truism, • they seek the fruit of Buddha-knowledge 

• [instead of <;;:rAvaka-knowledge ]. 

"With a great loving heart they look upon the 
sufferings of all beings, who are diversely tortured 

in Avici Hell in consequence of their sins - a hell 
whose limits are infinite and where an endless round 

of misery is made possible on account of all sorts of 

karm•a [committed by sentient creatures]. The Bodhi-
' sattvas filled with pity and love desire to suffer 

themselves for the sake of those miserable beings. 

"But they are well acquainted with the truth that 

all those diverse ~ufferings causing diverse states of 

misery are in• one sense apparitional and unreal, while 

in another sense they are not so. They know also 

that those who have an intellectual insight into the 

emptiness (cunyatti.) of all existences, thoroughly un

derstand why those rewards of karma are brought 

forth in such and such ways [ through ignorance and 

infatuation]. 
"Therefore, all Bodhisattvas, in order to emancipate 

sentient bein~ from misery, are insp1red with great 

spirit~al energy and mingle themselves in the filth of 

birth and death. Though thus they make themselves 
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subject to the laws of birth and death, their hearts 

are free from sins and attachments. They are like 

unto those immaculate, undefiled lotus-flowers which 

grow out of mire, yet are not contaminated by it . 
• 

"Their great hearts ot sympathy which constitute the 

essence of their being never leave suffering creatures 

behind (in their journey towards enli~htenmen,t ]. Their 

spiritual insight is in the emptiness 1(cunyatd) of 

things, but [their work of salvation] is never outside 

the world of sins and sufferings." 

The Meaning of Bodkz and Bodhicitta. 

What is the meaning of the word "Bo'ahisattva''? 

Jt is a Sanskrit term consisting of two words, "Bodhi,'' • and "sattva." Bodhi which comes from the ,oot 

budh meaning ''to wake," is generally rendered 

"knowledge" or "intelligence." .Sattva ( sat-tva) litcrall y 

means "state of being"; thus ' 1existence," "creaturei" 

or ''that which is," being its English equivalent. 
•· "Bodhisattva" as one word means ''a being of intelli-

gence,'' or "a being whose essence is intelligence." Why 

the Mahayanio;ts came to adopt this word in contradis

tinction to <;ravaka is easily understood, when we see 

what special significance they attached to the conception 

of Bodhi in their philosophy. When Bodhi was used 

by the <;ravakas in the simple sense of knowledge, it 

did not bear any particular import. But as soon as 

it came to express some metaphysicaJ relation.,to the 

conception of Dharmak~ya, it ceased to be used in 

its generally accepted sense. 
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Bodhi, according to the Mahayanists, is an expres

sion of the Dharmakaya in the human consciousness. 

Philosophically speaking, Suchness or BhOtatathata is 

an ontological term, and Dharmakaya or Tathagata 
• 

or Buddha bears a religious significance; while all 

these three, Bodhi, Bhutatathata, and Dharmakaya, and 

their syn.onyms a.-e nothing but different aspects of one 
and the satpe reality refracting through the several 

defective lenses of a finite intellect. 

Bodhi, though essentially an epistemological term, 

assumes a psychological sense when it is used in 

conjunction with citta, i.e heart or soul. Bodhicitta, 

or Bodhih~aya. which means the same thing, is more 

generally used than Bodhi singly in the Mahayana 
• text_-;, especially when its religious import is empha-

si,;ed above its intellectual one. Bodhicitta, viz. intelli

gence-heart is a reflex in the human heart of its 

religious archetype, the Dharmakaya. 

Bodhicitta when further amplified is called anuttara

samyak-sambodhicitta, that is, "intelligence-heart that 

is supreme and most perfect." 

It will be easily understood now that what consti

tutes the essence of the Bodhicitta is the very same 

thing that makes up the Dharmakaya. For the former 

is nothing but an expression of the latter, though 

finiteiy, fragmentarily, imperfectly realised in us. The 

citta is an image and the Dharmakaya the prototype, 

yet one is just a!\real as the other, only th~ two must not • 
be conceived dualistically. There is a Dharmakaya, 

there is a h1.1man heart, and the former reflects itself 
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in the latter much after the fashion of the lunar 
reflection in the water :-to think in this wise is not • 
perfectly correct ; because the fundamental teaching 

• of Buddhism · is to view all these three conGeptions, 
the Dharmakaya, human heart, and the reflections of 

the former in the latter, as different forms of one and 
the same activity. 0 , 

Love- and Karuna. 
r 

The Bodhicitta or Intelligence-heart, therefore, like 
the Dharmakaya is essentially love and intelligence, 

or, to use Sanskrit terms, karuna and praJiia. Here 
. •· some may obJect to the use of the term "love" for 

karuni\, perhaps on the ground that karuna do;s not 
exactly correspond to the Christian notion of lf.>ve, 

as it savors more of the sense of commiseration. But 

if we understand by love a sacrifice of the self for 

the sake of others tand it cannot be more than that), 
then karuna can correctly be rendered love, even in 

' the Christian sense. Is not the Bodhisattva willing to 

abandon his own Nirvanic peace for the interests of 

suffering creatures? Is he not willing to dedicate the 

karma of his meritorious deeds performed in his suc

cessive existences to the general welfare of his fellow

beings? Is not his one fundamental motive that governs 

all his activities in life directed towards a universal 

emancipation of all sentient beings? Is he not per

fectly willing •to forsake all the thouf(hts and p1ssions 

that arise from egoism and to embrace -the will of 

the DharmakAya? If this be the ·case, then there is 
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no reason why karunA should not be rendered by love. 
Christians say that without love we are become 

sounding brass or a tinkling cymbal ; and Buddhists 
would declare that without karuna. we are like unto 

• 
a dead vine hanging over a frozen boulder, or like 
unto the cold ashes left after a blazing fire. 

Some• may s~, however, that the Bud9hist sym
pathy or coptmiseration somewhat betrays a sense of 
passive contemplation on evils. \Vhen Christians say 
that God loves his creatures, the love implies activity 
and shows God's willingness to do whatever for the 
actual benefits of his subject-beings. Quite true. Yet 
when the 1i3uddha is stated to have declared that all 
sentient beings in the triple world are his own child-• ren. or that he will not enter into his final Nirvana 
unless all beings in the three thousand great chilio
cosms, not a single soul excepted, are emancipated 
from the misery of birth and death, his self-sacrificing 
love must be considered to be all-comprehensive and 

at the same fime tull of energy and activity. What-
' ever objections there may be, we do not see any 

sufficient reason against speaking of the love-essence 
of the Dharmaka.ya and the Bodhicitta. 

Nagarjuna and Sthiramati on the Bodhicitta. 

Says Nflgflrjuna in his Discourse on tke Transcen
dentalzty of the Bodhicitta: "The Bodhicitta is free 

from all determinations, that is, it i~ not included 
• in the categories of the five skandhas, the twelve 

Ayatanas, and the eighteen dhfltus. It is not a particular 
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existence which is palpable. It is non-atmanic, universal. 
It is uncreate and its self-essence is void [ptnya, 
immaterial, or transcendental]. 

"One who understands the nature of the Bodhicitta 
• 

sees everything with a loving heart, for love is the 

essence of the Bodhicitta. 
"The Bodhicitta is the highest essence. c, 

"Therefore, all Bodhisattvas find their, raison d'etre 

of existence in this great loving heart. 
"The Bodhicitta, abiding in the hear_t of sameness 

(samata) creates individual means of salvation (upaya). 1 

1 Upaya, meaning "expedient," "stratagem," "device," or 
"craft," has a technical sense in Buddhism. ~t is used in 
contrast to intelligence (prajirli) and is synonymous with love 
(karuna). So, Vimalakirti says in the sutra bearing hi::?' name 
(chap. 8, verses 1-4): "Praji'ia is the mother of the Bodhis!ttva 
and Upaya his father; there is no leader of humanity who is 
not born of them." Intelligence (prajnd) is the one, the univer
sal, representing the principle of sameness (samatd). while 
Upaya is the many. being the principle of manifoldness (namUva). 
From the standpoint of pure intelligence, tthe Bodhisattvas 
do not sec any particular suffering existences, for there is 
nothing that is not of the Dharmakaya: but when they see 
the universe from the standpoint of their love-essence, they 
recognise everywhere the conditions of misery and sin that 
arise from clinging to the forms of particularity. To remove 
these, they devise all possible means that are directed towards 
the attainment of the final aim of existence, There is only 
one religion, religion of truth, but there are many ways, many 
means, many upayas, all issuing from the all-embracing love 
ot the Dharmak!ya and equally efficient to lead the masses 
to suprl;;me enijghtenrnent and universal good. Therefore, 
ontologically speaking, this universe, the Bu'adhists wo!ld say, 
is nothing but a grand display of Upayas by the Dharmak!ya 
that desires thereby to lead all sentient beings to the ultimate 
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One who understands this heart becomes emancipated 
from the dualistic view of birth and death and performs 

such acts as are beneficial both to oneself and to others." 

Sthiramati advocates in his Discourse on tke Makayana-
. . 

Dharmadkdtu I the same view as Nagarjuna's on the 

nature of the Bodhicitta. which I summarise here : 

"Nirvana, Dharm~kaya, Tathagata, Tathagata-garbha, 
• Paramartha, Buddha, Bodhicitta, or Bhutatathata,-all 

• 
these terms signify merely so many different aspects 

of one and the same reality; and Bodhicitta is the 

name given to a form of the Dharmakaya or Bhutatathata 

as it manifests itself in the human heart, and its 

perfection, 1'or negatively its liberation from all egoistic 

impurities, constitutt:s the state of Nirvana." 

B~i~g a reflex of the Dharmakaya, the Bodhicitta 

is practically the same as the original in all its char

acteristics; so continues Sthiramati: "It is free from 

compulsive activities; it has no beginning, it has no 

end ; it cannot be defiled by impurities, it cannot be 

obscured by ~goistic individualistic prejudices; it is 

incorporeal, it is the spiritual essence of Buddhas, 

realisation of Buddhahood. In many cases, thus. it is extremely 
difficult to render upaya by any of its English equivalents 
and yet to retain its original technical sense unsuffered. This 
is als:> the case with many other Buddhist terms, among which 
we may mention Bodhi. Dharmaka.\'a, Praj1ia, Citta, Parivarta, 
etc. The Chinese translators have fang p'ien for upaya which 
means "means-accommodation." 

1 Its full title is A Discourse on the No1t-d14alily of tl1e Ma
lulyana•Dltarmadltalu. It consists of less than a dozen pages 
in ordinary. Chinese large print. It was translated by Deva
prajna. and others in the year 691 A. D. 
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it is the source of all virtues earthly as well as transcen

dental; it is constantly becoming, yet its original 
purity is never lost. 

"It may be likened unto the ever-shining sunlight 
which may temporarily be hidden behind the clouds. 

All the modes of passion and sin arising from egoism 

may sometimes darken the light c of the Bodhicitta, 
• but the Citta itself forever remains free from these 

• 
external impurities. It may again be likened unto all-

comprehending space which remains eternally identical, 

whatever happenings and changes may occur in things 

enveloped therein. When the Bodhicitta manifests 

itself in a relative world, it looks as if ~ing subject 

to constant becoming, but in reality it transcends all 

determinations, it 1s above the reach of birf h and 
• death (samsara). 

"So long as it remams buried under innumerable 

sins arising from ignorance and egoism, it is pro

ductive of no earthly or heavenly benefit. Like the 

lotus-flower whose petals arc yet un\olded, like the 

gold that is deeply entombed under the debris of 

dung and dirt, or like the light of the full moon 

eclipsed by A,;ura; the Bodhicitta, when blindfolded 

by the clouds of passion, avarice, ignorance, and folly, 
does not reveal its intrinsic spiritual worth. 

"D~stroy at once with your might and main all 

those entanglements; then like the full-bloomed lotus

flower, like g1!nuine gold purified from dirt and dust, 
•· 

like the moon in a cloudless sky, like the su~ in its 

full glory, like mother earth producing all kinds of 
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cereals, like the ocean containing innumerable treasures,. 

t~e eternal bliss of the Bodhicitta will be upon all 

sentient beings. All sentient beings are then emanci

pated from the misery of ignorance and folly, their 

hearts lre filled with love and sympathy and free 

from the clinging to things worthless. 

"However defiled and obscured the Bodhicitta may 
• 

find itself in profane hearts, it is essentially the same 

as that in a11 Buddhas. Therefore, says the Muni of 

<;akya: '0 <;ariputra, the world of sentient beings is 

not different from the Dharmakaya; the Dharmakaya 

is not different from the world of sentient beings. 

What con,titutes the Dharmakaya is the world of 

sentient beings ; and what constitutes the world of 

sentie'1t beings is the Dharmakaya.' 

"As far as the Dharmakaya or the Bodhicitta is 

concerned, there is no radical distinction to be made 

between profane hearts and the Buddha's heart; yet 

when observed from the human standpoint [that ist 

from the phentmenal side of existence] the following 

general classification can be made : 

"(1) The heart hopelessly distorted by numberless 

egoistic sins and condemned to an eternal transmi

gration of birth and death which began in the timeless 

past, is said to be in the stat"' of profanity. 
11(2) The heart that, loathing the misery of wandering· 

in birth and death and taking leave of all sinful 

and depraved conditions, seeks the BC¥lhi in the ten 

virtue: of perf;ction (pdramitd) and 84.000 Buddha

dharmas and disciplines itself in all meritorious deeds, 
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is said to be the [ spiritual] state of a Bodhisattva. 

"(3) The state in which the heart is emancipated 

from the obscuration of all passions, has distanced 

all sufferings, has eternally effaced the stain of all 

sins and corruptions, is pure, purer,· and i: purest, 

abides in the essence of Dharma, has reached the 

height from which the states of all ,sentient beings are 

surveyed, has attained the consummation of all 

knowledges, has realised the highest type of manhood, 

has gained the power of spiritual spontaneity which 

frees one from attachment and hesitation, - this 

spiritual state is that of the fully, perfectly, enlight
ened TathAgata:'. 

The Awakening of the Bodhicitta. 

The Bodhicitta is present in the hearts or all 

sentient beings. Only in Buddhas it is fully awakened 

and active with its immaculate virility, while in 

ordinary mortals it is dormant and miserably crippled 

by its unenlightened intercourse widt the world of 

sensuality. One of the most favorite parables told by 

the Mahayanists to illustrate this point is to compare 

the Bodhicitta to the moonlight in the heavens. When 

the moon shines with her silvery light in the clear, 

cloudless skies, she is reflected in every drop and 

in every mass of water on the earth. The crystal 

dews on the quivering leaves reflect her like so many 

pearls hung Oil the branches. Every little water-pool, 

probably formed temporarily by he~vy showers in 

the daytime, reflects her like so many stars descended 
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on earth. Perhaps some of the pools are muddy and 

others even filthy, but the moonlight does not refuse 

to reflect her immaculate image in them. The image 

is just as perfect there as in a clear, undisturbed, 
transpa,ent lake, where cows quench their thirst and 

swans bathe their taintless f cathers. Wherever there 

is the least trace of water, there is seen a heavenly 
• image ol the goddess of night. Even so with the 

Bodhicitta: \I/here there exists a little warmth of the 

heart, there it unfailingly glorifies itself in its best 

as circumstances permit. 

Now, the question is : How should this dormant 

Bodhicitta • in our hearts be awakened to its full 

sense ? This is answered more or less definitely in 

almost all the Mahayana writings, and we may here 

reci~ the words of Vasubandhu from his Discourse 
on tke Awakening of the Bodhidtta, 1 for they give 

us a somewhat systematic statement of those con

ditions which tend to awaken the Bodhicitta from its 

lethargic inactivity. ( Chap. II.) 
The Bodhicitta or Intelligence-heart is awakened in 

us (I) by thinking of the Buddhas, ( 2) by reflecting 

on the faults of material existence, (3) by observing 

the deplorable state in which sentient beings are living, 

and finally (4) by aspiring after those virtues which 

are acquired by a Tathigata in the highest enlight

enment. 

1 This work wa1 translated by KumArajiva' into Chinese at 
the beginning of the fifth century A. D. It is divided into two 
fascicles, eacb consisting of about one score of Chinese pages. 
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To describe these conditions moliC definitely : 
(1) By thinking of tke Buddkas. "All Buddhas in 

the ten quarters, of the past, of the future, and of 
the present, when first started on their way to enlight
enment, were not quite free from passions and sins 
(kle;a) any more than we are at present; but they 
finally succeeded in attaining the highest enlightenment 
and became the noblest beings. • ,. 

"All the Buddhas, by strength of th~ir inflexible 
spiritual energy, were capable of attaining perfect 
enlightenment. If enlightenment is attainable at all, 
why should we not attain it? 

"All· the Buddhas, erecting high the torch of wis
dom through the darkness of ignorance and keeping 
awake an excellent heart, submitted themsel"ljes to 
penance and mortification, and finally emanci{$ted 
themselves from the bondage of the triple world. Fol
lowing their steps, we, too, could emancipate ourselves. 

"All the Buddhas, the noblest type of mankind, 

successfully · crossed the great ocean of birth and death 
and of passions and sins; why, then, we, being crea
tures of intelligence, could also cross the sea of trans
migration. 

"All the Buddhas manifesting great spiritual power 
sacrificed the possessions, body, and life, for the attain
ment of omniscience (sarvapia); and we, too, could 
follow their noble examples." 

(2) Tlze faults oj the material existence. "This our • 
bodily existence consisting of the five skandhas and 
the four mahats (elements) is a perpetuator of innu-
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merable evil deeds ; and therefore it should be cast 
aside. This our bodily existence constantly secretes 
from its nine orifices filths and impurities which are 

truly loathsome ; and therefore it should be cast aside. 
This ouie bodily existence, harboring within itself anger, 
avarice, and infatuation, and other innumerable evil 

passions, consumes a good heart ; and therefore it 
should be• destroy~d. This our bodily existence is like 
a bubble, lik~ a spatter, and is decaying every minute. 

It is an undesirable possession and should be aban
doned. This our bodily existence engulfed in ignorance 

is creating evil karma all the time, which throws us 
into the wgirlpool of transmigration through the six 

gatis." 

(3) The miserable conditions of sentient beings which 
arou.i't! the sympathy oj the Bodhisattvas. "All sentient 

beings are under the bondage of ignorance. Spell-bound 

by folly and infatuation, they are suffering the severest 
pain Not believing in the law of karma, they are 

accumulating e.rils ; going astray from tbe path of 

righteousness, they are following false doctrines ; sink
ing deeper in the whirlpool of passions, they are 

hcing drowned in the four waters of sin. 
"They arc being tortured with all sorts of pain. 

They are needlessly haunted by the fear of birth and 

death and old age, and do not seek the path of 

~mancipation. Mortified with grief, anxiety, tribulation, 

they do not refrain from committing furtl~r foul deeds. 

Clingin~ to thefr beloved ones and being always 

afraid of separation, they do not understand that there 
30 
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is no individual reality, that individual existences are 

not worth clinging to. Trying to shun enmity, hatred, 
pain, they cherish more hatred.'' ....... . 

(4) The virtues of the Tatkdgata. "All the TathA

gatas, by virtue of their discipline, have acquired a 
noble, dignified mien which aspires every beholder 

with the thought that dispels pain and woe. The Dhar

makAya of all the TathAgatas is 1mmortal1 ·and pure 
and free from evil attachments. All tbe TathAgatas 

are possessed of moral discipline, tranquillity, intelli

gence, and emancipation. They are not hampered by 
intellectual prejudices and have become the sanctuary 

of immaculate virtues. They have the ten b&las (powers), 
four abhayas (fearlessness), great compassion, and the 

three smrtyupasthanas ( contemplations). They are om
niscient, and their love for suffering beings kno\\'s no 

bounds and brings all creatures back to the path of 

righteousness, who have gone astray on account of 

ignorance.· 

* * * 

In short, the Intelligence-heart or Bodhicitta is awa

kened in us either when love for suffering creatures 

(which is innate in us) is called forth, or when our 

intellect aspires after the highest enlightenment, or 

when these two psychical activities are set astir under 

some favora~le circumstances. As the Bodhicitta is a 

manifestation of the Dharmakaya in our limittd con

scious mind, it constantly longs for a unification with 
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its archetype, in spite of the curse of ignorance heav

ily weighing upon it. When this unification is not ef
fected for any reason, the heart (citta) shows its dis

satisfaction in some way or other. The dissatisfaction 

may take sometimes a morbid course, and may result 
in pessimism, or misanthropy, or suicide, or asceticism, 

or some other kindred eccentric practices. But if pro

perly guided anl naturally developed, the more intense ' 
the dissatis1action, the · more energetic will be the 

spiritual activity of a Bodhisattva. 

The Bodhisattva's Pranidhdna. 
,:, 

Having awakened his Bodhicitta from its unconsci
ous ~umber, a Bodhisattva will now proceed to make 

his \rows. 

Let me remark here, however, that "vow" is not 

a very appropriate term to express the meaning of 

the Sanskrit pranidhana. Pranidhana is a strong wish, 

aspiration, pr.1yer, or an inflexible determination to 

carry out one's will even through an infinite series 

of rebirths. Buddhists have such a supreme belief in 

the power of will or spirit that, whatever material 

limitations, the will is sure to triumph over them and 

gain its final aim. So, every Bodhisattva is considered 

to have his own particular pranidhanas in order to 

perform his share in the work of universal salvation. 

His corporeal shadow may vanish as i~ karma is ex

haustoo, but hi~ pranidhana survives and takes on a 

new garment, which procedure being necessary to 
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keep it ever effective. All that is needed for a Bo ... 

dhisattva to do this is to make himself a perfect in

carnation of his own aspirations, putting everything 

external and foreign under their controlling spiritual 

power. Buddhists arc so thoroughly idealistic atld their 

faith in ideas and ideals is so unshakable that they 

firmly believe that whatever they aspire to will come 

out finally as real fact; and, therefore, the inore in

tense and permanent and born of the inmost needs 

of humanity, the more certain are our yearnings to 

be satisfied. (This belief, by the way, will help to ex

plain the popular belief among the Buddhists that 

any strong passion possessed by a man will survive 

him and take a form, animate or inanimate, which 

will best achieve its end.) 

According to Vasubandhu whom we have quoted 

several times, the Bodhisattvas generally arc supposed 

to make the following ten pranidh~nas, which natu

rally spring from a great loving heart now awakened 

in them: 1 i. 

(1) "Would that all the merits I have accumulated 

in the past as well as in the present be distributed 

among all sentient beings and make them all aspire 

after supreme knowledge, and also that this my pra

nidhana be constantly growing in strength and sustain 

me throughout my rebirths. 

(2) "Would that, through the merits of my work, 

1 The above is a liberal rendering of the first part of the 
Chapter Ill, in Vasubandhu's Bodliicitta. 
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I may, wherever I am born, come in the presence of 

all Buddhas and pay them homage 

(3) "Would that I be allowed all the time to be 

near Buddhas like shadow following object, and never , 
to be away from them. 

(4) "Would that all Buddhas instrnct me in religious 

truths as best suited to my intelligence and let me 
1 

finally attain the five spiritual powers of the Bodhi-
1 

sattva. 

(5) "Would that I be thoroughly conversant with 

scientific knowledge as well as the first principle of 

religion and gain an insight into the truth of the Good 

Law. 

(6). "Would that I be able to preach untiringly the 

trut~h to all beings, and gladden them, and l,enefit them, 

and make them intelligent. 

(7) "Would that, through the divine power of the 

Buddha, I be allowed to travel all over the ten quar

ters of the world, pay respect to all the Buddhas, 

listen to their' instructions in the Doctrine, and univer

sally benefit all sentient beings. 

(8) ''Would that, by causing the wheel of immacu

late Dharma to revolve, all sentient beings in the ten 

quarters of the universe who may listen to my teach

ingi; or hear my name, be freed from all passions and 

awaken in them the Bodhicitta. 

(9) "Would that I all the time accompany and pro

tect all sentiept beings and remove tl>r them things 
• which are not beneficial to them and give them innu-

merable blessings, and also that through the sacrifice 
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of my body, life, and possessions I embrace all crea
tures and thereby practise the Right Doctrine. 

(10) "Would that, though practising the Doctrine 
in person, my heart be free from 'the conscipusness 
of compulsion and unnaturalness, as all the Bodhisat
tvas practise the Doctrine in such a way as not prac
tising it yet leaving nothing unpracti'Sed; for they have 
made t~eir pranidhanas for the sake oL all sentient 
beings." 
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TEN STAGES OF BODHISATTVAHOOD 

Gradation in our Spiritual life. 

THEORETICALLY speaking, as we have seen 
· above, the Bodhi or Bodhicitta is in every sentient 

being, and in this sense he is a Bodhisattva. In profane 
hearts it may be found enveloped in ignorance and 
egoispi, but it can never be altogether annulled. For the 
Bod~i, when viewed from its absolute aspect, transcends 
the realm of birth and death (samsd,-a), is beyond 

the . world of toil and trouble and is not subject to 

any form of defilement. But when it assumes a relative 
existence and is only partially manifested under the 

cover of ignorance, there appear various stages of 

actualisation or of perf cction. In some beings it may 
attain a more meaningful expression than in others, 

while there may be even those who apparently fail on 

account of their accursed karma to show the evidence 
of its presence. This latter class is usually called "lcchan

tika," that is, people who are completely overwhelmed 

by the passions. They are morally and religiously a 

mere .corpse which even a great spiritual.physician finds 

it almost impossible to resuscitate. But, philosophically 

consideredr the glory of the Bodhi must be admitted 
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to be shining even in these dark, ignorant souls. Such 

souls, perhaps, will have to go round many a cycle 

of transmigration, before their karma loses its poign

ancy and becomes susceptible to a moral influence 

with which they may come in contact. 
fl 

This accursed force of karma is not the same in 

all beings, it admits of all possible degrees of strength, 
" and causes some to suffer more intensely than others. 

But there is no human heart or soul that is absolutely 

free from the shackle of karma and ignorance, because 

this very existence of a phenomenal world is a product 

of ignorance, though this fact does not prove that 

this life is evil. The only heart that trafiscends the 

influence of karma and ignorance and is all-purity, 
• 

all-love, and all-intelligence, is the Dharmakaya or the ,, 
absolute Bodhi itself. The life of a Bodhisattva and 

indeed the end of our religious aspiration is to unfold, 

realise, and identify ourselves with the love and intel

ligence of that ideal and yet real Dharmakaya . 
• The awakening of the Bodhicitta ( or intelligcnce-

hcart) marks the first step towards the highest good 

of human life. This awakening must pass through s<·v

eral stages of religious discipline before it attains 

perfection. These stages are generally estimated by the 

MahAyfmists at ten. They appear, however, to our 

modern sceptical minds to be of no significant con

sequence, nor can we detect any very practical and 

well-dtfined distinction between succt;ssive stages. We 
I) 

fail to understand what religious necessity impelled 

the Hindu Buddhists to establish such apparently un-
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important stages one after another in our religious 

life. We can see, however, that the first awakening 

of the Bodhicitta does not transform us all at once 

to Buddhahood; we have yet to overcome with stren-
' uous efforts the baneful influence of karma and ig-

norance which asserts itself too readily in our prac

tical life. But th<i marking of stages as in the grada

tion of the ,Dat;abhOmi in our spiritual progress seems 

to be altogether too artificial. Nevertheless I here take 

pains as .an historical survey to enumerate the ten 

stages and to give some features supposed to be most 

characteristic of each Bhum1 (stage) as expounded in 

the Ava!amsaka Sutra. Probably they will help 

us to understand what moral conceptions and what 
• reli~ous aspirations were working in the establishment 

of the doctrine of Da~abhumi, for it elaborately de

!,Cribes what was considered by the Mahayanists to be 

the essential constitucr..ts of Bodhisattvahood, and also 

shows what Sf iritual routine a Buddhi~t was expected 

to pursue. 

The ten stages arc: ( 1) Pramudita, ( 2) Vimala, (3) 
Prabhakari, t4) Arcismati, (S) Sudurjaya, (6) Abhimukhi, 

(7) Durangama, (8) Acala, (9) Sadhumati, (10) Dhar

rnamegha. 

(I) The Pramudita. 

PramuditA means "delight" or 11joy'' and marks the 

first stage of ijodhisattvahood, at whicb the Buddhists 
• emerge from a cold, self-sufficing, and almost nihilistic 

contcmplati.on of NirvAna as fostered by the <;;r~vakas 
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and Pratyekabuddhas. This spiritual emergence and 

emancipation is psychologically accompanied by an 

intense feeling of joy, as that which is experienced 

by a person when he unexpectedly recognises the 
I 

most familiar face in a faraway land of strangers. For 
this reason the first stage is called "joy." 

Even in the midst of perfect trarrquillity of NirvAna 
in which all passions are alleged to hav,e died away 

as declared by ascetics or solitary philosophers, the 

inmost voice in the heart of the Bodhisattva moans 

in a sort of dissatisfaction or uneasiness, which, though 

undefined and seemingly of no significance, yet refuses 
to be eternally buried in the silent grave of a~nihilation. 

He vainly gropes in the darkness ; he vainly ;eeks 

consolation in the samadhi of non-resistance or ,11on

activity ; he vainly finds eternal peace in the gospel 

of self-negation ; his soul is still troubled, not exactly 

knowing the reason why. But as soon as the Bodhicitta 

(intelligence-heart) is awakened from its somnolence, 
( 

as soon as the warmth of love ( mahdkarund) pene-

trates into the coldest cell of asceticism, as soon as 

the light of supreme enlightenment (mahdprajnti) dawns 

upon the darkest recesses of ignorance, the Bodhisattva 

sees at once that the world is not made for self

seclusion nor for self-negation, that the Dharmakaya 

is the source of "universal effulgence," that Nirvana 

if relatively viewed in contrast to birth-and-death is 

nothing but sTiam. and just as unreal ,as any w,9rldly 

existence; and these insights finally lead him to feel 

that he cannot rest quiet until all sentient beings are 
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emancipated from the snarl of ignorance and elevated 

t,o the same position as now occupied by himself. 

(2) T~e Vimald. 

Vimal~ means "freedom from defilement," or, affir

matively, "purity." When the Bodhisattva attains, 

through ,he spirlual insight gained at the first stage, 

to rectitude• and purity of heart, he reaches the 

second stage. His heart is now thoroughly spotless, 

it is filled with tenderness, he fosters no anger, no 

malice. He is free from all the thoughts of killing 

any animai_e beings. Being contented with what belongs 

to himself, he casts no covetous eyes on things not 

his own. Faithful to his own betrothed, he does not 

harb~r any evil thoughts on others. His words are 

always true, faithful, kind, and considerate. He likes 

truth, honesty, and never flatters. 

(3) The Prabhdkari. 
• 

Prabh~kari means "brightness,'' that is, of the intel-

lect. This predominantly characterises the spiritual 

condition of the Bodhisattva at this stage. Here he 

gains the most penetrating insight into the nature of 

things. He recognises that all things that are created 

are not permanent, are conducive to misery, have no 

abiding selfhood (atman), are destitute of purity, and 

subject to final decay. He recognises also that the 

real niture of bhings, however, is ~either created nor 

subject to destruction, it is eternally abiding in the 

selfsame essence, and transcends the limits of time 

Downloaded from https://www.holybooks.com



316 CHAPTER XII. 

and space. Ignorant beings not seeing this truth are 

always worrying over things transient and worthless, 

and constantly consuming their spiritual energy with 

the fire of avarice, anger, and infatuation, which in 
(· 

turn accumulates for their future existences the ashes 

of misery and suffering. This wretched condition of 

sentient beings further stimulates the lovinj,:! heart of 

the Bodhisattva to seek the highest iptelligence of 

Buddha, which, giving him great spiritual energy, ena

bles him to prosecute the gigantic task of universal 

emancipation. His desire for the Buddha-intelligence 

and his faith in it are of such immense strength that 

he would not falter even for a moment, \f he is only 

assured of the attainment of the priceless treasure, 
f) 

to _plunge himself into the smeltering fire of a volcano. 

(4) The Arci.pnati. 

Arci~mati, meaning "inflammation," 1s the name 

given to the fourth stage, at which the Bodhisattva 
f 

consumes all the sediments of ignorance and evil 

passions in the fiery crucible of the purifying Bod hi. 

He practises here most strenuously the thirty-seven 

virtues called Bodhipftk~ikas which are conducive to 

the pcrf ection of the Bodhi. These virtues consist of 

seven categories : 

(I) Four Contemplations (s1m:tyusthana): 1. On the 

impurity of the body ; 2. On the evils of sensuality ; 

3. On the c~dnescence of the wordly interests; 4. On 
• 0 

the non-existence of Atman in things composite. 

(II) Four Righteous Efforts (samyakprakana): 1. To 
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prevent evils from arising; 2. To suppress evils already 

existing; 3. To produce good not yet in existence; 

4. To preserve good already in existence. 

tlll) Four Forces of the Will (~ddhipdda): 1. The 

determiaation to accomplish what is willed ; 2. The 

energy to concentrate the mind on the object in view ; 

3. The power of retaining the object in memory; 4. 
The inteltigence that perceives the way to Nirvana. 

(IV) Five Powers (indrya), from which all moral good 

is produced: I. Faith; :z. Energy; 3. Circumspection; 

4. Equillibrium, or tranquillity of mind; 5 Intelligence. 

(V) Five Functions (bala): Same as the ahove. 1 

(VI) Sev.n Constituents of the Bo<lhi (bodltyanga): 

I. The retentive power ; 2. Discrimination; 3. Energy; 

4. Cotttentment; 5. Modesty; 6. The balanced mind; 

7. L~ge-heartcdness. 

iVll) The Eightfold Noble Path (aryamarga): 1. 

Kight view; 2. Right resolve; 3. Right speech; 4. 

Right conduct; 5. Right livelihood; 6 Right rcco1lec

t1on ; 8 Right •ttranquilisation, or contemplation. 

• The distinction between the five indriyas and the five 
balas seems to be rather redundant. But the Hindu philosophers 
usually distinguish actor from action, agent from function or 
operation. Thus the scnsc-orians are distinguished from sensa
tions or sense-consciousnesses, and the manovijnana (mind) 
from its functions such as thinkini:?, attention, memory, etc. 
The alman has thus come to be considered the central agent 
that controls all the sensuous and intellectual activities. Though 
the Buddhists do, not recognise this differc~tiation of actor • and action in reality, they sometimes' loosely follow the 
popular usage. 
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(S) The Sudurjaya. 

Sudurjaya means "very difficult to conquer." The 
- Bodhisattva reaches this stage when he, completely 

armed with the thirty-seven Bodhipik~ikas anp guided 
by the beacon-light of Bodhi, undauntedly breaks 
through the column of evil passions. Provided with the 
two spiritual provisions, love and wisdom, tind being 
benefitted by the spirits of all the Buddhps of the past, 
present, and future, the Bodhisattva has developed an 
intellectual power to penetrate deep into the system of 
existence. He perceives the Fourfold Noble Truth in 
its true light; he perceives the highest reality in the 
Tathagata; he also perceives that the highest reality, 
though absolutely one in its essence, manifest\, itself 
in a world of particulars, that relative kno~edge 
(samvrtti) and absolute knowledge (paramartha) arc 
two aspects of one and the same truth, that when 
subjectivity is disturbed there appears particularity, 
and that when it is not disturbed there shines only 

C 

the eternal light of Tathagatajna (Tathagata-knowledge). 

(6) The Abhimukhi. 

Abhimukhi means ''showing one's face," that is, 
the presentation of intelligence (prajna) before the 
Bodhisattva at this stage. 

The Bodhisattva enters upon this stage by reflecting 
on the essence of all dharmas which arc throughout of 

• one nature. Wh;n he perceives the• truth, hi1 heart 
is filled with great love, he sereiv:ly contemplates on 
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· the life of ignorant beings who are constantly going 

astray yielding themselves to evil temptations, clinging 

to the false conception of egoism, and thus making 

themselves the prey of eternal damnation. He then 

proceecjs to contemplate the development of evils 

generally. There is ignorance, there is karma ; and in 

this fertile soil of blind activity the seeds of conscious

ness are. sown ; the moisture of desire thoroughly soaks 

them, to which the water of egoism or individuation 

is poured on. The bed for all forms of particularity 

is well prepared, and the buds of nAmarO.pas (name

and-form) most vigorously thrive here. From these we 

have the Vowers of sense-organs, and which come in 

contact with other existences an~ produce impressions, 

feel 1greeable sensations, and tenaciously cling to them. 

From this clinging or the will to live as the principle 

of individuation or as the principle of bhAva as is 

called in the Twelve NidAnas, another body consisting 

of the five skandhas comes into existence, and, passing 

through all thi! phases of transformation, dissolves and 

disappears. All sentient beings are thus kept in a per

petual oscillation of combination and separation, of 

pleasure and pain, birth and death. But the insight 

of the Bodhisattva has gone deeply into the inmost 

essence of things, which forever remains the same and 

in which there is no production and dissolution. 

(7) The Durangama . 
.. 

DtifangamA means "going far a~y." The Bodhisat-

tva enters upon tijs stage by attaining the so-called 
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UpAyajtiA, i e. the knowledge that enables him to 

produce any means or expediency suitable for his 

work of salvation. He himself abides in the principles 

of funyatd (transcendentality), animitta (non-individu

ality), and apranihita (desirelessness}, but his ,,loving. 

kindness keeps him busily engaged among sentient 

beings. He knows that Buddhas are not creatures 

radically and essentially different from himsclf, but he 

does not stop tendering them due homa,:e. He is al

ways contemplating on the nature of the Absolute, 

but he does not abandon the practice of accumulating 

merits. He is no more encumbered with worldly thoughts, 

yet he does not disdain managing secular .,affairs. He 

keeps himself perfectly aloof from the consuming fire 

of passsion, but he plans all possible means for the 

sake of sentient beings to quench the enraging flames 
of avarice (lobha), anger (dvefa), and infatuation (moha). 

He knows that all individual existences are like dream, 

mirage, or the reflection of the moon in the water, 

but he works and toils in the workL of particulars 

and submits himself to the domination of karma. He 

is well aware of the transcendental nature of Pure 

Land (sukhdvati), but he describes it with material 

col ors for the sake of unenlightened masses. He knows 

that the Dharmakaya of all the Buddhas is not a 

material existence, but he does not refuse to dignify 
himself with the thirty-two major and eighty minor 

excellent featu[es of a great man or god (mahapurufa). 

He knows that tht language of all th\:! Buddhail does 

not fall within the ken of human s:omprehension, but 
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he endeavors with all contrivances (upaya) to make · 

it intelligible enough to the understanding of people. 
He knows that all the Buddhas perceive the past, pre

sent, and future in the twinkling of an eye, but he 

adapts 'himself to divers conditions of the material 
world and endeavors to help sentient beings to under

stand the signific:i,nce of the Bodhi according to their 
destinies" and dispositions. In short, the Bodhisattva 

' himself lives on a higher plane of spirituality far remov-

ed from the defilements of worldliness ; but he does 

not withdraw himself to this serene, unmolested sub

jectivity ; he boldly sets out in the world of particu

lars and sc!nses ; and, placing himself on the level of 

ignorant beings, he works like them, he toils like 

them," and suffers like them; and he never fails all 

these• times to practise the gospel of lovingkindness 

a.1d to turn over (parivarta) all his merits towards 

the emancipation and spiritual edification of the mas
ses, that is, he never gets tired of practising the ten 

virtues of perf~ction (paramita ). 

That is to say, (I) the Bodhisattva practises the 

virtue of charity (dana) by freely giving away to all 
sentient creatures all the merits that he has acquired 

by following the path of Buddhas. (2) He prc1_Ctises 

the virtue of good conduct (;ila) by destroying all 

the evil passions that disturb serenity of mind. (3) 

He practises the virtue of patience (k,Fantt), for he 

never gets irritated or excited over what is done to 
• 

him by ignorant beings. (4) He pt'actises the virtue 

of strenuousness (Vriya), for he never gets tired of 
21 
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accumulating merits and of promoting good-will among 

his fellow-creatures. (5) He practises the virtue of 

calmness (dhyana), for his mind is never distracted 

in steadily pursuing his way to supreme knowledge. 

(6) He· practises the virtue of intelligence (1rajnd), 
for he always restrains his thoughts from wandering 

away from the path of absolute trutq. (7) He practises 
t) 

the virtue of tactfulness (updya), for he has an inex-
. ' 

haustible mine of expediencies ready at his command 

for the work of universal salvation. (8) He practises 

the virtue of will•to-do (pranidhdna) by determinedly 

following the dictates of the highest intelligence. (9) 

He practises the virtue of strength (bala),• 'for no evil 

influences, no heretical thoughts can ever frustrate 

or slacken his efforts for the general welfare o't peo-
• pie. (10) Finally, he practises the virtue of knowledge, 

(jiidna), by truthfully comprehending and expounding 

the ultimate nature of beings. 

(8) The Acala. 

~cal~, "immovable," is the name for the eighth 

stage of Bodhisattvahood. When a Bodhisattva, tran

scending all forms of discursive or deliberate knowledge, 

acquires the highest, perfect knowledge called aniet
pattikadharmak,tanti, he is said to have gone beyond the 

seventh stage. Anutpattikadharrnak~anti literally means 

"not-created-ieing•forbearance"; and the Buddhists .. 
use the term in t'he sense of keeping one's thou~hts in 

conformity to the views that nothing in this world 
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has ever been created, that things are such as they 

are, i e. they are Suchness itself. This knowledge is 

also called non-conscious or non-deliberate knowledge 

in contradistinction to relative knowledge that consti

tutes aft our logical and demonstrative knowledge. 

Strictly speaking, this so-called knowledge is not 

knowledg~ in its Mdinary signification, it is a sort of 

unconscious pr subconscious intelligence, or immediate 

knowledge as some call it, in which not only willing 

and acting, but also knowing and willing are one 

single, undivided exhibition of activity, all logical 

or natural transition from one to the other being 

altogether • absent. Here indeed knowledge is will 

aml will is action; "Let there be light," and there • 
is liglit, and the light is good ; it is the state of a 

divine mind. 

At this stage of perfection, the Bodhisattva's spiri .. 

tual condition is compared to that of a person who, 

attempting whe~ in a dreamy state to cross deep waters, 

musters all his energy, plans all schemes, and, while 

at last at the point of starting on the journey, sudden

ly wakes up and finds all his elaborate preparations 

to no purpose. The Bodhisattva hitherto showed untir

ing spiritual efforts to attain th~ highest knowledge, 

steaciily practised all virtues tending to the acquirement 

of Nirvftn~, and heroically endeavored to exterminate 

all evil passions, and at the culmination of all these 

exercises, he eQters all of a sudden upon the stage • • 
of Acala and finds the previous elaboration myste-

riously vanished from his conscious mind. He cherishes 
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now no desire for Buddhahood, Nirvina, or Bodhicitta, 

much less after worldliness, egoism, or the satisfaction 

of evil passions. The conscious striving that distin

guished all his former course has now given way to a 

state of spontaneous activity, of saintly innocence, 

and of divine playfulness. He wills and it is done. 

He aspires and it is actualised. He,. is natur1e herself, 

for there is no trace in his activity that, betrays any 

artificial lucubration, any voluntary or compulsory res

traint. This state of perfect ideal freedom may be 

called esthetical, which characterises the work of a 

genius. There is here no trace of consciously follow
i~g some prescribed laws, no pains of .. elaborately 

conforming to the formula. To put this poetically, the 
t. 

inner life of the Bodhisattva at this stage is like the 
fJ 

lilies of the field whose glory is greater than that of 

Solomon in all his human magnificence. 

Kant's remarks on this point are very suggestive, 

and I will quote the following from his Kritik der 
I 

Urteilskraft (Reclam edition, p. 173): 
"Also muss die Zweckmassigkeit im Produkte der 

schonen Kunst, ob sie 1war absichtlich ist, <loch nicht 

absichtlich scheinen : d. i , schone Kunst muss als Natur 

anzusehen sein , ob man sich ihrer zwar als Kunst 

bewusst ist. Als Natur aber erscheint ein Produkt 

der Kunst dadurch, dass zwar a1le Pilnktlichkcit in 

der Uebereinkunst mit Regeln, nach denen allcin das 

Produkt das \ierden kann, was es soll«sein, angetroff en 
• u 

wird, aber ohne Peinlichkeit, d. i., ohne eine Spur 

zu zeigen, dass die Regel dem Kiinstler vor Augen 
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geschwebt und seinen Gemiithskraften Fesseln ange

legt haben. '' 1 

(9) The Sadhumati. 

Sadhf.tmat1, meaning "good intelligence," is the name 

given to the ninth stage of Bodhisattvahood. All the 

Bodhisattvas are• said to have reached here, when 

sentient •beings are benefitted by the Bodhisattva's 
• attainment of the highest pcrf ect knowledge, which 

is unfathomable by the ordinary human intelligence. 

The knowledge leads them to the Dharma of the 

deepest mystery, to the Samadhi of perfect spirituality, 

to the Dtiarani of divine spontaneity, to Love of 

absolute purity, to the Will of utmost freedom. 

Th~ Bodhisattva will acquire at this stage the four 

Prati~amvids (comprehensive knowledge), which are 

11) Dharmapratisamvid, (2) Arthapratisamvid, (3) Nir

uktipratisamvid, .(4) Pratibhanapratisamvid. By the 

Dharmapratisamvid, the Bodhisattvas understand the 
• 

' In this connection it is very interesting also to note that 
Carlyle expresses the same sentiment about the greatness of 
Shakespeare in his Hero Worship. ''If I say that Shakspeare 
is the greatest of Intellects, I have said all concerning him. 
But thl're is more in Shakspeare's intellect than we have yet 
seen It is what I call an unconscious intellect; there is more 
virtue in it that he himself is aware of. Novalis beautifully 
remarks of him, that •those dramas of his are Products oi 
Nature too, as deep as Nature herself. I find a great truth in 
this saying, Shakspcare's Art is not Artifice; the noblest worth 
of it is not ther& by plan or prccontrivan~. It ~rows from 
the detps of Nature, through this noblt! sincere soul, who is a 
voice of Nature." 
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self-essence (svabhava) of all beings; by the Artha

pratisamvid, their individual attributes; by the Nirukti-

. pratisamvid, their indestructibility; by the Pratibhana

pratisamvid, their eternal order. Again, by the first 

intelligence they understand that all individual dharmas 

have no absolute reality ; by the second, that they 

are all subject to the law of constant becoming; by 
I 

the third, that they are no more than mer~ names ; 

by the fourth, that even mere names a~ such are of 

some value. Again, by the first intelligence, they com

prehend that all dharmas are of one reality which is 

indestructible ; by the second, that this one reality 

differentiating itself becomes subject to ~he law of 

causation ; by the third, that by virtue of a superior 

understanding all Buddhas become the object ~>f ad

miration and the haven of all sentient beings; 1'y the 

fourth, that in the one body of truth all Buddhas 

preach infinite lights of the Dharma 

(lo) Tlzc Dharmameghd; 

Dharmamegha, hclouds of dharma," is the name of 

the tenth and final stage of Bodhisattvahood. The 

Bodhisattvas have now practised all virtues of purity, 

accumulated all the constituents of Bodhi, are fortified 

with great power an<l intelligence, universally practise 

the principle of great love and »ympathy, have deeply 

penetrated into the mystery of individual existences, 

fathomed the inmost depths of scnticncy, followed • 
step by step the. walk of all the Tafh1gatas. •Every 

thought cherished by the Bodhisattva now dwells in 
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all the TathAgatas' abode of eternal tranquillity, and 

every deed practised by him is directed towards the 

ten balas (power), 1 four vai~aradyas (conviction), 2 

and eighteen avenikas (unique characteristics), 3 of the 

Buddh.t\ By these virtues the Bodhisattva has now 

acquired the knowledge of all things (sarvajiia), is 

dwelling in the sanctum sanctorurn of all dhAraJ)is 
• 

and sardAdhis, have arrived at the summit of all 

activities. 

' The ten powers of the Buddha are: ( 1 l The mental power 
which discriminates between right and wrong, (2) The know
ledge of the retribution of karma, (3) The knowledge of all 
the different stages of creation, (4) The knowledge of all the 
different foYms of deliverance, (5) The knowledge of all the 
different dispositions of sentient beings, (6) The knowledge 
of thi. final destination of all deeds, (7) The knowledge 
of all the different practices of meditation, deliverance, and 
tranq~ilisation, (8) The knowledge of former existences, 19) 
..,.he unlimited power of divination, ( ro) The knowledge of th'e 
complete subjection of evil desires (li;rava). 

2T'1e four convictions (vaifnradyas) of the Buddha are: (1) 

That he has attained the highest enlightenment, (2) That he 
has destroyed a!T evil desires, ( 31 That he has rightly described 
the obstacles that lie in the way to a life of righteousness, 
14) That he has truthfully taught the way of salvation. 

~ The eighteen unique characteristics which distinguish the 
Buddha from the rest of mankind are: (1) He commits no 
errors. Since time out of mind, he has disciplined himself in 
morality, meditation, intelligence, and lovingkindncss, and as 
the result his present life is without faults and free from all 
evil thoughts. (2) He is faultless in his speeches. Whatever he 
speaks comes from his transcendental eloquence and leads 
the audience to a higher conception of life. l3) His mind is 
faultles,. As he has trained himself in sama~hi, he is always 
calm, serene, and contented. (4) He retains his sameness of 
heart (samahitacitta), that is, his love for sentient beings is 
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The Bodhisattva at this stage is a personification 

of love and sympathy, which freely issue from the 

fount of his inner will. He gathers the clouds of 

virtue and wisdom, in which he manifests himself 

in manifold figures ; he produces the lightnings of 

Buddhi, Vidy~s, and Vai,;~radyas ; and shaking. the 

whole world with the thunder of Dharma he crushes 
t 

all the evil ones ; and pouring forth the sh'owers of 

Good Law he quenches the burning flames' of ignorance 

universal and not discriminative. (5) His mind is free from 
thoughts of particularity (11tinalvasamjitf1), that is, it is abiding 
in truth transcendental, his thoughts arc not distracted by 
objects of the senses. (6) Resignation (upekri). irhc Buddha 
knows everything, yet he is calmly resigned. (7J His aspiration 
is unfathomable, that is, his desire to save all beings frpm the 
sufferings of ignorance knows no bounds. (8) His encr~y is 
inexhaustible, which he applies with utmost vigor to t'1c sal
vation of benighted souls. (9) His mentation \s1m:ti1 is inex
haustible, that is, he is ever conscious of all the good doc
trines taught by all the Buddhas of the past, present, and 
future. (101 His intelligence <prajita) is inexhaustible, that is. 
being in possession of all-intelligence whichf knows no limits, 
he preaches for the benefits of all beings. ( 11) His deliverance 
(rn:muldt) is permanent, that is, he has eternally distanced all 
evil passions and sinful attachments. (12> His knowled~c of 
deliverance <vimuktijiitma) is perfect, that is, his intellectual 
insight into all states of deliverance is without a flaw. (13\ 
He possesses a wisdom which directs all his bodily movements 
towards the benefit an<l enlightenment of sentient beings. (q) 

He possesses a wisdom which directs all his speeches toward 
the edification and conversion of his fellow-creatures. ( 15'1 He 
possesses a wisdom which reflects in his clear mind all the 
turbult:nt states 'of ignorant souls, trom wlijch he removes the 
dark veil of nesciente and folly. ( 16) He !mows all t~e past. 
(17> He knows all the future. (181 He knows all the present. 
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and passion in which all sentient creatures are being 

consumed. 

* * * 
The • above presentation of the Dac;abhOmi 1 of 

Bodhisattvahood allows us to see what ideal life is 

held out by the Mahayanists before their own eyes 

and in • what n!spect it differs from that of the 

~rAvakas aiid Pratyekabuddhas as well as from that 

of other religious followers. Mahayanism is not con

tented to make us mere transmitters or 11hearers" 

of the teachings of the Buddha, it wants to inspire 

with all t~e religious and ethical motives that stirred 

the noblest heart of <;akyamuni to its inmost depths. 

It f1illy recognises the intrinsic worth of the human 

soul; and, holding up its high ideals and noble 

aspirations, it endeavors to develop all the possibili

ties of our soul-life, which by our strenuous efforts 

and a\l-def ying courage will one day be realised even 

on this cart~ of impermanence. W c as individual 

existences are nothing but shadows which will vanish 

~s soon as the conditions disappear that make them 

possible ; we as mortal beings are no more than the 

1 For an elaborate exposition of the Dai;abhumi, see the 
Avalamsalla (sixty volume edition, fas. 24-27), the rz,rangama, 
Vasubandhu's Commentary on Asanga's Compreltensz've Treat
ise on Alaltayanism (fas. 10- 11 ), the VijnlmanuUra ('1istra 
(fas. 9\, etc., and for a special treatment of the subject 
consult the sutr<\ bearing the name, which \)y the way exists 
in a 1Sanskrit version and whose br1ef sketch is given by 
Rajendra Mjtra in his Nepalese Buddltist Literature, p. 81 et seq. 
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thousands of dusty particles that are haphazardly and 
powerlessly scattered about before the cyclone of 
karma ; but when we are united in the love and 

intelligence of the DharmakAya in which we have our 
being, we are Bodhisattvas, and we can immovably 
stand against the tempest of birth and death, against 

the overwhelming blast of ignorance. Then even an 
I 

apparently insignificant act of lovingkindnes~ will lead 

finally to the eternal abode of bliss, nbt the actor 

alone, but the whole community to whic~ he belongs. 
Because a stream of love spontaneously flows from 

the lake of Intelligence-heart (Bodhicitta) which is fed 
by the inexhaustible spring of the Dharmakaya, while 

ignorance leads only to egoism, hatred, 

disturbance, and universal misery. 

avarice, 

• 
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NIRVANA. 

N IRV A.NA, according to Mahayana Buddhism, is 
not understood in its nihilistic sense. Even with 

the <;;ravakas or Hinayanists, Nirvana in this sense is not 
~o much the object of their religious life as the recog
nition of the Foµrfold Noble Truth, or the practise 
of the E~htfold Path, or emancipation from the yoke 
of egoism. It is mostly due·, as far as I can see, to 

non-iuddhist critics that the conception of Nirvana 
has -oeen selected among others as one of the most 
·nndamental teachings of Buddha, declaring it at 

the same time to consist in the annihilation of all 
human passions and aspirations, noble as well as 

worthless. • 
In fact, Nirvana litt~rally means "extinction" or 

"dissolution" of the five skandhas, and therefore it 

may be said that the entering into Nirvana is tanta
mount to the annihilation of the material existence 
and of all the passions. Catholic Buddhists, however, 

do not understand Nirvana in the sense of emptiness, 
for they say that Buddhism is not a religion of death 

nor for the dead, but that it teaches how to attain • 
eternal life, ht>w to gain an in~ght into the real 

nature of things, and how to regulate our conduct 
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in accordance with the highest truth. Therefore, 

Buddhism, when rightly understood in the spirit of 

its founder, is something quite different from what 

it is commonly supposed to be by the general public. 

I will cndeavor in the following pages to point out 

that Nirvana in the sense of a total annihilation of 

human activities, is by no means the primary and sole 
f 

object of Buddhists, and then proceed to clacidate in 

what signification it is understood in the Mcthayana Bud

dhism and see what relative position Nirvana in its 

Mahayanistic sense occupies in the body of Buddhism. 

Nihilistic Nirvana not the First Ob;ect. 
«: 

In order to see the true signification of Nirvana, 

it is necessary first to observe in what direction 
Buddha himself ploughed the waves in his rcl~ious 

cruise and upon what shore he finally debarked. This 

will show us whether or not Nirvana as nihilistic 

nothingness is the primary and sole object of Bud• 

dhism, to which every spiritual cff cx·t of its devo

tees is directed. 

If the attainment of ncgativistic Nirvana were the 

sole aim of Buddhism, we should natura1ly expect 

Buddha's farewell address to be chiefly dealing with . 
that subject. In his last sermon, however, Buddha 

did not teach his disciples to concentrate all their 

moral efforts on the attainment of Nirvanic quietude 

disn~garding all the forms of activity that exhibit them· 

selves in life. Fe¥" from it. He told them, acoording 

to the Makanibbdna sutta (the Book of the Great 
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decease, S. B. E. Vol. XI. p. 114) that "Decay is 

inherent in all component things I Work out your sal

vation with diligence I'' This exhortation of the strenuous 

life is quite in harmony with the last words of Buddha 

as recorded in A~vagho~a•s Buddhacarita (Chinese 
translation, Chap. xxv1). They were: 

~ 

"Ev~n if I lived a kalpa longer, 
Separati~n would be an inevitable end. 
A body composed of various aggregates, 
Its nature is not to abide forever. 

"Having finished benefiting oneself and others, 
Why 4ive I longer to no purpose ? 
Of gods and men that should be saved, 
Each and all had been delivered . 
• 
"o ye, my disciples! 
Without interruption transmit the Good Dharma ! 
Know ye that things are destined to decay! 
Never again abandon yourselves to grief! 

''But purs\te the Way with diligence, 
And arrive at the Home of No-separation! 
1 have lit the Lamp of Intelligence, 
That shining dispels the darkness of the world. 

"Know ye that the world endureth not! 
As ye should feel happy [when ye see] 
The parents suffering a mortal disease 
Are released by a treatment from pain; 

'·So with me, I now give up the vessel of misery, 
transcend 1• the current of birth and Jeath, • 

1 Literally, "to advance against." 
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And am eternally released from all pain and suffe ring. 
This too must be deemed blest. 

'·Ye should well guard yourselves! 
Never give yourselves up to indulgence I 
All that _exists finally comes to an end! 
I now enter into NirvAna." 1 

In this we find Buddha's characteristic admonition 
to his disciples not to waste time but to work out 

their salvation with diligence and rigor, •but we fail 

to find the gospel of annihilation, the supposedly fun

damental teaching of Buddhism. 

Did then Buddha start in his religious discipline to 
attain the absolute annihilation of all human .f:;pirations 

and after a long meditation reach the conclusion that 

-contradicted his premises? Far from it. His firs, and 

last ambition was nothing else than the emancipation 

of all beings from ignorance, misery, and suffering 

through enlightenment, knowledge, and truth. When 
M~ra the evil one was exhausting all his evil powers 

upon the destruction of the Buddha inc the beginning 

of his career, the good gods in the heavens exclaimed 

to the evil one: 2 

"Take not on thyself, 0 Mira, this vain fatigue,

throw aside thy malevolence and retire to thy home. 

This sage cannot be shaken by thee any more than 

the mighty mountain Meru by the wind. 

1 Cf. Beal 's translation in the S. B. E. Vol XIX. PP· 
306- 307, vs. 2~5-2101. Beal utterly mi~_undcrsta,nds the 
-Chinese original. • 11 

1 The Buddkacarita, Cowcll's translation in the S. B. E. Vol. 
ILIX. p. 145. 
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"Even fire might lose its hot nature, water its fluid
ity, earth its steadiness, but never will he abandon 

his resolution, who has acquired his merit by a long 

cou~se of actions through unnumbered eons. 

"Such is the purpose of his, that heroic effort, that 

glorious strength, that compassion for all beings,-un

til he attains the. highest wisdom [ or suchness, tattva ], 
he will Jever rise from his seat, just as the sun does 

not rise wittout dispelling the darkness. 
"Pitying the world lying distressed amidst diseases 

and passions, he, the great physician, ought not to be 

hindered, who undergoes all his labors for the sake of 

the reme~-knowlcdgc. 

"He, who, when he beholds the world drowned in 

the g~eat flood of existence and unable to reach the 

furth~r shore, strives to bring them safely across,

would any right-minded soul off er him wrong? 

"The tree of knowledge, whose roots go deep in 
firmness, and whose fibres are patience,-whose flowers 

are moral acftons and whose branches are memory 

and thought,-and which gives out the Dharma as its 

truit,--surely when it is growing it should not be cut 

down." 
These words of the good gods in the heavens truth

fully echo the motive that stirred <;;ftkyamuni to take 

up his gigantic task of universal salvation, and we are 

unable here as before to perceive a part~cle of the 

nihilistic speculation which is supposed to characterise 
• 

NirvAtfa. The ~uddha from the ve1'r first of his reli-

gious course searched after the light that will illumi-
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nate the whole universe and dispel the darkness of 

nescience. 

What enlightenment, then, did the Buddha, pursuing 

his first object, finally gain ? What truth was it that 

he is said to have discovered under the Bodhi tree 

after six years· penance and deep meditation ? As is 

universally recognised, it was no mqre than the Four

fold Noble Truth and the Twelve Chains o\~ Depen

dence, which are acknowledged by the MahAyanists as 
well as by the Hinayanists as the essentially original 

teachings of the Buddha. What then was his subjec

tive state when he discovered these truths? How did he 

feel in his inmost being after this intellectttal triumph 

over egoistic thoughts and passions? According to the 

Southern tradition, the famous Hymn of Vict~ry is 
said to be his utterance on this occasion. It •reads 

(The Dharmapada, 153): 

"Many a life to transmigrate, 
Long quest, no rest, hath been rqy fate, 
Tent-designer inquisitive for; 
Pain(ul birth from state to state. 

"Tent-designer, I know thee now; 
Never again to build art thou; 
Quite out are all thy joyful fires, 
Rafter broken and roof-tree gone; 
Into the vast my heart goes on, 
Gains Eternity-dead desires." 1 

In this Hyrfln of Victory, the "tent-(lesigner" means 
• f 

1 From A. J. Edmunds's translation of Dkammapada. 
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the ego that is supposed to be a subtle existence be .. 

hind our mental experiences. As was pointed out else

where the negative phase of Buddhism consists in 

the eradication of this ego-substratum or the "designer" 

of ctcn1al transmigration. The Buddha now finds out 

that this ego-soul is a fantasmagoria and has no final 

existence ; and with this insight his ego-centric desires 

that trot/bled him so long arc eternally dead ; he feels 

the breaking up of their limitations ; he is absorbed 

in the Eternal Vast, in which we all live and move 

and have our being. No shadow is perceptible here 

that suggests anything of an absolute nothingness 

supposed "'to be the attribute of Nirvana. 

Before proceeding further, let us sec what the 

~1aha,ana tradition says concerning this point. The 
tra<liefon varies in this case as in many others. 

,\l'.cording to Beal's Romantic History of Buddha, 
which is a translation of a Chinese version of the 

Ruddlzacarita (Fo pen hing citing), 1 Buddha is reported 

lo have cxclaifncd this: 

"l'hrough ages past have I acquired continual merit, 
That which my heart desired have l now attained, 
How quickly have I arrived at the ever-constant condition, 
And landed on the very shore of Nirvana. 
The ~orrows and opposition of the world, 
The Lord of the Kamalokas, Mara Pisuna, 
These arc unable now to affect, they arc wholly destroyed; 
Hy the power of religious merit and of wisdom are they cast away. 

1 P. 225. Bcal's translation is not always reliable, and I 
would have my own if the Chinese original were at all accessible. 

22 
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Let a man but persevere with unflinching resolution, 
And seek Supreme Wisdom, it will not be hard to acquire it; 
When once obtained, then farewell to all sorrows, 
All sin and guilt arc forever done away." 1 

Viewing the significance of Buddhism in this light, 

it is evident that Buddha did not emphasise so much 

the doctrine of Nirvana in the sense of a total abnegation 

of human aspirations as the abandonment of egoism 

and the practical regulation of our daily life in accord

ance with this view. Nirvana in which all the passions 

noble and base are supposed to have been "blown 

out like a lamp" was not the most coveted object of 

Buddhist life. On the contrary, Buddhism 6dvises all 
its followers to exercise most strenuously all their 

spiritual energy to attain perfect freedom froiTl the 

bondage of ignorance and egoism; because that.is the 

only way in which we can conquer the vanity of 

worldliness and enjoy the bliss of eternal life. The 

following verse from the Visuddhi Magga (XXI) prac-

t· 
' The gathas supposed to be the first utterance of the 

Buddha after his enlightenment, according to Rockhill's Liti: 
of tke Buddha (p. 33) compiled from Tibetan sources, givl: 

an inkling of nihilism, though I am inclined to think that the 
original Tibetan will allow a different interpretation whL·n 
examined by some one who is better acquainted with the 
spirit of Buddhism than Rockhill. Rockhill betrays in not a 
few cases his insufficient knowledge of the subject he treats. 
His translation of the gathfts is as follows : 

1' All thi pleasures of the worldly joys. 
All which a;-e known among the itods, • 
Compared with the joy of ending existence, 
Are not as its sixteenth part. 
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tically sums up the teaching of Buddhism as far as 

its negative and individual phase is concerned: 

"Behold how empty is the world, 
Moghara.ja ! In thoughtfulness 
Let one remove belief in self, 
And pass beyond the realm of death. 
The king of death will never find 

.The man who thus the world beholds." 2 

Nirvana is Positive. 

It is not my intention here to investigate the historical 

side of this question ; we are not concerned with the 

problem ~f how the followers of Buddha gradually 

developed the positive aspect of Nirvana in connection 

with et:he practical application of his moral and religious 

"Sorry is he whose burden is heavy, 
And happy he who has cast it down ; 
When once he has cast off his burden, 
He will seek to be burthencd no more. 

"When all existences are put away, 
When all notions are at an end, 
When all things are perfectly known, 
Then no more will craving come hack." 

In the Ud,ina, II., 2, we have a stanza corresponding to the 
first gatM\ here cited, but the Ud,ino does not say "the joy 
of ending existence," but ''the destruction of desire." 

According to the Lalita Vistara, the Buddha's utterance of 
victory is (Rajcndra Mitra's Edition p. 448): 

"Cinna vartrno~a~anta rajah ~u~ka ai;ravl na punal., ~ra
vanti. \:hinne vartmani varttate dulJ,khlsyai~onta ucyate." 

11 Warrcn's-Budd/i,"sm in Translations, p. 376. 
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teachings ; nor are we engaged in tracing the process 

of evolution through which Buddha's noble resolution 

to save all sentient beings from ignorance and misery 

was brought out most conspicuously by his later 

devotees. What I wish to state here about the f>ositive 

conception of Nirvana and its development is this : 

The Mahayana Buddhism was the first religious teach

ing in India that. contradicted the doctrine of Nirvana 

as conceived by other Hindu thinkers wT10 saw in it 

a complete annihilation of being, for they thought 

that existence is evil, and evil is misery, and the only 

way to escape misery is to destroy the root of existence, 

which is nothing less than the total cessatiotr of human 

desires and activities in Nirvanic unconsciousness The 

Yoga taught self-forgetfulness in deep meditatioT1 ; the 

Samkhya, the absolute separation of Puru~a ,.from 

Prakrti, which means undisturbed self-conteinplation ; 

the Vedanta, absorption in the Brahma, which is the 

total suppression of all particulars ; and thus all of 

them considered emancipation from •burr.an desires 

and aspirations a heavenly bliss, that is, Nirvana. 

Metaphysically speaking, they might have been correct 

each i"n its own way, but, ethically considered, their 

views had little significance in our practical life and 

showed a sad deficiency in dealing with problems of 

mor ... lity. 

The Buddha was keenly aware of this flaw in 

their doctrines. He taught, thercfo~e, that Nirvftna 

does not consist-fft the complete stoppage of cxi;tcnce, 

but in the practise of the Eightfold. Path. This moral 
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practise leads to the unalloyed joy of Nirva.na, not 

as the tranquillisation of human aspirations, but as 

the fulfilment or unfolding of human life. The word 

Nirvana in the sense of annihilation was in existence 

prior to Buddha, but it was he who gave a new 

significance to it and made it worthy of attainment 

by men of moral character. All the doctrinal aspects 

of Nirv!na are later additions or rather development 

made by ~uddhist scholars, according to whom their 

arguments are solidly based on some canonical passages. 

Whatever the case may be, my conviction is that 

!hose who developed the positive significance of 

Nirvana '1re more consistent with the spirit of the 

founder than those who emphasised another aspect of 

it. ii, the Udana we read (IV., 9): 
• ··He whom life torments not, 
Who sorrows not at the approach of death, 
If such a one is resolute and has seen Nirvana, 
In the midst of grief, he is griefless. 
The tranquil-minded Bhikk~u. who has uprooted the 

thirst •ror existence, 
H.r him the succession of births is ended, 
He is born no more." 1 

According to the Mahayanistic conception Nirv~na 

is not the annihilation of the world and the putting 

an end to life; but it is to live in the whirlpool of 

birth and death and yet to be above it. It is affir

mation and fulfilment, and this is done not blindly 

and egoistically, for Nirvana is enliclitenment. Let 

us s(!e how th~s is. 

1 General D. M. Strong 's translation, p. 64. 
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The Mahayanistic Conception of Nirvana. 

While the conception of NirvAna seems to have 

remained indefinite and confused as far as Hinay!nism 
goes, the Mahayana Buddhists have attached ~everal 

definite shades of meaning to NirvAna and tried to 
give each of them some special, distinctive character. 

When it is used in its most comprehensive rf\etaphy

sical sense, it becomes synonymous wifh Suchness 

(tattva) or with the Dharmakaya. When we speak 

of Buddha 's entrance into Nirvana, it means the end 

of material existence, i. e., death. \Vhcn it is used 

in contrast to birth and death (samsara) or (b passion 

and sin (klefa ), it signifies in the former case an 

eternal life or a state of immortality, and in the ?-atter 

case a state of consciousness that follows front the 

recognition of the presence of the Dharmaklya in 

individual existences. Nirvana has thus become a ,·ery 

comprehensive term, and this fact a<lds much to the 

confusion and misunderstanding with v which it has 

been treated ever since Buddhism became known to 

the Occident. The so-called "primitive Buddhism" 

is not altogether unfamiliar with all these meanings 

given to Nirvana, though in some cases they might 

have been but faintly foreshado,-..·ed. Most of European 

missionaries and scholars have ignored this fact an<l 

wanted to see in Nirvana but one definite, stereotyped 

sense which w,11 loosen or untie all the difficult knots 

connected with its use One scholar would select a 

certain passage in a certain s0tra, where the meaning 
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is tolerably distinct, and taking this as the key 

endeavor to solve all the rest; while another scholar 

would do the same thing with another passage from 

the scriptures and refute other fellow-workers. The 

majority of them, however, have found for missionary 

purposes to be advantageous to hold one meaning 

prominently above all the others that may be considered 

possiblf the meaning of Nirvana This one meaning 

that has bc!en made specially conspicuous is its negati

vistic interpretation. 

According to the Vfjiltinamtitra rastra (Chinese 

;ersion Vol. X.), the Mahftyfma Buddhists distinguish 

four forMs of Nirvana. They are: 

(I) Absolute Nirvana, as a ~ynonym of the Dhar

mak~ya. It is eternally immaculate in its essence and 

cc,n~itutcs the truth and reality of all existences. 

Though it man if csts itself in the world of defilement 

:md relativity, its essence forever remains undefiled. · 

\Vhile it embraces in itself innumerable incomprehen

sihie spiritu~ virtues, it is absolutely simple and 

immortal ; its perfect tranquillity may be likened unto 

. space in which every conceivabl<' motion is possible, 

hut which remains in itself the same. It is universally 

present in all beings whether animate or inanimate 1 

and makes their existence real. In one respect it can 

be identified with them, that is, it can be pantheisti

cally viewed; but in the other respect it is transcen-

1 The text dQCS not expressly say "anitflate or inanimate", 
hut this is the author's own interpre&tion according to the 
general spirit of Mahayanism. 
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dental, for every being as it is is not Nirvana. This 

spiritual significance is, however, beyond the ken of 

or<linary human understanding and can be grasped 

only by the highest intelligence of Buddha. 

r 2) Upadhift.fa Nirvana, or Nirvana that has some 
residue. This is a state of enlightenment which can 

be attained by Buddhists in their lifetime. The Dhar

makaya which was dormant in them is now awakened 

and freed from the 11aff ectivc obstacles,'" 1 but they 

are yet under the bondage of birth an<l death ; and 

thus they arc nc_,t yet absolutely free from the misery 

of life: something still remains in them that makes 

them suffer pain. .. .. 

( 3) AnupadlzifCfa Nirvana, or Nirvana that has no 

residue. This is attained when the Tathagata-cslence 

(the Dharmakaya) is released from the pain of iirth 

and death as well as from the curse of passion and 

sin. This form of Nirvana seems to he what is gene

rally understood by Occidental missionary-scholars as 

the Nirvana of Buddhists. While in lifetime, tlwy have 

been emancipated from the egoistic conception of the 

soul, they have practised the Eightfold Path, an<l they 

1 There arc two obstacles to final emancipation: ( 1) affec
tive, and \2) intellectual. The former is our unenlightened af
fective or emotional or subjective life and the latter our intd
Jectual prejudice. Buddhists should not only be pure in heart 
but be perfect in intelligence. Pious men arc of course saved 
from transmigration, but to attain perfect Buddhahood they 
must have a cle.ar, penetratin~ intellectual insight into th_c 
siJ.?nificance of life an~ existence and the dc!.stiny of th~ un_1-
verse. This emphasising of the rational clement in religion is 

one of the most characteristic points of Buddhism. 
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have destroyed all the roots of karma that makes 
possible their metempsychosis in the world of birth 

and death (samsara),-though as the inevitable sequence 

of their previous karma they have yet to suffer all 

the evils inherent in the material existence, But at 

last they have had even this mortal coil dissolved away, 

and have returned to the original Absolute from which 

l>y virtu~ of ignorance they had come out and gone 

through a ~ycle of births and deaths. This state of 

supramundane bliss in the realm of the Absolute is 

Anupadite~a Nirvana, that is, Nirvana that has no 

r~sidue. 

{ 4) Tltt Nirvana that lzas no abode. In this, the 

Buddha-essence has not only been freed from the curse 

of p!lssion and sin (kltfa·), but from the intellectual 

prcjutiice, which most tenaciously clings to the mind. 

The Buddha-essence or the Dharmakaya is reveale~ 

here in its perfect purity. All-embracing love and all
knowing intelligence illuminate the path. He who has 

attained to t'tiis state of subjective enlightenment is 

~aid to have no abode, no dwelling place, that 1s to 

!-ay, he is no more subject to the transmigration of 

birth and death (samsara), nor does he cling to Nir

vana as the abode of complete rest ; in short, he is 

above Samsara and Nirvana. His sole object in life is 

to benefit all sentient beings to the end of time; but 

this he proposes to do not by his human conscious· 

elaboration and striving Simply actuaa:cd by his all-
• cmbrlcing love which is of the Dhatmak~ya, he wishes 

to deliver all his fellow-creatures from misery, he does 
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not seek his own emancipation from the turmoil of 

life. He is f u!ly aware of the transitoriness of worldly 

interests, but on this account he desires not to shun 

them. With his all-knowing intelligence he gains a 

spiritual insight into the ultimate nature of thiags and 

the final course of existence. He is one of those reli

gio.us men "that weep, as though they wept not ; that 

rejoice as though they rejoiced not; that buy, c1:s though 

they possessed not; that use this world, a~ not abusing 

it; for the fashion of this world passes away." Nay, 

he is. in one sense more than this ; his life is full of 

positive activity, because his heart and soul are devo

ted to the leading of all beings to final emf:incipation 

and supreme bliss. When a man attains to this stage 

of spiritual life, he is said to be in the NirvfmA that 

has no abode. 

A commentator on the 1 'fjiuinamatra (:astra adds 

that of tl1esc four forms of Nirvana the first is pos

sessed by every sentient being, whether it is actual

ised in its human perfection or lying dbrmant in posse 
and miserably obscured by ignorance; that the second 

and third arc attained by all the <;ravakas and Pra

tyekabuddhas, while it is a Buddha alone that 1s m 

possession of all the four forms of Nirvana. 

Nirvana as the Dharmakdya. 

It is manifest from the above statement that in 
Mahayanism ~irvana has acquired several shades of 

meaning psychological and ontologica1. This a1,Parent 

confusion, however I is due to the purely idealistic 
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tendency of Mahayanism, which ignores the distinc

tion usually made between being and thought, object 

and subject, the perceived and the perceiving. Nirvana 

is not only a subjective state of enlightenment bnt 

an objective power through whose operation this 

beatific state becomes attainable. It does not simply 

mean a total absorption in the Absolute or of emanci

pation fi'om earthly desires in lifetime as exemplified 

· in t~e life• of the Arhat. Mahayanists perceive in 

Nirv@.na not only this, but also its identity with the 
t 

Dhafmakaya, or Suchness, and recognise its universal 

~piritual presence in all sentient beings. 

When ~agarjuna says in his ftftidltyamika (;tistra 1 

that: "That is called Nirvana which is not wanting, 

is no! acquired, is not intermittent, is not non-inter

mitteflt, is not subject to destruction. and is not 

created;" he evidently speaks of Nirvana as a synonym 

nf Dharmakiya, that is, in its first sense. as abm·e 

described. Chandra Kirti, therefore, rightly comments 

that Nirvana i!; sarva-kalpana-kfaya-rupam, :z i. e., that 

which transcends all the forms of determination. 

1 This is one of the most important philosophical texts of 
Mahayanism. Its original Sanskrit with the commentary of 
Chandra Kirti has been edited by Satis Chandra Acharya 
and published by the Buddhist Text Society of India. The 
original lines run as follows lP• 193): 

''Aprahinam, asampraptam, anucchinnam, a,;.a-;;.vatam, 
Aniruddham, anutpannam, evam nirvanam ucyate." 

1 Literally, that which is charactcrisea by the absence of all 
characterisation. 
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NirvAna 1s an absolute, it is above the relativity of 

existence (bhava) and non-existence (abkava). 1 

Nirvana is sometimes spoken of as possessing four 

attributes; (1) eternal (nitya), (2) blissful (sukha), 
(3) self-acting ( dtman ), and (4) pure (fUfi). ;udging 

from these qualities thus ascribed to Nirvana as its 

essential features, Nirvana is here again identified with 

the highest reality of Buddhism, that is, 'with the 

Dharmakaya. It is eternal because it is immaterial; it 

is blissful because it is above all sufferings ; it is 

self-acting because it knows no compulsion; · it is 

pure because it is not defiled by passion and error. 2 

t Cf. the following from the Madltfamika: 
"Bhaved abbavo bhava<;: ea nirvanam ubhayam ka;ham: 
Asam,;krtam ea nirvanam hha.vabhavai ea samskrtam.'' 

• • 
Or, ·1Tasmanna hhavo nabhavo nirvanamiti yujyate '' 

' In the Visuddlti-Magga XXI. (Warren's translation, p. 
376 et seq\ we read that there arc three starting points of 
deliverance arising from the consideration of the three predom
inant qualities of the constituents of being~ 1. The conside
ration of their beginnings and ends leads the thoughts to the 
unconditioned ; 2. The insight into their miserableness agitates 
the mind and leads the thoughts to the <lesirelcss; 3. The 
consideration of the constituents of being as not having an 
ego leads the thoughts to the empty. And these three, we 
are told, constitute the three aspects of Nirvana as uncondi
tioned, desireless, and empty. Here we have an instance in 
the so-called Southern "primitive" Buddhism of viewing 
Nirvana in the MaMyAnistic light which I have here explained 
at length. 

En passant, l~t u; remark that as Budjha did n<?tt leave 
any document himself embodying his whole system, there 
sprang up soon after his departure several schools explaining 
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Nirvana in its Fourth Sense. 

No further elucidation is needed for the first signifi

cation of Nirvana, for we have treated it already 

when explaining the nature of the Dharmakaya, Nor 

is it necessary for us · to dwell upon the second and 

the third phases of it. The Occidental missionary

scholars 1and Orientalists, however one-sided and often 

biased, havf almost exhaustively investigated these 
points from the Pali sources. What remains for us 

now is to analyse the Mahayanistic conception of 

Nirvana which was stated above as its fourth sig11ifi

cation. -Nirv~na, briefly speaking, is a realisation in this life 

of thi all-embracing love and all-knowing intelligence 

of Dharmakaya. It is the unfoldin~ of the reason of . -

existence, which in the ordinary human life remains 

more or less eclipsed by the shadow of ignorance and 

egoism. It docs not consist in the mere observance 

of the moral precepts laid down by Buddha, nor in • 
the blind following of the Eightfold Path, nor in 

retirement from the world and absorption in abstract 

meditation The Mahayanistic Nirvana is full of energy 

and activity which issues from the all-embracing love 

of the Dharmakaya. There is no passivity in it, nor 

a keeping aloof from the hurly-burly of worldliness. 

the Master's view in divers ways, each claiming the legitimate 
interpretation; that in view of this fact it is illogical to 
conclude that Sqi1thern Buddhism is the authc,ritative represen
tation I par excellence of original Bu<l<lhfsm, while the Eastern 
or the Northern is a mere degeneration. 
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He who is in this Nirvfina does not seek a rest in 

the annihilation of human aspirations, does not flinch 

in the face of endless transmigration. On the contrary, 

he plunges himself into the ever-rushing current of 

Samsara and sacrifices himself to save his felldw-crea

tures from being eternally drowned in it. 

Though thus the Mahayana Nirvana is realised only 

in the mire of passions and errors, it is n~ver con

taminated by the filth of ignorance. Therefore, he 

that is abiding in Nirvana, even in the whirlpool I of 

egoism and in the darkness of sin, does not lose his 

all-seeing insight that penetrates deep into the ultimate 

nature of being. He is aware of the transiforiness of 

things. He knows that this life is a mere passing 

moment in the eternal manifestation of the Dharm:kaya, 

whose work can be realised only in boundless • space 

and endless time. As he is fully awake to this knowledge, 

he never gets engrossed in the world of sin. He Jives 

in the world like unto the lotus-flower, the emblem 

of immaculacy, which grows out of' the mire and 

yet shares not its defilement. He is also like unto a 

bird flying in the air that does not leave any trace 

behind it. He may again be likened unto the clouds 

that spontaneously gather around the mountain peak, 

and, soaring high as the wind blows, vanish away 

to the region where nobody knows. In short, he is 

living in, and yet beyond, the realm of SamsAra and 

Nirvana. , 
I> 

We read in the! Vimalakit-ti Sutra (chap. vtn.): 
"Vimalakirti asks l\fanjur;ri: 'How is it· that you 
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declare a\\ thuman 1 passions and errors are the seeds 
of Buddhahood ?' 

"Mai\jm;ri replies: •O son of good family! Those 

who cling to the view of non-activity [asamskrita] 
and dt.rell in a state of eternal annihilation do not 

awaken in them supremely perfect knowledge l anuttata
samyak.sambodhil- Only the Bodhisattvas? who dwell 

in the ri\idst of passions and errors, and who, passing . 

through the" [ten J stages, rightly contemplate the ulti

mate nature of things, are able to awaken and attain 

intelligence [pra11ia]. 
"'Just as the lotus-flowers do not grow in the dry 

land, buf in the dark•colorcd, watcrly mire, 0 son 

of good family, it is even so [with intelligence (prajiia 
or botllzi)]. In non-activity and eternal annihilation which 

are cftcrishe<l by the <;;ravakas and the Pratyekabuddhas, 

there is no opportunity for the seeds and sprouts of 

Buddhahood to grow. Intelligence can grow only in 

the mire and dirt of passion and sin. It is by virtue of 

passion and s1n that the seeds and sprouts of Buddha

hood are able to grow. 
1' '0 son of good family! Just as no seeds can grow 

m the air, but in the filthy, muddy soil,-and 

there even luxuriously,--0 son of good family, it is 

even so [with the BodhiJ. It does not grow out of 

non•activity and eternal annihilation. lt is only out 

of the mountainous masses of egoistic , selfish 

thoughts that Intelligence is awakened and grows to 
• 

the i!1comprehensiblc wisdom of !Juddha-seeds. 

"'0 son of good family! Just as we cannot ob-
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tain priceless pearls unless we dive into the deptlJs 

of the four great oceans, 0 son of good family, it is 

even so f with Intelligence]. lf we do not dive deep 

into the mighty ocean of passion and sin, how could 

we get hold of the precious gem of Buddha-<:.'tiscncc? 
Let it therefore be understood that the primordial 

seeds of Intelligence draw their vitality from the midst 

of passion and sin.' " In a Pauline epistle we read, 
"From the foulness of the soil, the bchuty of ne\r 

life grO\'VS. · · And Emerson sings : 

''Let me go whcrc'cr I will, 
I hear a sky-horn music still. 
'Tis not in the high stars alone, 

Nor in the cup of budding tiowers, 
Nor in the redbreast's mellow tone, 

Nor in the how that smiles in showers. 
But in the mud and scum of things. 
There always, always, something sin~s" 

Do we not sec here a most explicit statement ul 

the Mahayanistic sentiment? 

1.Virvdna and Samsara are One. 

The most remarkable feature in the Mahayanistic 

conception of Nirvana is expressed in this formula : 

"Vas kle\-as so bodhi, yas samsaras tat nirvanam.'' 

What is sin or passion, that is Intelligcni.;c, what ii, 

birth ar.d death (or transmigration), that is Nirvana. 

This is a rather bold and revolutionising proposition 

in th:~ dogm.yic history of Buddhism. But it is t1< 1 

more than the nak1tal development of the spirtt: that 

was breathed by its founder. 
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In the Viftfacinta-brakma-pariprccka Sutra, 1 it is 

said that (chap. II): 
11Samsara is Nirvana, because there is, when viewed 

from the ultimate nature of the Dharmakaya, nothing 

going cut of, nor coming into, existence, [ samsara 

being only apparent] : Nirvana is samsara, when it is 

coveted and adhered to." 

In anm:her place (op. cit.) the idea is expressed in 

much plainer terms : "The essence of all things is 

in truth free from attachment, attributes, and desires ; 

therefore, they arc pure, and, as they are pure, we 

kuow that what is the essence of birth and death 

that is th.t essence of Nirvana, and that what is the 

essence of Nirvana that is the essence of birth and . 
death •( samsara). In other words, Nirvana is not to 

be sor,ght outside of this world, which, though tran
sient, is in reality no more than Nirvana itself. 

nt'cause it is contrary to our reason to imagine that 

there is Nirvana and there is birth and death ( samsdra,) 
an<l that the ooc lies outside the pale of the other, 

and, therefore, that we can attain Nirvana only after 

we have annihilated or escaped the world of birth 

and death. If we are not hampered by our confused 

subjectivity, this our worldly life is an activity of 

Nirvana itself.'' 

Nagarjuna repeats the same sentiment in his Mtidhy

amika (:astra, when he says: 

' • 1 · fherc are thr,e Chinese translations of' this Mahayana 
~ ~ 

text, by Dharmaraksa, Kumarajiva, and Bodhiruci, between 
265 and 517 A. D. • 

23 
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"Samsara is in no way to be distinguished from NirvAna: 
Nirvana is in no way to be distinguished from SamsAra." • 

Or, 

"The sphere of Nirvana is the sphere of Samsara: 
Not the slightest distinction exists between them•'' 

Asanga goes a step further and boldly declares 

that all the Buddha-dharmas, of which tiirvana or 

Dharmakaya forms the foundation, arc characterised • 
with the passions, errors, and sins of vulgar minds. 

He says in Mahayana-Sangraka (:astra (the Chinese 

Tripitaka. Japanese edition of I 88 I, wang Vlll., p. 84): 

''(I) All Buddha-dharmas are characterised with 
tl' 

cternality, for the Dharmakaya is eternal. 

''( 2) All Bud<lha-dha rmas arc characterised with 
• • 

an extinguishing power, for they extinguish all the 
• 

obstacles for final emancipation. 

"(3) All Buddha-dharmas are characterised with 

regeneration, for the Nirmanakaya l Body of Transfor

mation] constantly regenerates. 
l 

"(4) All Buddha-dharmas are characterised with the 

power of attainment, for by the attainment [.of truth] 

they subjugate innumerable evil passions as cherished 

by ignorant beings. 

"'(5) All Buddha-dharmas arc characterised with the 

desire to gain, ill humor, · folly, and all the other 

1 Samsirasya ea nirvanat kincid asti vi~c~a1.1am: 
Na nirvai:ias_ya samsarat kincid asti vii;esa1Jam. 

" 
'Nirv1\l}asya ea y\ kotil_1 koti~ samsarasya ea, 

Vidyadanantarar:n kincit susuk~na~ vidyatc. 
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passions of vulgar minds, for it is through the Buddha's 
love that those depraved souls are saved. 

"(6) All Buddha-dharmas are characterised with non

attachment and non-defilement, for Suchness which 

is made" perfect by these virtues cannot be defiled 

by any evil powers. 
11(7) All Buddha-dharmas are above attachment and 

• defilement, for though all Buddhas reveal themselves 
• in the world, worldliness cannot defile them." 1 

Buddha-dharma means any thing, or any virtue, or 

any faculty, that belongs to Bu<ldhahood. Non-attach

ment is a Buddha-dharma, love is a Buddha-dharma, 

wisdom is,. a Buddha-dharma. and in fact anything 

is a Buddha-dharma which is an attribute of the 

Perfect• One, not to mention the Dharmakaya or 

Nirvfma' which constitutes the very essence of Buddha

hood. Theretore, the conclusion which is to be drawn 

f; 11in those seven propositions of Asanga as above 

quoted is this : Not only is this world of constant 

transformation ~s a whole Nirvana, but its apparent 

trrors and sins and evils arc also the various phases 

of the manifestation of Nirvana. 

The above being the Mahayanistic view of Nirvana, 

it is evident that Nirvana is not something transcen

dental or that which stands above this world of birth 

1 Concerning the ~imilarity in meaning of this statement to 

the one just preceding, a commentator says that the sixth 

is the statical view of Suchne~s (or Dharma'kaya) and the ·.. ) 

seventh its dynamical view. One explains what the highe.-it 

reality of Buddhism is and the other what it does or works. 
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and death, joy and sorrow, love and hate, peaee and 
struggle. Nirvana is not to be sought in the heavens 

nor after a departure from this earthly life nor in 

the annihilation of human passions and aspirations. 
On the contrary, it must be sought in the "midst of 

worldliness, as life with all its thrills of pain and 

pleasure is no more than Nirvana itself. Extinguish , 
your life and seek Nirvana in anchoretism, and your ,. 
Nirvana is forever lost. Consign your aspirations, 

hopes, pleasures, and woes, and everything that makes 

up a life to the eternal silenc·e of the grave, and you 

bury Nirvana never to be recovered. In asceticism, 

or in meditation, or in ritualism, or even in meta

physics, the more impetuously you pursue Nirvana, the 

further away it flies from you. It was t~e most 

serious mistake ever committed by any religious 

thinkers to imagine that Nirvana which is the complete 

satisfaction of our religious feeling could be gained 

by laying aside all human desires, ambitions, hopes, 
I 

pains, and pleasures. Have your own Bodhi (intelli-

gence) thoroughly enlightened through love and knowl

edge, and everything that was thought sinful and 

filthy turns out to be of divine purity. It is the same 

human heart, formerly the fount of ignorance and 

egoism, now the abode of eternal beatitude·- Nirvana 

shining in its intrinsic magnificence. 
Suppose a torch light is taken into a dark cell, 

which peopk! had hitherto imagined. to be the abo<le of 

hideous, uncann'y goblins, and which on that' account 

they wanted to have completely destroyed to the 
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ground. The bright light now ushered in at once 

disperses the darkness, and every nook and corner 

therein is perfectly illumined. Everything in it now as

sumes its proper aspect. And to their surprise people 

find tha\ those figures which they formerly considered 

to be uncanny and horrible are nothing but huge 

precious stones, and they further learn that every 
one of those stones can be used in some way for 

the great behefit of their fellow•creatures. The dark 

cell is th!! human heart before the enlightenment of 
Nirvana, the torch light is love and intelligence. When 

love warms and intelligence brightens, the heart finds 

£>very pas!ion and sinful desire that was the cause of 

unbearable anguish now turned into a divine aspiration. 

T11f~ lPeart itself, however, remains the same just as 

much 6cts the cell, whose identity was ne\er affected 

either by darkness or by brightness. This parable 

n,cely illustrates the Mahayanistic doctrine of the 

identity of Nirvana and Samsara, and of the Bodhi 

an<l Kler;a, that is, of intelligence and pass10n. 

Therefore, it is said: 

"All sins transformed into the constituents of enlightenment! 
The vicissitudes of Samsara transformed into the beatitude 

of Nirdr.a! 
All these come from the exercise of the great reli~ious 

discipline (upiiya); 
Beyond our understanding, indeed, is the mystery of all 

Buddhas." ' 

1 Tlte IJiscourste on Buddha-essence bt Vlsubandhu. The 
Japanes: Tripitaka edition of 1881, fas. n., p. 84, where the 
stanza is quoted from the SrUra 011 the lncompreltensible. 
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The Middle Course. 

In one sense the Buddha always showed an eclectic, 

conciliatory, synthetic spirit in his teachings. He refused 

to listen to any extreme doctrine which elevates one 

end too high at the expense of the other and culmi

nates in the collapse of the whole edifice. When the 

Buddha left his seat of enlightenment under the Bo
dhi tree, he made it his mission to av'oid both ex

tremes, asceticism and hedonism. He proved. through

out his life to be a calm, dignified, thoughtful, well

disciplined person, and at no time irritable in char

acter, - in this latter respect being so different from 

the sage of Nazareth, who in anger cast out all the 

tradesmen in the temple and overthrew the ta,)lcs of 

the money· changers, and who cursed the fig tfee on 

which he could not find any fruit but leaves unfit tn 

appease his hunger. The doctrine of the Middle Path 

(Madkyamarga ), whatever it may mean morally and 

intellectually, always characterised the fife and doctrine 

of Buddha as well as the later development of his 

teachings. His followers, however diff crcnt in their 

individual views, professed as a rule to pursue stead

ily the Middle Path as paved by the Master. E\'cn 

when Nagarjuna proclaimed his celebrated doctrine 

of Eight No's which seems to superficial critics nothing 

but an absolute nihilism, he said that the Middle 

Path could b1 found only in those eight no's. 1 

• • 1 This is expressed in the first verse of the Miid1t,•a11dka 
(.'d.rtra, which runs as follows: 
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Mah~yanism has certainly applied this synthetic 

method of Buddha to its theory of Nirvana and 

ennobled it by fully developing its immanent signifi

cation. In the Discourse on Buddha-essence, Vasu- · 

bandhu. quotes the following passage from the f 1imala 

Sutra, which plainly shows the path along which the 

Mahayanists traveled before they reached their final 

conclusidn : 11Those who see only the transitoriness 

of existencl! are called nihilists, and those who see 

only the etcrnality of Nirvana are called cternalists . . 
Both views are incorrect." Vasubandhu then proceeds 

to say: "Therefore, the Dharmakaya of the Tathagata 

is free ,rrom both extremes, and on that account it 

is called the Great Eternal Perfection. When viewed 

frotn-'this absolute standpoint of Suchness, the logical 

distinttion between Nirvana and Samslra cannot in 

reality he maintained, and hereby \\'e enter upon the 

realm of non-duality." And this realm of non-duality 

is the Middle Path of Nirvana, not in its nihilistic, 

hut in its Matiayanistic, significance. 

flow to Realise Nirvana. 

How can we attain the Middle Path of Nirvana? 

How can we realise a life that is neither pessimistic 

asceticism nor materialistic hedonism ? How can we 

steer through the whirlpools of Samsara without being 

"Anirodham anutpadam anucchedam a~:a~vatam 
Aneka.rtham ananartham anagamam anirgamam." 

Literally translated these lines read : • • 
"No a~nihilation, no production, no dcst1\iction, no persistence, 
No unity, no plurality, no coming in, no going out." 
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swallowed up and yet braving their turbulent gyra

tion? The answer to this can readily be given, when 

we understand, as repeatedly stated above, that this 

life is the manifestation of the Dharmakaya, and that 

the ideal of human existence is to realise wi~hin the 

possibilities of his mind and body all that he can 

conceive of the Dharmakaya. Arid this we have found 

to be all-embracing love and all-seeing int~lligcncc. 

Destroy then your ignorance at one blow and be 

done with your egoism, and there springs _forth an 

eternal stream of love and wisdom. 

Says Vasubandhu: "By virtue of Prajna I intelligence 

or wisdom], our egoistic thoughts arc destr6yed : by 

virtue of KarnQ.a llovc], altruistic thoughts arc cherish

ed. By virtue of Prajna, the [_affective l attacffmcnt 

inherent in vulgar minds is abolished; by vir~1e of 

Karur,1a, the [intellectual] attachment as possessed 

by the <;ravakas and Pratyckabuddhas is abolished .. 

By virtue of Prajna, Nin•ana [in its transcendental 

sense] is not rejected; by \'irtuc of K!ru1,1a, Samsara 

[with its changes and transmigrations! is not rejected. 

By virtue of Prajfia the truth of Buddhism is attained; 

by virtue of Karm;ia, all sentient beings arc matured 

(for salvation l-" 
The practical life of a Buddhist runs in two opposite, 

though not antagonistic, directions, one upward and 

the other downward, and the two arc synthesised in 

the Middle Pith of Nirvana. The up,•vard direction 

points to the inte1'ectual comprehcnsi:m of the ,ruth, 

while the downward one to a realisation of al\-embra-
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cing love among his f ellow-creatur_es. One is comple

mented by the other. When the intellectual side is too 

much emphasised at the expense of' the emotional, 

we have a Pratyekabuddha, a solitary thinker, whose 

fountain of tears is dry and does not flow over the 

sufferings of his fellow-beings. When the <"motional 

side alone is asserted to the extreme, love acquires 

the egl>istic tint that colors everything coining in 

contact with it. Because it does not discriminate and 

takes s.ensuality for spirituality. If it does not turn 

out sentimentalism, it will assume a hedonistic form. 

How many superstitious, or foul, or even atrocious 

deeds i1' the history of religion have been committed 

under the beautiful name of religion, or love of God 

and 1nankind ! It makes the blood nm cold when we 
thinlr how religious fanatics burned alive their rivals 

or opponents at the stake, cruelly butchered thousands 

nf human lives within a day, brought desolation and 

ruin throughout the land of their enemies, - and all 

t hcse works ~f the Devil executed for sheer love of 

God! Therefore, says Dcvala, the author of the 

Discourse on the }Jahap1,rz1~·a (Great Man_) : "The wise 

do not approve lovingkindncss without intelligence, 

nor do they approve intelligence without loving

kindness ; because one without the other prevents us 

from reaching the highest path." Knowledge is the eye, 

love is the limb. Directed by the eye, the limb knows 

how to move: furnished with the limb, the eye can • attail what it perceives. Lo\·c alobc is blind, knowl-

edge alone is lame. It is only when one is supplement-
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ed by the other that we have a perfect, complete man. 

In Buddha as the ideal human being we recognise 

the perfection of love and intelligence; for it was in 

him that the Dharmakaya found its perfect realisation 

in the flesh. But as far as the Bodhisattvas ar~ con

cerned, their natural endowments are so diversified 

and their temperament is so uneven that in some the 

intellectual elements arc more predominant while in 

others the emotional side is more pronoimced, that 

while some are more prone to practicalitx others 

preferably look toward intellectualism. Thus, as a 

matter of course, some Bodhisattvas v,:ill be more of 

philosophers than of religious seers. They nf.1y tend 

in some cases to emphasise the intellectual sick of 

religion more than its emotional side and upho1'1 the 

importance of prajna ( intt'lligence,1 above th1t of 

karm:ia (love). But the Middle Path of Nirvana lies in 

the true harmonisation of prajna and karm:ia, of hodhi 

and upaya, of knowledge and love, of intellect and 

feeling. 
Love Awakens lntclligt1uc 

But if we ha\·c to choose between the two, let u~ 

first have all-embracing love, the Buddhists would say; 

for it is love that awakens in us an intense desire 

to find the way of emancipating the masses frum 

perpetual sufferings and eternal transmigration. The 

intellect will now endeavor to realise its higl1l'st 

possibilities; tlx! Bodhi will exhibit its fullest strength . • 
When it is found 1out that this life is an cxprtssion 

of the DharmakAya which is one and eternal, that 
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individual existences have no selfhood (atman or 

svabhava) as far as they are due to the particular

isation of subjective ignorance, and, therefore, that 

we are true and real only when we are conceived 

as o~ in the absolute DharmakAya, the Bodhisattva's 

love which caused him to search after the highest 

truth will now unfold its fullest significance. 

This' love, or faith in the Mahayana, as it is some

times. call;d, is felt rather vaguely at the first awake

ning of the religious consciousness, and agitates the 

mind of the aspirant, whose life has hitherto been 

engrossed in every form of egocentric thought and 

desire.• He no more finds an unalloyed satisfaction, 

as the <;ravakas or the Pratyekabuddhas do, in his 

inditidual emancipation from the curse of Samsara. 

However sweet the taste of release from the bond 

of ignoranee, it is lacking something that makes the 

freedom perfectly agreeable to the Bodhisattva who 

thinks more of others than of himself; to be sweet 

as well as a~ceptablc, it must be highly savored with 

10\·ingkindness which embraces all his fellow-beings 

as his own children. The emancipation of the (ravaka 

or of the Prayekabuddha is like a delicious food 

which is wanting in saline taste, for it is no more 
than a dry, formal philosophical emancipation. Love 

h that which stimulates a man to go beyond his own 

interests. It is the mother of all Bu<ldhas and Bodhi

sattvas. The sacred motive that i11duccs them to 
I 

reno1mce a life of Nirv~nic self-cdmplacency, is noth-

ing but their boundless love for all beings. They do 
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not wish · to rest in their ind.ividual emancipation, they 

want to have all sentient creatures without a single 

exception emancipated and blest in paradisiacal hap

piness. Love, therefore, bestows on us two spiritual 
benefits: (I) It saves all beings from misery and ( 2) 

awakens in us the Buddha-intelligence 

The following passages quoted at random from 
Devala's Makdpurufa will help our readers to'under

stand the true signification of Nirvana and' the value 

of love (karu~d) as estimated by the Mahftyftpists. 
"Those who are afraid of transmigration and seek 

their own benefits and happiness in final emancipation, 

are not at all comparable to those Bodhisattv~s, who 

rejoice when they come to assume a material existence 

once again, .for it affords them another opportuni~ to 

benefit others. Those who are only capable of fc!ling 

their own selfish sufferings may enter into Nirvana land 

not trouble themselves with the sufferings of other 

creatures like themselves]; but the Bodhisattva who 

feels in himself all the sufferings of his ,·ellow-beings 

as his own, how can he bear the thought of leaving 

others behind while he is on his way to final emanci

pation, and when he himself is resting in Nirvanic 

quietude?. . . . . Nirvana in truth consists in rejoicing 

at other's being made happy, and Samsara in not so 

feeling. He who feels a universal love for his fellow

creatures will rejoice in distributing blessings among 

them and find ais Nirvana in so doing. 1 

• • 
' 1 Compare this Buddhist sentiment of universal love with 
that of the Christian religion and we shall sec the truth that 
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"Suffering really consists in pursuing one's egotistic 

happiness, while Nirva.na is found in sacrificing one's 

welfare for the sake of others. People generally think 

that ~t is an emancipation when they are released 
from' their own pain, but a man with loving heart 

finds it in rescuing others from misery. 

"With people who are not kindhearted, there is 

no sin that will not be committed by them. They 

are calle~ the most wicked whose hearts are not 

soften~d at the sight of others, misfortune and 
su«ering. 

"When all beings are tortured by avarice, passion, 

ill hui\ior, infatuation, and folly, and are constantly 

threatened by the misery of birth and death, disease 

ancf decay ..... how can the Bodhisattva live among 

therh and not feel pity for them? 

"Of all good virtues, lovingkindness stands fore

most. . . . It is the source of all merit. . . . It is the 

all religions 1~re one at the bottom. We read in Thomas a 
Kempis's imitation of Ckrlst (eh. Xlll): "My son, I descended 
from heaven for thy salvation; I took upon me thy sorrows, 
not necessity but love drawing me thereto; that thou thyself 
mightest learn patience and bear temporal sufferings without 
repining For from the hour of my birth, even until my 
death on the cross, I was not without suffering of grief." 
This is exactly the sentiment that stimulates the Bodhisattvas 
to their gigantic task of universal salvation. Those who are 
free from sectarian biases will admit without hesitation that 
there is but one true religion which may assume various 

' forlis according to circumstances. 1"Many are the roads to 
the summit, but when reached there we have but one universal
moonlight." 
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mother of all Buddhas .... It induces others to take 
refuge in the incomparable Bodhi. 

"The loving heart of a Bodhisattva is annoyed by 

one thing, that all beings are constantly tortured and 
threatened by all sorts of pain." • 

Let us quote another interesting passage from a 

Mahayana sutra. 
When Vimalakirti was asked why he did ni>t feel 

well, he made the following reply, which· is full of 

religious significance: "From ignorance there. arises 
desire and that is the cause of my illness. As all 

sentient beings are ill, so am I ill. When all sentient 
beings are healed of their illness, I shall be -'healed 

of my illness, too. Why? The Bodhisattva suffers 

birth and death because of sentient beings. As t1'ere 

is birth and death, so there is illness. When senlitent 
beings are delivered from illness, the Bodhisattvas 

will suffer no more illness. When an only son in 

a good family is sick, the parents feel sick too: 

when he is recovered they are well ftgain. So it 

is with the Bodhisattva. He loves all sentient 

beings as his own children. When they are sick, he 

is sick too. When they are recovered, he is well 

again. Do you wish to know whence this [sympathetic] 

illness is ? The illness of the Bodhisattva comes from 

his all-embracing love (mahakaruna"). 

This gospel of universal love is the consummation 

of all rdigious egiotions whatever their origin. Without 

, this, there is no rel+gion - that is, no • religion ftiat 

is animated with life and spirit. For it is in the fact 
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and nature of things that we arc not moved by 

mere contemplation or mere philosophising. Every 

· religion may havt~ its own way of intellectually in

terpreting this fact, but the practical result remains 

the S<Jme everywhere, viz. that it cannot survive with

out the animating energy of love. Whatever. sound 

and fine reasoning there may be in the doctrine of 

the <;rivaka and the Pratyckabu<ldha, the force that 

is destined to conquer the world and to deliver us 

from misery is not intellcction, but the will, i. c. the 
• pf1rvapranidhana of the Dharmakaya. 

Conclusion. 

We now conclude. What is most evident from what 

we ~1avc seen above is that the Mahay~.na Nirvana is 

not ~e annihilation ot life but its enlightenment, that 

it is not the nullification of human passions and 

aspirations but their purification and ennoblement. 

This world of eternal transmigration is not a place 

which should be shunned as the playground of evils, 

but should be regarded as the place of ever-present 

opportunities given to us for the purpose of unfold

ing all our spirit-:ial possibilities and powers for the 

sake of the universal welfare. There is no need for us 

to shrink, like the snail into his cozy shelter, before 

the duties and burdens of life. The Bodhisattva, on 

the contrary, finds Nirvana in a concatenation of 

births and deaths and boldly faces the problem 
• of tvil and "solves it by purifjing the Bodhi from 

subjective ignorance. 
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His rule of conduct is: 

''Sabha papassa akaranam, 
Kusalassa upasampada, 
Sacitta pariyodapanam ; 

· Etam buddhanu sasanam.'1 

His aspirations are solemnly expressed in this, 

which we hear daily recited in the Mahayana Buddhist 
• temples and monasteries and seminaries : 

I 

"Sentient beings, however innumerable, I take vow to save; 
Evil passions, however inextinguishable, I take vow te destroy; 
The avenues of truth, however numberless, I take vow to study; 
The way of the Enlightened, however unsurpassable, I take 

vow to attain.'' 

And an indefatigable pursuit of these noble aims 
• wiH finally lead to the heaven of the Buddhists, Nirvana, 

which is not a state of eternal quietude, bu1 the 

source of energy and intelligence. 

By way of summary, and to avoid all misconcep .. 

tions, let me repeat once more that Nirvana is thus 
• 

no negation of life, nor is it an idle contemplation 

on the misery of existence. The life of a Buddhist 

consists by no means in the monotonous repetition 

of reciting the st1tras and going his rounds for meals. 

Far from that. He enters into all the forms of life

activity, for he does not believe that universal emanci-

1 The J)ltarmapada, XIV. 5. Mr. A. J. Edmunds's translation is. 

"Ceasing to do all wrong, 
In~iation into goodness, 
Cleansfng the heart: 
This the religion of tlie Buddhas." 
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ipation 1s achieved by imprisoning himself in the 
cloister. 

Theoretically speaking, NirvAna is the dispersion of 

the clouds of ignorance hovering around the light of 

Bodhi. •Morally, it is the suppression of egoism and 
• 

the awakening of love (karuna). Religiously, it is the 

absolute surrender of the self to the will of the 

Dharmaklya. When the clouds of ignorance are dis

persing, ou; intellectual horizon gets clearer and 

wider; W£! perceive that our individual existences are 

like bubbles and lightnings, but that thay obtain 

reality in their oneness with the Body of Dharma. 

This con-Jiction compels us to eternally abandon our 

old egoistic conception of life. The ego finds its 

signifilance only when it is conceived in relation to 
the not'!cgo, that is, to the alter; in other words, self

love has no meaning whatever unless it is purified 

by love for others. But this love for others must not 

remain blind and unenlightened, it must be in harmony 
• with the will of the Dharmakaya which is the norm 

of existence and the reason of being. The mission of 

love is ennobled and fulfilled in its true sense when 

we come to the faith that says "thy will be done." 

Love without this resignation to the divine ordinance 

is merely another form of egoism : the root is already 

rotten, how can its trunk, stems, leaves, and flowers 

make a veritable growth? 
Let us then conclude with the followi,ig reflections 

' of the• Bodhisattva, in which we \ca<l the whole 

signification -of Buddhism. 
24 
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"Having practised all the six virtues of perfection 
(paramita) and innumerable other meritorious deeds, 

the Bodhisattva reflects in this wise : 
"'All the good deeds practised by me are for the 

benefit of all senttent beings, for their ultimate puri

fication [from sin]. By the merit of these good deeds 

I pray that all sentient beings be released , from the 
innumerable sufferings suffered by them in their 

various abodes of existence. By the turning over 
(parivarta) of these deeds I would be a l.laven for 

all beings and deliver them from their miserable 

existences; I would be a great beacon-light to all 
I 

beings and dispel the darkness of ignorance and make 

the light of intelligence shine.' 
"He reflects again in this wise: 

" 'All sentient beings are creating evil karma in 

innumerable ways, and by reason of this karma they 

suffer innumerable sufferings. They do not recognise 

the Tath&gata, do not listen to the Good Law, <lo 
• 

not pay homage to the congrcgration of holy men. 

All these beings carry an innumerable amount of 

great evil karma and are destined to suffer in innu

merable ways. For their sake I will in the midst of 
the three evil creations suffer all their sufferings and 

deJiver every one of them. Painful as these sufferings 

arc, I will not retreat, I will not be frightened. I will 

not be negligent, I will not forsake my fellow-beings. 

Why? Becatfse it is the will [of (he Dharmak~ya] 
~ e 

that all sentient beings should be universally eman-

cipated.' 
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"He reflects again in this wise : 
"'My conduct will be like the sun-god who with 

his universal illumination seeks not any reward, who 
ceases not on account of one unrighteous person to 
make d great display of his magpificent glory, who 
on account of one unrighteous person abandons not 
the salvation of all beings. Through the dedication 

• (parivarta) of all my merits I would make every one 
" of my fellow-creatures happy and joyous.' " (The 

Avatamsaka Sutra, fas XIV). 
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H¥MNS OF MAHAYANA FAITH. 

,.DHARMAKAY A (T ATHAGAT A). t 

In all beings• there abideth the Dharmakaya ; 
With all virtues dissolved in it, it liveth in eternal 

calmt'less. 
It knoweth nor birth nor death, coming nor going ; 
Not one, not two ; not being, not becoming; 
Yet prese'nt everywhere in worlds of beings : 
This is what is perceived by all Tathagatas. 
All vhitues, material and immaterial, 
Depen~nt on the Oharmakaya, arc etcrna1ly pure in it. 

Like unto the sky is the ultimate nature of the Dhar-
makaya; 

Far away from the six dusts, it is defilement-free. 
Of no form ai\d devoid of a1l attributes is the Dhar

makaya, 
In which arc void both actor and action : 
The Dharmakaya of an Buddhas, thus beyond com-

prehension, 
Quells all the struggles of sophistry and dialectics, 
Distances all the efforts of intcllection, 
Thoughts all are dead in it, and suchness alone abideth. 
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THE DHARMAKAYA OF TATHAGATA. 2 

In all the worlds over the ten quarters, 
0 ye, sentient creatures living there, 
Behold the most veli.erable of men and gods, 
Whose spiritual Dharma-body is immaculate and pure. 

As through the power of one mind, 
A host of thoughts is evolved : 
So from one Dharma-body of Tathagata, 
Are produced all the Buddha-bodies. 

In Bodhi nothing dual there existeth, 
Nor is any thought of self present: 
The Dharma-body, undefiled and non-dual, 
In its full splcndor manifcstcth itself everywhere . 

• 
Its ultimate reality is like unto the vastness of space; 
Its manif estcd forms are like unto magic shows; 
Its virtut?'s excellent arc inexhaustible, 
This, indeed, the spiritual state of Buddhas only. 

All the Buddhas of the present, past, and future, 
Each one of them is an issue of the Dharma-body 

immaculate and pure ; 
Responding to the needs of sentient creatures, 
They manifest themselves everywhere, assuming cor

poreality which is beautiful. 

They never made the premeditation • That they would ilanif est in such and such form,;, 
Sepa.rated are they from a\1 desire and anxiety, 
And free and self-acting are their responses. 
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They do not negate the phenomenality of dharmas, 
Nor do they affirm the world of individuals: 
But manifesting themselves in all forms, 
They teach and convert all sentient creatures. 

The ~harma-body is not changeable, 
Neither is it unchangeable; • 
All dharmas [in essence] are without change, 
But m~nifestations are changeable . 

• The Sambodhi knoweth no bounds, 

377 

Extenqing as far as the limits of the Dharmaloka itself; 
Its depths are bottomless, and its extent limitless ; · 
Words and speeches are powerless to describe it. 

' Of all the ways that lead to Enlightenment 
The Tathagata knoweth the true significance; 
Wa~dering freely all over the worlds, 
Obstlcles he encountereth nowhere. 

THE TATHAGATA. (1) 3 

The Tathagata appeared not on earth, 
Nor did he enter into Nirvana; 
By the supreme power of his inmost will, 
He reveals himself freely as he wills. ' 

This fact is beyond comprehension, 
Belcvigs not to the sphere of a· limJted • consciousness, 
Only an intelligence perfect and gone beyond 

• ls able t_o have an insight into the realm of Buddhas. 
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The material body is not the Tathagata, 
Nor is the voice, nor the sound: 
Yet he is not beyond the visible and the audible : 
The Buddha has indeed a power miraculous. 

People of little faith are unable to know 
The inmost adytum of Buddhahood. 
It is by the perfecting of primordial karma-intelligence 
That the realm of all Buddhas is revealed, 

All Buddhas come from nowhere, 
And depart for nowhere : 
The Body of Dharma that is pure, immaculate, and 

incomprehensible, 
Is invested with a power miraculously free. 

In infinity of worlds, 
Revealing itself in the body of Tathagata, 
It universally preaches the Law supremely excellent, 
And in its heart no attachment lingers. 

An intellect that knows no limits or bounds 
Perceives no obstacles in all dharmas, 

(. 

And penetrates into the depths of the Dharmaloka, 
Revealing itself with a power miraculously divine. 

All sentient beings and all creatures, 
It understandcth thoroughly without difficulty : 
Its Bodies of Transformation are innumerable, 
And universally revealed in all the worlds. 

Those who seek after All-knowledge 
May in course ofl time attain perfect enlightenment;. 
Let them above all purify the heart 
And complete their discipline 'in Bodhisattvahood. 
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And then they will see the Tathagata's 
Immeasurable power that comes from his free will ; 
Devoid of all doubts they are, and accompanied 
With sages whose virtue is unsurpassable. 

• THE TATHAGATA (2). 5 

Tho Tathagata, in pure golden color, 
And in person resplendent and majestic, 
In innumerable ages past, 
All hierits bath accumulated. 

With bliss and wisdom all in perfection, 
A.pd the highest enlightenment attaining. 
And with great loving heart animated, 
He now appeareth in this world of endurance. 

Men and devas and the eight hosts of demons, 
• All pay him homage most reverent, 

Who, from his inmost self-being, 
Preacheth the deepest spiritual Dharma. 

Which is so unfathomably deep, 
That Buddha alone can understand it: 
Multitudes of beings, ignorant and blind, 
Listening to it, are unable to comprehend. 

The Tathagata is the great leader of beings ; 
\JVith skill that is excellent and• ma1vellous, 
Guiding all those ignorant souls, 
By degrees bringeth them to Enlightenment. 

379 
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The heart of all beings is miraculously bright, 
And eternally calm in its being. • 
Pure and immaculate and defilement-free, 
It is replenished with all merits. 

Its essence is like• unto the sky: 
Devoid of all liminations, 
Knoweth neither birth nor death, 
And there is neither coming nor departinp. 

~ternally abiding in the Dharma-cssence, 
It is immovable as the Mount Sumeru; 
The oneness in it of all beings 
Is indeed beyond finite knowledge. 

Vulgar minds from time immemorial, 
Blindly clinging to all passions, 
Are thrown deep into the ocean of pain, 
And know not how to escape. 

The most profound doctrine of Tathagata, 
Full of meaning, spiritual and transcen~ntal, 
With recipient intellects in all degrees, 
In harmony unfoldeth he the Law. 

A shower of one taste from above 
Covering all the ten quarters, 
Grasses and trees, woods and forests, 
Roots and trunks, large and small, 

Of all growing on this vast earth, 
Nothing is tbhe that thereby itself benefiteth 0fit. 
The Law delivered by the, Tath&gata 
May even be likened unto it. 
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With one voice which is wondrous, 
He giveth utterance to thoughts innumerable, 
That are received by audience of all sort, 
Each understanding them in his own way. 

In -this wise among the assemblage, 

381 

None is there but that enters lfpon Ruddh a-knowledge 
Such is Buddha's miraculous power, 
Tru~ called "Incomprehensible." 

REPENTANCE. 6 

1-iiose who repent as prescribed by the Dharma, 
Altogether their earthly sins uproot; 
As fire on doomsday the world will consume, 
With its mountain peaks and infinite seas. 

Repentance burns up of earthly desires the fuel; 
Repentanc~ to heaven the sinners is leading; 
Repentance the bliss of the four Dhyanas imparteth ; 
Repentance brings showers of jewels and gems ; 

Repentance a holy life renders firm as a diamond; 
· Repentance transports to the palace of bliss everlasting; 
Repentance from the triple world's prison releases; 
Repentance makes blossom the bloom of the Rodhi. 
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ALL BEINGS ARE MOTHERS AND FATHERS. 

All senient beings in transmigration travel through the six gatis, 
Like unto a wheel revolving without beginning and. end, 
Becoming in turn fath~ts and mothers, men and women : 
Generations and generations, each owes something to others. 

Ye should then regard all beings as fathers and mothers; 
Though this truth is too hidden to be recognfsed without 

the aid of Holy Knowledge, 
All men are your fathers, 
All women arc your mothers. 

While not yet requitiQg their love received in your prior lives, 
Why should ye, thinking otherwise, harbor enmity? 
Ever thinking of love, endcavor ye to benefit one and.ther; 
And provoke ye not hostility, quarrcling and insulti~g. 

THE .TEN PARAMITAS. 

0 ye, sons of Buddha, in the Holy Way trained, 
With the Heart of Highest Intelligence awakened, 
And living in seclusion at the Aranyaka, 
Should practice the ten paramitas. 

At daily meal think ye first of almsgiving, 
And also distribut~ a~ong beings the Treasure of Liw; 
-When the three rings 1 are pu~e, it is called true charity; 
Through this practice perfected are the merits of discipline. 
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Would ye understand the merits of almsgiving ? 
Know ye that it comes from the heart pure, and not from 

the wealth given ; 
A precious treasure with a heart unclean, 
Is surpassed by a mite with a heart clean . 

• 
Wealth giving is a dana-paramita, 
And there are other dana-paramitas: 
To give away one's life, wife, or children, • This is called blood-giving . 

• 
Should a man of good family come and ask for the Law 
I .et him. have all the Mahayana sutras explained, 
And awaken in him the Heart of Highest Intelligence; 
This is called a true paramita. 

With sy~pathy and pure faith and conscience, 
Embrace ye all beings and befree them from greed, 
That• they might attain to the highest intelligence of the 

T1thagata: 
The giving of wealth and of the Law is the first paramita. 

Firmly observing the three sets of the Bodhisattva•~ilas, 8 

0 ye, evolve the Bodhi, distance birth•and-death, 
Guard the La"' of Buddha and make it long live in the world, 
Repent the violation of the ~tlas, and be always mindful 

of the true ones. 

Subdue ye anger and hate and cultivate in your heart love 
and sympathy ; 

Mindful of the karma past, harbor ye not evil thoughts 
against off enders ; 

Be not reluctant for the sake of all beings to sacrifice life: 
This is called the p1ramita of meekness. 

Jn practicing what is hard to practin~, hesitate ye not awhile; 
With ivcr-increasing energy through tJirel asankheya kalpas, 
Defile not yourselves, but aJways discipline the heart; 
And for the · sake of all creatures seek ye salvation. 
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Entering into and rising from the Samidhi, spiritual freedom 
is obtained : 

Transforming yourselves and travelling in all the ten quarters, 
Have for all beings the cause of evil desire removed, 
And let them seek- deliverance in the doctrine of Samidhi. 

Would ye desire to att.'ain to True Intelligence? 
Friendly approach Bodhisattvas and Tathigatas ; 
Gladly listening to the doctrine transcendental and,sublime, 
Attain ye the three disciplines II and remove the tw~ obstacles'°. 

Recognising diff erencc in the disposition of beings, 
Apply the medicine proper for each disease : 
Love and sympathy, skill and expediency, each fitting the case, 
Try the proper means for the benefit of the multitudes . 

• 
Would ye know the true meaning of existence? 
The middle path lies in non-attachment, neither "yea" ,, 

nor "nay" ; 
Intelligence pure is unfathomable and unites in Suc1\ness ; 
identify mine with thine, embracing the whole. 

By the force of intellect, grasping the nature of beings, 
Teach the masses each in accord with his capacity; 
The force of intellect penetrating through tfle heart of all 

beings, 
Destroys the root of transmigration in birth and death. 

Intelligently judging between black and white, 
Conscientiously take hold of one and put the other aside, 

and let each rest in its place ; 
Samsara and Nirvana are but one in their essence ; 
Fulfilling the meaning of existence, cherish ye not self-conceit. 

These ten deeds of excellence 
Comprise all cighty-fovr thousand virtues ; 
£ach in its class excels all the others, 

• 
And is called the Paramiti of Bodhisattva. 
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Eighty-four thousand samadhis 
Becalm the disturbant mind of all beings; 
Eighty-four thousand dharanis • 
Keep away all the prejudices and evil influences. 

The Gr~at Sage, King of Dharma, with marvellous skill, 
Teac4eth the Law in three ways an\l convcrteth all beings; 
Casting the net of the Doctrine in the ocean of birth and death, 
He draw~th out men and gods to the abode of bliss. 

THE BODHI. 11 

All things arc of the Bodhi, 
Th~ Hudhi is in all things ; 
The Bodhi and all things arc one: 

•Who knoweth this is called the World-honored. 

NIRVANA AND TllE THREE EVILS. 

Greed is Nirvana; 
So is hate, and folly; 
In these three passions 
There dwells a Buddha-dharma inexpressible. 

Who scveralises, thinking, 
There's greed, and hate, and folly, 

He is as far from Buddha, 
As heaven from earth. 

The Bodhi and greed, 
They're one, not two : 
Out of one Dharma-gate c;meth all ; 

• d' . Here's sameness. no 1vcrs1ty. 
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This hearing, the vulgar stand aghast; 
Far from the Buddha-path arc they. · 
The keart, when innocent of greed, 11 

Is never troubled. 

In whose mind self is lurking still, . 
And who iinagines that something he has, 
Greedy is this man called, 
And he is bound for bell. 

What is the true nature of greed, 
That is the nature of Buddha-dharma; 
What is the nature of Buddha-dharma, 
That is the nature of greed. 1 3 

These two arc of one nature; 
That is, of no-nature ; 
Who knoweth this truth, 
Would be the world-leader. 

NON-ATMAN AND PREJUDICE. 14 

There once was an ignorant man ; 
So afraid of the sky was he 
That piteously crying he wandered away. 
Of its sudden collapse he was fearful. 
But the sky has no boundary, 
And to nobody 't will be harmful. 
Jt was due to his ignorance 
That he trembled so fitfully. 
With the Bhikshus and Brahmans 
It is even so, who are prejudiced. 
Learning that empty is the world, 
Alarmed are tht\}' at heart; 
And wrongly imagim! that if empty were the nature or Atman 
Nothingness would be the er.d of all work. 
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NON-ACTION. 

As the vacuity of sky, 
Being so clear and free of cloud and fog, 
uppn the earth below, 
Betrays no signs a shower to give: 
So the enlightened 
Betr:y no learning, no intelligence: 
And we, sentient beings, 
Can tra~c no efforts in their deliverance of the I .aw. 11 

SELF-DELUSION. 

Th'ere lived once a painter, 
1 Who such a monstrous Yaksha painted 
,That he himself was terrified 
And losing all his senses on the ground he fell : 
•tis even so with vulgar minds; 
Infatuated, self-deluded by the senses, 
Of their own error they arc. unaware, 
And go from birth to birth without an end. 

ALL IN ONE. 

As all the waters in the valley 
Are emptied in the ocean 
Which is of one and the same taste : 
So the• enlightened, 
Whatever is 
Good and beneficial, 
Turn over to the Bodhi 
.1nd to that Reality 
In which _all things bcoome of one and the same taste. 
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NIHILISM. 

The vast vacuity of space, 
How limitless and measureless! 
But in the midst of the void 
How could a f~mer sow his seeds? 
'Tis even so with Nihilism : 
The past is gone forever, 
The future's not here yet, 
And in the present no Buddha-seeds have they. 

THE NIHILIST. 

A man who suffers from a disease incurable, 
However excellent his treatment be, 
Impossible he will find his health to gain, 
For his defies all means of remedy. 
'Tis even so with them who walk in the way uf emptiness; 
No matter whereso'cr they be, 
How blindly they are clinging unto it! 
Such I declare to be incurable. 

THE BUDDHA'S DHARMA (1) 

As in its oneness the element earth 
Embraces diversities of objects, 
And discriminates not this or that; 
Even so is ft with all the Buddha's Dharma. 

As in its oneness the element fire 
Burns lvcr~thing on earth, 
And discriminates not in its nature ; 

' Even so is it with all the Buddha's Dharma. 
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As waters in the vast ocean, 
Absorbing hundreds of streams, 
Are of the same taste forever ; 
Even so is it with all the Buddha's Dharma. 

As the dragon-god with thpnder and lightning 
Brings showers on the earth all over, 
And the rain-drops discriminate not; 

,Even so is it with all the Buddha's Dharma. 

THE BUDDHA'S DHARMA. (2) 

l\s in her oneness mother earth 
Creates diversities of seeds 
And in her inmost no discrimination knows; 
E'en so is it with all the Buddha's Dharma. 

As in the cloudless sky the sun 
O'er the ten quarters all illuminates, 
And in its brightness shows no difference ; 
E'en fD i~ it with all the Buddha's Dharma. 

As high up in the heavens is the moon 
Beheld by all beings on earth, 
And there's nowhere her glory reaches not; 
E'en so is it with all the Buddha's Uharma. 

The Brahma-raja great 
In thousands of worlds himscJf all manifests 
And knows in his being no diversities; 
E'en so is it with all the Buddhi\'s Dharma. 
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THE PASSIONS AND WISDOM. 

Only in the filthiness of soil, 
Could the seed be sown and grow; 
Even so in the mire of passion 
Cherished by all sentient beings 
All over the -t\rorld, 
If by the sons of Buddha well attended to, 
There will grow the seed of Buddha-dha,rma. 

Just as in filth and mud 
The lotus grows and blooms, 
Even so in a heart defiled with evil karna 
The seeds of Buddha-dharma are growing. 

IGNORANCE AND ENLIGHTENMENT. (1) 

A mansion there was once which was a hundred thq_usand 
years of age ; 

No occupant was there, nor doors nor windows; 
Devas and men, all of a sudden, 
There came and burned a lamp; 
And the darkness that dwelt so long 
Departed instantly without a word. 
The inky darkness that the mansion filled 
Resisted not, "I've lived here for ages, 
And I'll never be removed from here." 
Even with karma-consciousness and the horde of passions 

in the 'heart, 
The analogy holds true. 
Though there abiding many hundred thousand kalpas, 
Their ultimate nature is nut true nor real. 
When a travelcr, day or night, 
Enters upon the ,truthful path, 

• The lamp of wisdom' burns in its full splendor ; 
And the horde of evil p~ssioJ\s 
Cannot tarry there, even for a moment. 
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IGNORANCE AND ENLIGHTENMENT. tz) 

Bright shines the lamp, 
And the inky night is gone. 
But with the darkness 
,-he quarters vanish not ; 
Yet this illuminating lamp, 
If not in the dark, nowhere doth shine : 
Fi!Jr light. and dark depend upon each other; 
No srdfhood having, 16 they're empty. 
'Tis even so with enlightenment. 
In• comes enlightenment, 
And out goes ignorance of its own accord 
But both are like unto the flowers in the air, 
F&r neither by itself exists; 

391 

Impossible is one alone, either to keep or to forego. 

THE BODHISATTVA AND ALL BEINGS 17 

Great Mother Earth 
A II crcat'.urcs 
Provides a'nd nourishes, 
But from none of them 
She seeks a favor special, nor is she to any partial: 
So is the Bodhisattva. 
Since his awakening of the Heart, 
Until he gains the depths of the I ,aw 
And realises the highest knowledge, 
He toils to save all creatures, 
Himself no favor seeking, nor to others granting any; 
Regardless of frit'.nd and enemy, 
Embracing all with single heart, 
I-f e fashions one and all for Bod'1i. 

I 

• • * 
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The element Water 
Al~ permeating 
Makes herbs and trees 
In luxury grow, 
Yet any favor special it nor shows nor seeks; 
So is the Bodhisattva ; 
With a pure heart of love 
All sentient beings equally embraces he; 
All permeating gradually, universally, 
The seeds immaculate he nourishes, 
Which, breaking down all evils powerful, 
Obtain the fruit of Buddha-knowledge. 

The element Fire 
Matures and ripens all 

* * * 

The tender shoots of the cereals; 
Yet the element fire 
From those young plants 
No favor seeks, nor any shows to them; 
So is the Bodhisattva : 
With knowledge-fire 
Matures he all 
The tender shoots of creatures ; 
Yet he from them 
No favor special seeks, nor shows he any. 

* * * 
The clement Air, 
By reason of its virtue, 
Pervades all over Buddha-lands; 
With the Bodhisattva 
'Tis even so, 
Who with CC¥1summate skill 
To Buddha's chil!lren 
Preaches the Uoctrinc Hd1y. 
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THE BODHISATTVA. 

His FIRMNESS. 

As "Mara, the evil one, 
Commanding his four armies, 

• 
Even by the devas in the Kamaloka, 
Canrfot be overwhelmed ; 
So is tht! Bodhisattva, 
Whose heart, pure and clean, 
By a11 the hosts of Evil, 
Cannot be tempted, nor confused. 

His PROGRESS. 

A~ the new moon, 
In <;ize increasing gradually, 
Becomes perfect and full in the end ; 
Even so the Bodhisattva, 
~ 1ith a heart defilement-free, 
All the good dharmas seeking and performing, 

·• In virtue gradually progresses, 

393 

And finally obtains the Law of Purity, perfect and full. 

His ENLIGHTENMENT. 

The rising sun, 
All illumining, 
All forms and images in the world 
In glory are revealed ; 
So is the Bodhisattva: 
Tge light of knowledge emitting,• 
And sentient beings illurpining, 
Bringeth he all to wisdom. 
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His FBARLESSNEss. 

Lion, the king of beasts, 
Majestic, overpowering, 
And in the forest wandering, 
Knows he r10 fear, no terror; 
So is the Bodhisattva : 
Calmly abiding in Learning, 
Intelligence, and Morality, 
Throughout the universe, 
Wherever he wanders about, 
Knows he no fear, no doubt. 

His ENERGY. 

The giant elephant, 
With energy wondrous, 
A burden heavy carrying, 
Shows not the least fatigue; 
So is the Bodhisattva: 
Bearing, for the sake of the masses, 
The misery of the flesh, • 
He shows not the least apathy. 

His PuRITY. 

The lotus-flower, 
Though growing in the marshy land, 
By dirt, or mire, or filth 
Is not defiled; 
So is the Bodhisattva : 
Though li¥ing in this world, 
No form of passioq 
Ever touches him. 
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His SELF-SACRIFICE, 

There lived once a man 
Who craftily and skillfully 

• Felled the trunks of trees, 
But left the roots untouche'1, 
That after due time 
;).'hey might once more be growing ; 
'Tis 'even so with the Bodhisattva : 
Witb the upaya that is excellent, 
Desirc-s and passions down he fells, .. 
But leaves their seed unscathed 
By reason of his all-embracing love, 

395 

ind thereby ever and anon comes he on earth. 18 

THE BODHISATTVA'S HOMELESS LIFE. 111 

The homeless Bodhisat regards the home life l or the world 
at large j1 

As a hurricane that abates not awhile, 
Or as the moon's illusive image in water cast, 
Which the imagination takes deliberately for the real. 

The water in itself contains no lunar image [real]; 
The real moon, dependent on water clear, a shadow casts; 
So are all beings unreal; only conditionally they exist; 
Yet 'tis imagined by the vulgar that an Atman they have. 

The Atman is the product of conditions, and real it is not; • But C.-,r a reality the imagination it \akes. 
Have the two prejudices 10 ,removed, 
And we perceive Intelligence most high and peerless. 
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Our confused imagination is like unto a black storm, 
Blowing over the woods of birth and death, stirs up the 

leaves of consciousness: 
By the four winds of fallacy 'tis haunted all the time, 
And five damnation-causes it produces, 
Entwining arc indeed. the roots of evil, which are• three, 
Through birth and death doth transmigration ever 

onward move. 
• Who to the Sutras listen and in them devoutly believe, 

The right view they acquire, removing all tfte thoughts 
which are fallacious, 

And every instant growing arc Seeds of Intelligence, 
And the Samadhi of knowledge great and of spirituality 

is awakened. • 
When well disciplined in speculation deep and subtle, 
In the dark no more we grope, nor do we reap the• crop 

of pain; 
Perceiving Suchness in the ultimate nature of thiftgs, 
Subject and object both gone, and vanished arc all sins. 

Female and male, they're attributes, and they arc void 
essentially: 

The ignorant im:-ginc and create the Uvo which only 
relatively exist. 

The Buddha has destroyed permanently the cause of 
ignorance, 

And in the ultimate reality nothing particular sees he, 
male or female. 

The excellent fruit of wisdom, if ever attained, remains 
the same for a ye ; 

The vulgar nathless imagine wrongly and see therein a 
thing concrete and definite. 

The Buddha's ft!atur;s thirty-two are after all no-featpres; 
Who sees no-features in the, features, the feature true he 

understands. 
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To wander homeless, and immaculate deeds to practise, 
Over the heart to watch, in solitude quietly to sit: 
This is the rightful way the Bodhisattva cleanses his heart; 
Erelong will he attain the fruit of enlightenment. 

THE BUDDHIST. 21 

Encourage not, for your self-interests, 
HeterodoxJ and false doctrines ; 
A merciful heart for all have ye ; 
Remove stupidity and untruth from your minds ; 
Be ye Tathagata's most faithful servants; 
And teach the masses who arc ignorant, 

' To them the Bodhi impart, on yourselves it practising; 
And thereby make the Buddha's name resound on earth; 
Dcli·,cr the multitudes from sin and initiate them 
To th.~ perfect enlightenment of the Buddha: 
'.·e by these virtues firmly stand, 
And your Intelligence-heart doth never fail. 

HYMN TO THE BODHISATTVA. 22 

With lovingkindness, a Great Being who saves and protects, 
Regards all beings impartially as his only child; 
Energetically, cheerfully, and without stint, 
His life he sacrifices, uprooting pain, and bringing bliss 

unspeakable. 

Surely he will attain the height of truth and beauty, 
Forever be freed from the entanglement of birth and death. 
An<l crelong will· he the fruit of cnlighttnment obtain, 
Etcr~ally peaceful, and in ~he Uncr~atc joy finding. 
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A VOW OF THE BODHISATTVA. 93 
' 

For the sake of all sentient beings on earth, 
I aspire for the abode of enlightenment which is most high ; 
In all-embracing love awakened, and with a heart steadily 

firm, ~ 

Even my life I will s\crifice, dear as it is. 

In enlightenment no sorrows are found, no burning desires; 
'Tis enjoyed by all men who are wise. ,. 1 

All sentient creatures from the turbulent w!tcrs of the 
triple world, 

I'll release, and to eternal pease them I'll lead. ' 

THE TRUE HOMELESS ONE. 24 

Though not wearing the yellow robe, 
Whose heart is free from defilement, 
In the doctrine of Buddhas, 
He is the true homeless one. 

Though not devoid of showy ornaments, 
Who has cut off all entanglements, 

.. 
And in whose heart exists neither knottiness nor looseness, 
He is the true homeless one. 

Though not initiated by the Rules, 
Whose heart is clean of all evil thoughts, 
And open only to tranquillity, intelligence, and virtuous 

deeds, 
He is the true homeless one. 

Though not instructed in the Law, 
Whose insight ~es deep into the ultimate, 

• • And is no more deluded by sham appearances, 
He is the true homeless one~ 
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The mind that takes no thought of the ego, 
That goes beyond the illusory phenomena, 
Yet sinks not into stupidity 
Truly awakened to Intelligence it is. 

Whos" mind, awakened to Intelligence, 
Sees no substantiality in the ego, 1 

And, not seeing, yet remains firm, 
This man cannot be injured. 

THE BODHISATTV A'S SPIRITUAL LIFE. 
., 

Like unto the vast ocean that receives 
All the waters, and yet overflows not ; 
Even' so is the Bodhisattva, 

399 

Who knoweth no fatigue in seeking the merits of the 
Dharma. 

Again, like unto the vast ocean that absorbs 
All the streams, and yet shows no increase; 
E vcn so is th•e Bodhisattva, 
Who, receiving the deepest Dharma, nothing gaineth. 1 

Again, like unto the vast ocean that refuses to take filth, 
And wherein when absorbed doth foulness change to purity; 
Even so is the Bodhisattva, 
Whom all the filth of passion cannot tarnish. 

Again, like unto the vast ocean whose· bottom is unfath

omable; 
Even so is the Bodhisattva, "' 

' ~ bi Whose virtues and wisdom are so 1mmeasura e • That none ever knows their limits. 
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Again, like unto the vast ocean in which there's no diversity, 
All the waters and streams pouring thereinto become of 

one taste alone ; 
Even so is the Bodhisattva, 
Who listeneth to one note of Dharma. 

Again, like unto the 'vast ocean that existeth not 
For the interests of one individual ; 
Even so is the Bodhisattva, 
Whose aspirations are for the benefit of all.' ,. 

Again, like unto the vast ocean that embosoms t,he jewel 
called "all-jewel." 

Of which all jewels are produced; 
Even so is the jewel-treasure of the Hodhisattva., 
For it is through this that all the other jewels shine. 

Again, like unto the vast ocean that produces the \luee 
kinds of jewel, •· 

And yet discriminates not between them ; 
Even so is the teaching of the Bodhisattva, 
\Vho, equally delivering the three yanas, makcth not any 

distinction. 

Again, like unto the vast ocean that by degrees becomes 
deeper; 

Even so is the Bodhisattva, 
Who, practising virtues for the sake of all, 
Forever aspireth after the deepest omniscience. 

Again, like unto the vast ocean that harbors not a corpse; 
Even so is the Hodhisattva, 
Who, with the heart of purity and the vow of Bodhi, 
Harboreth not ! pa;sion, nor the thought of the <;r~vaka. 
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THE BODHISATTVA'S FAITH. (1) 27 

Perceiving all in one, 
And one in all, 
ThP, Bodhisattva diligent in his work 
Is never given up to indolence.• 

401 

Pain. he shunneth not, to pleasure he clingeth not, 
As h'c iSu ever bent on the deliverance of all beings; 
To him .,all Buddhas will themselves reveal, 
And of their presence he is never weary . 

• 
He is in the deepest depths 0 f the Dharma, 
Where is found the inexhaustible ocean of merit. 
All sintient beings in the fivefold path of exi~0tence, 
He lovcth as his own child ; 
Removing things unclean and filthy, 
sJpplying them with dharmas pure and immaculate. 

THE BODHISATTVA'S FAITH. (2) 2li 

' While to the doctrine most high listening, 
The Light of Pure Intelligence within me glows, 
That shining over all the universe 
All the enlightened ones to me reveals. 

Who think there are individuals 
They put themselves in the position most difficult; 
Dharmas have no ego-master which is real, 

; For they are merely names and expressions. 

The vulgar and ignorant know not • 
That within themselves they have a ·,eality true and real, 
That the Tat_hagata is not d any i)articular form; 
Therefore the Tathagata they see not. 

26 
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Dirt and dust obscuring their intelligence-eye, 
Enlightenment perfect and true they see not; 
And throughout kalpas immeasurable and innumerable, 
In the stream of birth and death they go arolling. 

Wandering and rolltng is Samsara, 
No-more-arolling is Nirvana; 
Yet Samsara and Nirvana, 
Absolutely, exists neither of them. 

To believer in falsehood and sophistry, 
Samsara is here and Nirvana there ; 
Clearly they grasp not the Dharma of ancient sages, 
Nor understand the Path Incomparable. 

Those who thus cling to forms individual, 
Of Buddha's universal enlightenment, though they hear, 

•J 
Themselves negate, and a way they wander from the 

right course of thought; 0 

Therefore, they cannot see the Buddha. 

Who the Dharma of Truth perceive, 
Serene they arc for aye, and abide in Suchncss ; 
Enlightenment most truthful they understand, 
Transcending words and all the modes of speech. 

Illusory are all forms individual ; 
No such thing as dharma here exists: 
No cnliglttcncd ones 
Seek Truth in things particular. 

Whose insight to the past extends, 
To the future and over the present, 
And who forc•cr ibides in serenity of Suchness, 
He's said to be a 'Ththagata. 
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THE BODHISATTVA'S FAITH. (3) u 

I would rather suffer sufferings innumerable 
That I might listen to the voices of Buddhas, 
Than injoy all -sorts of pleasure 
And not hear Buddhas' names. 

The reason why since ages out of mind • We suffer soff erings countless 
And transn!igratc through birth and death, 
Is that we have not heard Buddhas' names 

• 
A reality that exists in things unreal, 

403 

A perfect Intellect synthctising truth and falsehood, 
And that which transcends all the modes of relativity, 
This is called the Bodhi . 

.. 
Buddhas of the present are not products of composite 

cbnditions, 
Nor arc those of the past, nor those of the future. 
What is formless in all forms, 
That is the true essence of Buddhas. 

Who thus per~eives 
The deepest significance of all existences, 
In innumerable Buddhas, he will see 
The truth and reality of the Dharma-body. 

The Dharma-body knows truth as true, 
And falsehood as false, 
And well understands the realm of reality ; 
Therefore, it is called perfect intellect.• 

The enlightened has nothing cnlightcncd_i 
Whic~ is the true spirituality of all ~uddhas: 
And in this _wise they behave, • 
Neither to be one nor tu l>c two. 
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They see the one in the many, 
They see the many in the one 
The Dharma has nothing to depend upon; 
How could it be a product of combination? 

The actor and the c1ction, 
Neither really subsists: 
Who can understand this, 
Seeks not reality in either of them. 

And here where reality is unscekahlc, 
Buddhas find there the resting abode 
The Uharma has nothing to depend upon ; 
And the enlightened have nothing to cling to. 

Downloaded from https://www.holybooks.com



NOTES 

TO THE APPENDIX 

1 This •nd the following are translations from some Maha-• yana texts ip the Buddhist Tripitaka, which were rendered 
into the Chinese language at various times from Sanskrit 
mostly t4rough the co-operation of the Hindu missionaries 
and Chinese scholars. A detailed analysis of these texts is 
most urgently needed, as they contain many informations of 
great imp~rtance not only concerning the history of Buddhism 
in India but also concerning early Hindu culture generally. 
A rather incomplete idea as to their contents and material and 
gcnerd character will he attained hy the perusal of Rev. 
Nanjo's Catalogue of llte Chine.re Tripitaka, Oxford, 1883. 

"dakay"tina-mulajata-k,:dayabhi'tmi-dkyana Sutra, (Nanjo, no. 
9551) fas. iii. 

1 The Avatamsaka, fas. xiv., p. 73. 

·1 Tlte Avatamsaka, (Buddhabhadra's translation), fas. xiv, p. 72 . 
• 

4 To conceive the Tathigata as a personal being who appear-
ed on earth for a certain limited time and then eternally dis
appeared is not Mahayanistic. He reveals himself constantly 
and of his own will in this world of particulars. 

3 Sarvadltarma•f>raortli-nirde{a SlUra (Nanjo, no. 1012) 

6 M.:Jltdyana-mulajata-krdaoabkumi-dltyana SlUra (Nanjo 955), 

fas. iii , p. 75. 

7 The three rings are: 1. the giver, 2. tht receiver. and 3. 

the thing given, material or immaterial. 

8 Precepts. The three sets are: 1. one relating,o good behavior, 
2. to ttfe accumulation of merit, and 3. lo Tovingkindness toward 
all beings. • 
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8 The mental (subjective), physical (objective), and oral. 

10 The intellectual and the affective. 

11 Sar'lladltarma-prar,rlli-nirde;a Sutra. 
11 Literally, "when greed is neither born nor dead." This 

means, to live in the world as not living in it. This su\ljective 
divine innocence is tf1ought by Buddhists the essence of 
the religious life. The consciousness of one's worth, or self
conceit, is a great obstacle . in the path of perfect virtue. 
As in the case of mechanical work or physical, exe~cise, we 
attain perfect skillfulness only when the work is-involuntarily 
done, i.e., without any conscious effort on the part of the 
performer; so in our moral and spiritual life we attain the 
height of virtuousness or saintliness when we identify our
selves with the reason of our being. This is Laotze's doctrine 
of non-action or non-resistance, and also the tooching of 
the Bkagar,adgita. As remarked elsewhere, when a man 
reaches this stage of religious life, he ceases to be human, 
but divine, in the sense that he transcends the world dt good 
and evil and eternally abides in the realm of the beawiful. 

13 This is a very radical statement and is enough to frighten 
timid moralists and "God-fearing" pietists. Therefore, it is 
said that "Give not that which is holy to the dogs, neither 
cast ye your pearls before swine." But think not that this 
is expounding antinomianism. • 

14 This and all the following are taken from the Karyapa
Pari'llarta (Nonjo, 805). 

16 This gatha may not he very intelligible to our readers. 
The sense is: Whatever is done by a Buddha or Bodhisattva 
does not come from logical calculation or deliberate premedi
tation, but immediately from his inmost heart, which, in 
most natural and freest manner, responds to the needs of 
the suffering. Th{s response is altogether free from all human 
elaboration, for the Buddha shows no painful and struggling 
efforts in so d<ting. Everything he does is like the work of 
nature herself. His fife is above the. narrow sphere 0H1uman 
morality which is mar,ed wit!1 a desperate struggle between 
good and evil. His is in the realm of the divinely beautiful. 
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10 "Having no self hood" (s'IJabkaFJa), means that things have 
no independent existence, no self-nature which will eternally 
preserve their thingish identity. This theory has been ex
plained in the chapter dealing with the doctrine of non-atman. 
To state summarily, darkness and ligl\t are conditioned by 
each other; apart from darkness there is no light, and con
versely: without light darkness has no. meaning. :Even so with 
enlightenment and ignorance: one independent of the other, 
they have no existence, they cannot be conceived. They are 
like imaiinarl flowers in the air projected there by a confused 
subjectivity., They arc nothing but our ideal fabrication. To 
cling to God only, forgetting that we are living in the world 
below, i1n the world of relativity, is just as much one-sided 
as to lose ourselves in the whirlpool of earthly pleasures 
without the thought of God. Life, however, is not antithetic, 
but syntpetic. Truth is never one-sided, it is always in the 
middle. Therefore, seek enlightenment in ignorance and truth 
in error. A dualistic interpretation of the world and life is 
not approved by Buddhists. Compare the sentiment expressed 
herein with Emerson's poem as elsewhere quoted, in which 
tliesc tfnes occur: 

"But in the mud and scum of things, 
There always, always, something sings." 

17 Tke Kaiyapaha,ivarta SzUra (Nonjo, 805.) 

18 The sense >is: The Bodhisattva never desires a complete 
absorption in the Absolute, in which no individual existences 
are distinguishable. He always leaves the "Will to live" 
unhurt, as it were, so that he could come in this world of 
particulars ever and anon. Whal he has destroyed is the 
egoistic assertion of the Will, for tht: aim of Buddhism is 
not to remove the eternal principle of life, but to manifest 
it in its true significance. The wishes of the Bodhisattva, 
therefore, are never egor.entric; he knows that transmigration 
and rebirth are painful, hut as it is by re'birth alone that he 
could mingle himself in the world of sin and save the suffering 
creatures therein, he never shuns the r~sery of life. His 
work,(tof revelation is constant and etet"nal . 

• 
19 The Mahdydna-m1ilajati"-hldayahh1,mi-dliydna Sutra, fas. IV. 
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10 The two prejudices or obstacles that lie in our way to 
enlightenment are : 1 that which arises from intellectual 
shortsightedness i 2. that which arises from impurity of heart. 

111 Sulra on MaltaMryapa's Question Concerning the Absolute . 
• 

II SurJarna-Prabka sat,a. 

u SurJarna-P,a!JlttJ Su(ra, Chap. 26 

st Padmapani Sutra, Fas. s. 
H The A'llalamsaka Sutru. 

' 18 This means that the heart of the Bodhisatt1{a which is 
pure and eternal in its essential nature has nothing added 
externally to it by studying the Dharma; for the D}vlrma is 
nothing else than the expression of his own heart. 

' 7 The Avalamsalla, fas. IX, p. 48. This pantheistic thought 
of the One-All is generally considered to be Buddhi§tic; but 
the truth is that every genuine religious sentiment inevitably 
leads us to this final conviction. Even in the so-called trans
cendental monotheistic Christianity, we find the panth~istic 
thought boldly proclaimed and put in contrast to tll-! idea 
of "our Father which art in Heaven." For instance, read the 
following passage from Thomas a Kempis: "He to whom all 
things are one, he who reduceth all things to one, and seeth 
all things in one, may enjoy a quiet mind, and remain at 
peace in God." (Chap. III.) The passage in• the Gospel of 
John declaring that "the Father is in me and I in him," when 
logically carried out, comes to echo the same sentiment 
entertained by Buddhists, who recognise a manifestation of 
the Dharmakilya in all beings, animate as well as inanimate. 
The Christianity of to-day is that of Paul as expounded in 
his letters, but the future one will advance a few steps more 
and will be that of John. 

18 From the ArJata.msaka Sutra. 

IIO From the A.rJatamsaka Sulra. 
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Abhimuki ( sixth stage of Bodhisattvahood), 318. 
Acala (eigh}'1 stage of Bodhisattvahood), 322. 
Ac;oka, King, 49. 
A<;rava '(evil), explained, 249 ft. 
Ac;{lnya, 22, 95. 
A<;vaghosha, 4, 8, 61 ft., 65 ft., JI I, I 15 ; on Alaya, 66 ft • . . 

129, 139 ft. ; Awakening of Faith, 7; on Suchncss, 99; 
on Ignorance, I 18 ; and Dionysius, 102 ft. ; Bteddhacarita, 

qutted, 147; on Mahtiyanism, 246; on the Sambhogakaya, 
258,,333. 

Agnosticism, 25. 
Alaya (or Alaya-vijnana), All-conserving Soul, 66; as depos

itory of "germs'', 66 ;. creator of the universe, 68 ; and 
the Garbha_. 125 et seq. ; its evolution, 128; and the 
soul, 165 ; and the twelve nidanas, 183. 

Amitabha, 207, 219, 26g 

Ananartha (non-particularisation), 72. 

Ananda attempts to locate the soul, 15 7. 
Anapanam, exercise in breathing, 5 3 ft. 
Arada, 146. 
Arcismati (fourth stage of Bodhisattva~ood), 316. 

Arhatship and Mahayanism, 288. 

Aryadeva, 3 ft., 8, 60. 
J ~ 

Asaaga (and Vasubandhu), 4, 62, 6', 6g, 87, 88, 153, 231, 
234, 263, 354. , 
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Asceticism repudiated, 52, 53. 
Atman, and Samkhyan Lingham, 38; and the Vedantic c;arira, 

38 ; and Vijnana, 39; and unity of consciousness, 
40; and karma, 41 ;' and impermanency, 43; and egoism, 
44; and the "old man", 165. (See also L'cgo" and "soul''.) 

Atonement, vicarious, 291 ft. 
Avalamsaka Sulra, The, on Bodhisattva's reflections, 369 

et seq. 
Avenikas (unique features), 327 ft. 

Avidya (ignorance), 35 et seq., u5. 

Balas, the ten, of the Buddha, 327. 
Beal, Samuel, refuted, 20 et seq. Catena of Buddhist 

. lj 

Scripheres, quoted, 157 ft.; Romantic History of Buddha, 

quoted, on Buddha's enlightenment, 337. 
Bhagavadgila, quoted, 126 ft. 
Bhti.tatathata (Suchness), 99 et scq ; and Mahayana, f; and 

perfect knowledge, 92. 

Bodhi (wisdom), 46; and Prajf1a etc., defined, 82 ft. ; as 
pcrf ect knowledge, 92 ; its meaning explained, 2g4; by 

Nagarjuna, 297 ; as a reflex of Dharmakilya, 299 ; how 
a wakened in human heart, 302. 

Bodhicitta (Intelligence-heart t, 5 2. (See also "Rod hi.'') 
Bodhi-lJharma, of Dhyana sect, 103, 149, 155. 
Bodhipakshikas, the seven, 316 et seq. 
Bodhisattva, above samsara and nirvana, 72 ; in the three 

yanas, 277 ; the conception of, in primitive Buddhism, 

286 ; we are, 2~; and love, 292 ; his ten pranidhanas, 
3o8 ; his reflections, 36g. 

Bodhisattvahood, t;n stages of, 70, 311 et scq. 
Bodhisattva-yana, 9. • 

• I 
Braltdaranyaka Upaniskad, quo\rd, 102 ft. 
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Buddha, and his self-relying spirit, 57; culmination of good 
karma, 215; in the Mahayana texts, 243; the idealisation 
of, historically treated, 249 et seq.; in the Trikaya, 252; 
the human, and the spiritual Dha~makaya, 255; his 32 
maj~r and 80 minor marks of greatness, 271 ; in the 
process of idealisation, 289; itf the Mahayanism, 291 ; 
and Mara, 334; on the ego-soul in the beginning of his 
religi<tus career, 337. 

Buddhacarzla, quoted, 57. 
Buddhadharma, 355. 

Buddha•Essence, Discoterse on, 357 ft 
Ruddha-intclligencc, 3fi4. 

Bm1dhisT(s), geographically divided, 3, 4 ; t.wo, 4 et seq.; 
and atheism, 31 ; and the soul problem, 3 I et seq.; and 
agnosticism, 35 ; and modern psychology, 40; intellectual, 
56 'et seq. ; liberal, 56 et seq. ; and speculation, 81 et 
seq. :- and science, 97. 

B1,ddhist(s) classified, 8 et seq.; life and love, 52; ideal, 
53; aspiration, 368; rule of conduct, 368. 

(,'ftkyamuni co1traste<l to Devadatta, 200. 

Carlylc's llero- fVorship, quoted, 325 ft. 
Causation, universal, and emptiness, I 76. 
Christ and Buddha, compared, 57, 58. 
Christian conception of the ego-soul, 166. 

Christianity, the growth of, compared with 1\'lahayanism, 
12 et seq.; and its founder, I 3 ; not intellectual, 79. 

c;ikshas (moral rules), ten, 70 ft. 

r Confucius, 63 ft. 
Consciousness, subliminal, 201. 

Cons~vation of energy, and karma, 54 . 
• 

Convictions, the four, of th~ Buddha, 327. 
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<;rbaka, 277. 

<;rAvaka-yana, 9. 

INDEX. 

~rim4/a Sutra, quoted, 127. 

c;;a.nyata, (or ~Clnya), \ 22 1 95; and Christian critics, 105 ; 

explained, 173; and universal causation, 176. 
Cl 

Da~abhO.mi, (see "ten stages of Bodhisattvahood"), 311 1 329. 

Deussen, P., quoted, 107. 

Devala, 361, 364. 

Dharma, its meaning, 21, 221. 

Dharmadhatu, 115 ft., 193. 
Dharmakaya, Mahayana, 7 ; briefly explained, 201 45 et 

seq.; the highest principle, 35; and Brahman, 46; and 
• 

Paramatman, 46 ; and God of Christians, 46 ; as love 

and wisdom, 461 54, 55; and non-ego, 47; and the Gol

den Rule, 48; and Bodhisattvas, 61 ; its universal fncar

nation, 63 ft.; in the Trikaya, 73, 257; as perfecit know

ledge, 92; and prajna, 94; as a cosmic mind, 123; a 

unity, 193; and Suchncss, 217 ; as God, 219; as religious 

object, 222 ; in the Avatamsaka Sutra, 223 ; its detailed 

characterisation, 224 ; in the phenomenal •vorld, 231 ; as 

love, 232 ; as a loving heart in the Avatamsaka, 233 ; 
its seven characteristics, 234; by Asanga and Vasubandh11, 

234; its five modes of operation, 235; its freedom, 236; 

its ptirvanidhanabala, 237 ; as rational will, 238; as father, 

239; and its perpetual revelation, 259; the evolution of 

its conception, 272 ; all beings are one in, 290 ; and the 

Bodhi, 295. • 
Dkarmapada, The, quoted, 34, 145, 336, 368. 

Dharmamegha tte.ith stage of Bodhisattvahood), 326 . 

• Dharmapala, the Anaff a~ika, 3 ft. 

Discourse on Buddl,,a-Essence, 'The, by Vasubandhu, 357. 

DClrangama (seventh stage of Bodhisattvahood), 319. 
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INDEX. 

Ego, not the source of energy, SS ; noumenal, 145 1 163; 
phenomenal, 145 ; empirical, 163. 

Egoism and the evolution of Manas, 134. 
Ego-soul, and its attributes, 147 ; tnd the five skandhas, 

149; located by Ananda, 157; and the Christian flesh, 
166 r and the V cdantic conceplion, 167 et seq. ; and 
NagA.rjuna, 168; and svabhava, 171; and Christians, 212; 

as conceived by Buddha when he started on his religious 
• career, 3'?17- (See also 11Ego'', "atman" and ''soul''). 

Ekacitta, ( dne mind or thought), 70 ft. 
Elders, the School of, 248 et seq . 

• 
Elephant and the ·blind, 100. 

Emerson, quoted, 29. 

Enlighte'1ment, 55, 119; and manas, 134; two obstacles to, 

344 ft. 

Faith, jJ:s contents vary, 27 et seq. 
Fatalism, 196. 

Gautama and Christ, 29. (See also '·Buddha"). 
God, the Budqhist, 219. (See also "Dharmakaya11). 

Goethe's Faust, quoted, 181. 

Golden Rule, the, universal, 54. 
Great Council School, the, 248 et seq. 
Guyau, French sociologist, 50 ft., 84. 

Hartmann's U nbewusstc, I 3 7. 
Hctus and Pratyayas, 33, .. p, 

'Hinayanism, I, 6o, 63, 28o. 
Hugo, Victor, quoted. 58. 

• Hui-If e, second patriarch of Zen se,t, 148. 
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Iccantika \incapable of salvation), 311. 

Ignorance, 35 et seq. ; and evolution, 115 ; and conscious
ness, 120; no evil, 122; when evil? 124; and Tathagata
Garbha, I 26; and ~1nas, I 33 ; and Prakrit, I 38 ft. 

/11iitation of Christ, 365 fn. 
Immortality, 38; and llharmakaya, 54; karmaic antl not 

individual, 214. 

Injustice, ·social, and karma, I 86 
Intelligence, awakened by love, 362. 

Jdtaka Tales, the, quoted, I 56. 
Jesus, 6. 

Jtvatman, 145, 

Kant, 6; Critique of 1'11-re Reason., quoted, 324. 
K"rma, and the law of causation, 33 ; briefly cxpl.1¥)crl, 

33 et seq.; and non-atman, 42; and suchncss, 181 ; de-• fined, 181 ; the working of, 183; irrefragablc. 184; and 
injustice, 186; and the moral laws, 189; an individualistic 
view, 192 ; and the desire to communicate, 195 ; anil 
determinism, 1g6; nut like a machine, 198 ;- and immor
tality, 203 ; and Walt Whitman ( quoted), 203 ; how trans
mitted, 205 ; and Dharmakftya, 207 ; and productions of 
art, 208 ; and invention, 2 ro; and "seeds of activity," 

212. 

Karma-seeds, 1 34. 
Karuna. (love), 46, 82, 238, 2g6; and Prajna, 360. 

Katlzopanishad, quoted, 47. 
Knowledge (sambocft1i), 3 ft.; three kinds of, 67, 87. 

Ku~alamula, 199. 

"La/ita Vistara, quoted, ~n Ninana, 339 fn. 
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INDEX. 

Lankacatara Sutra, quoted, 41, 130. 
Laotze, 63 ft. 
Laotzean Wu wei, 28 5. 
Love, and ego, 5 5 ; and Nirvana, 3dz . 

• 
Madhy4mika, The, on Nirvana, 341· 

41( 

Madhyamika school, 21, 62, 66 ; and the Y ogacarya, on 

trutf\ 95. 
Mah8-p1erzes'!z., Discourse on the, 361. 

• Mahasangika, 1 ft. 

Mahayana, I et seq; its original meaning, 7; and Bodhisat

tvas, 61; and Hinayana, 70; and spiritual life, 71; and 

Samkhya, I 36 . 
• Makayana-Abhisamaya Sulra, quoted, 45, 

Mahayana-Sangraha fastra, 354. 
Mah'ayanism, (Mahayana Buddhism), defined, 10 et seq.; is 

it g£nuine? 11 et seq.; as a living faith, 14 et seq. ; 

and its Christian critics, 15 ; misunderstood, 16 et seq.; 

historically treated, 60 et seq. ; and Sthiramati, 61 et seq. ; 

its seven features, 62 et seq. ; and metempsychosis, 64 ; 

ten essential features, 65 et seq.; in its two phases, 76 
et seq. ; no nihilism, 13 5 ft. ; the development of, 247 ; 

and individualism, 282. 

Maitreya, 272. 

Manas (self-consciousness). I 32. 

Maiijm;ri, 1o6. 
M.anovijflfma (ego-consciousness), 67, 69, 

Masashige, Kusunoki, 213, 
Maudslcy, H., quoted, 80. 

Max Mueller, quoted, 108 ft., II I ft,, 221. 
'61 

Maya, subjective ignorance, 47. ,'.l 

Merits, the accumulation c1f, 199: 
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416 INDEX, 

Middle path, Doctrine of the, 59, 358; of Eight No's, 103. 
Milznda-Panha, quoted, 203-
Mitra, Rajendra, referred to, 329 ft. 
Monier Monier-William,, refuted, 18 et seq. 

NAgarjuna, 3 ft., 4, 8, 2t1, 60, 66, 95, 96, 100, 103, 168, 
171, 173, 292, 297, 353. 

Nagasena and King Milinda, 153. 
''Na iti," 102. 

NanAtva, (difference), 72 ft. 
Nidanas, the twelve, 36 et seq., 179, 182. " 
Nirmanakaya, (Body of Transformation), 73, 257, 268. 
Nirvana, 19; and its non-Buddhist critics, 49; briefly ex-

•· plained, 49 et seq. ; and the surrender of ego, 50; and 
Dharmakaya, 5 I ; and love,· 51, 58; and pessimism, 52; 
and ethics, 53; and Parinishpanna (knowledge), 94; \that 
is, 331 et seq.; not nihilistic, 332; Mahayanistic,. 341; 
and Dharmakaya, 342 ; the MahayAnistic conception of, 
342 et seq. ; absolute, 343 ; four forms of, 343; upadhic;esa, 
344 ; Anupadhi<;;esa, 344 , that has no abode, 345 ; and 
1 Cor. 7, 30-31 1 346; as synonym of Dhar,nakaya, 346 
by Chandra Kirti, 347 ; its four attributes, 348; its religi
ous phase, 349; and Emerson, 352; and samsara are 
one, 352; and St. Paul, 352 ; and the Eight No's of 
Nagarjuna, 358; the realisation of, 36o; as the Middle 
Path, 362 ; comprehensively treated, 367 et seq. 

Non-Atman, 37 et seq.; in things, 41 et seq, 170; and 
impermanence of t~ings, 141, (see also "non-ego", "self", 
"soul", "ego"). 

Non-duality, the Dharma of, rn6 . 
• Non-ego and Dharmaklya, 47; and the Ganges water, 

• 156. • • 
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INDEX. 

No's, The Eight, of Nlglrjuna, 358. 
"Old man" and Atman, 165. 

Paramartha-satya (absolute truth), 91 et seq. 
Para.rhatman, 145. 
Paramita, 3 ft. ; six, 68 ; ten, 321 .. 
Paratantra (relative knowledge), 67; explained, 891 • 
Parikalpita• (illusion), 67 ; explained, 88. 
Parinishplnna (perfect knowledge), 67 ; explained, 91. 
Pariva,rta, (turning over), 19, 194; doctrine of, 283. 
Paul, Apostle, quoted, 48, 166, 260, 262. 
Pingalaka, Nagarjuna's commentator, quoted, 172. 
Prabhakari (third stage of Bodhisattvahood), 315. 
Prajfia (and Bodhi), defined, 62 ft.; 82, 97, 119, 238, 360. 
Pra11.rti (Samkyan primordial matter), 67 ft. 
Pramt\dita (first stage of Bodhisattvahood), 313. 
Pranidhana, a Bodhisattva's, 307. 
Pratisamvids, the four, 325. 
Pratyayasamutpada, (NidanasJ, 36 et seq. 
Pratyekabudqha, 278. 
Pratyekabuddha-yana, 9. 
Precepts, the ten moral, 70 ft. 

Pudgala (ego), 42, 143 ft. 
Punyaskandha, 199. 
Pure Lands, 269. 
Purusha (Samkyan soul), 67 ft. 
Pt\rvanidhanabala, 2 3 7. 

Religion, its significance, 22 et seq9; n<Jt revealed, 23 ; and 
mystery, 24; its intelle,tual and emotional sides, 25 et 

seq. ; and ~cience, 26 ; intellect and feeling in, 77 ; and 

Downloaded from https://www.holybooks.com



418 INDEX. 

p)tilosophy, 78; subjective, 81 et seq.; not a philoso
phical system, 85. 

Rockhill's Life of the Buddha, quoted, on Nirvana, 338 fn. 
~ 

Saddharma Pundartka, quoted, 260 ft., 27 4, 277. 
Sadhumati, (ninth stage, of Bodhisattvahood), 325-
Samata (sameness), 72 ft. 
Sambodhi, (see "Bodhi''). 
Sambhogakaya (Body of Bliss), 65 ft., 73, 257 ; in A-;;va

ghosha, 258; its six features, 264; a mere subjective 
existence, 266. 

Samkhya philosophy, and Y ogacarya school, 67 ft ; referred 

to, 146 ft. ; on Nirvana, 340. 
Samvrtti-satya (conditional truth), 95 et seq. 
Samyukta Nikaya, quoted, 156, 185. 
Sanskaras, enumerated, 15 I et seq. 
Schopenhauer, 181. 

Skandhas, the five, 32 ft., 149. 
Soul-substance, denied, 164. 

Sthavira, I ft. 
Sthiramati, on Mahayanism, 61 et seq.; on ~odhicitta, 299. 

Suchncss, (see also Bhutatathata), 3; the first principle of 
Buddhism, 99 et seq. ; indefinable, 101 ; conditioned, 
109; in history, 110; in the world, 113; and the Bodhi, 
I I 4 ; and ignorance, I I 7 ; in its various modes, I 2 S ; and 
Dharmakaya, 127; and karma, 181. 

Sudurjaya, (fifth stage of Bodhisattvahood), 318. 
Sukhavati sect, th<; 4, 240. 
Sumedha, the story of, 280. 

Surangama Szetra1 quoted, 15 7. 
Suvarna Pra/Jka Sutrti., 2 5 3 ft. 

' Svabhava, and non-ego, 170 et seq.; and emptiness, 175. 
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INDEX, 

"Tat tvam asi," 47, 136 ft. 
Tathagata-Garbha, 125, 145. 
Teleology, 86. 
Tennyson, quoted, 82. 

Tirth~kas, 8. 
Tolstoi, quoted, in connection with karma, 207 ft. 

Trikaya, (trinity), 73, 2421 2561 275. 
Truth ~sat}a), conditional and transcendental, 95. 

' 
Udana, quoted, 52, 339 ft., 341. 
Univc1'Sc 1 a mind, 122. 

419 

Upaya (expediency), 64, 261 ft.; its meaning explained, 

298 (t 
Upayajna, 320. 

Vai~aradyas (convictions), the four, 327 ft. 

Vairo~ana, 219. 

Vasubandhu, 87, 153; his Abhidharmakora, referred to, 

37; on Mahayana. 66; On the Completion of Karma, 
quoted, 194; The Distinguishing of the .Mean, quoted, 

195 ; on /f"tidhicitta, 303; on Nirvana, 357, 359, 36o. 
Vasumitra, on Various Schools of Buddhis1111 I ft. 

Vedanta philosophy, and the Mahayanism, I 08 ft.; on Nir-

vana, 340; on Atman, 144. 
Vicesacinta-brahma-/'ariprccha Sutra, 353 

Victory, the hymn of, 336. 

Vij11ana, and atman, 39. 
Vijnanamatra, (nothing but ideas), 70 

, Vijnfma111dtra rastra, 265 ft., 343· 
Vimala (second stage of Bodhisattvaho1•d l, 31 5. 
Vimhlakirti, 1o6, 350, 366. , • 
Vis1tddhi Mqgga, quoted, '339, 348 ft. 
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Wa.ddell, refuted, 21 et seq. 

Whitman, Walt, quoted, IS S ft., 197. 

Wilson, Dr. G. R., quted, 201. 

Yoga philosophy, The, on Nirvana, 340. 
Yogacarya school, 62, 65, 87, 92, 95. 
Yogavasistl,a, a vcdantic book, quoted, 167. 
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LUZAC C0.'5 

CO:\I J>LETE 

• 
LIST OF J) ( ) () IT~."' ) . ' \,J AND PEKIODICALS. 

Abhedananda (Swami i.- Divine Heritage of Man. 
<'!nth. \\"ith P"rtr:til of :111th11r, Cr,·11li,1,i,·,·.:. 4.;, lid. 11l'!. 

I llllO, pp. 211 

' I. Existence of God. 
II. Attributes of God. 

III. Has God any Form 1 
,IV. Fatherhood and Motherhood 

of God. 

V. Relation of Soul to God. 
VI. What is an lncarnatio11. 

of God? 
VII. Son of God. 

VIII. Divine Principle in Man. 

Abhedananda (Swami). - How to be H. Yog'i. , ! mo, pp. 1 Sl 
,·lnth. 4r. tid. llt'I, 

I. Introductory. III. Science of Breathing. 
II. What is Yoga. 1 IV. Was Christ a Yogi l 

h>r < "liri,11.111' i11Lt:r,·,t··d i11 lllr,·1g11 111i,,i,111s thi, l,o"k i, "I 1111111h'11l, :b showinf\ 
ilt,· wtltod ol n·\1,.,11111!; ,, hi.-11 tlh·y llllhl lH' prqx1n·d to llll't'l if tl1<·y :trt· to intlucnc(/1'' 1 

tilt' l'dnr::it,·d ll111d11. l"n 111,· t >ri,·nt.ili,l, ;\IHI till· philn,"i'llt'r ;ii.",, th,~ hook is no:I 
1·;ith"1H i111<-r,·"· . . . ~11i1111i .\l,IH·d."111;1nd:1 pn·aclt,·, 110 11111,hr""ill tTt·cd and m;f. 
J-:i1r,hian hybrid· tli,·n,,1pliy.· I It- ,1i111, to gi1,• 1h :\ n,111p,·11<lil)U:i :1t'rn1111t of Yoga(r) 
( j,,,1rly ,111tl :1dnii1.tl,ly h,· p,·1 f,,rn1, Iii, t:1,k. In f,m11 tlw littk l,ook i, ncclknt, :rnc,l 
it,; l•:11gli,h -t~ I(• i, g," ,d." - .\, ,<' \ ·,,, I.· li111 , S,,l!i ;·,!,, 1· N,··i, ,-,, , __ (/;,,,_,.;_.-, !),·c. t1lh, 1902\i 

·· 'llow to 1,,. :1 \'ug1 · i, .1 littk 1ul1111w th,tt 111:1k 1,·r~ 111t,·1\'stin.~ r,·:1di11g-. Th,,•: 
i,,,ok contain~ th1• dirtTti"11, that 11111,t I,, fullo11t·d i11 physical as 11,·ll as in mental 
training liy 011,· 11"ho wi,li<'., t, 1 lt11,· f1il' ;ind pn1;,,,, r<l11lr"I of ,,ii hi, l'mrers."--;I 
/i't',·,,rd-ll,·r,lid, t hi,-:1_i_:u, J,.,:,. ::iJth, 1<)0.,. 1,1 

Abhedananda (Swami).--The Sayings of Sri Ramakrishna. Co1w: 
pikd i,y ~ll"i,11 .\111111,i:,.;_.,:,;1,.1, .'Jl 1l1g,·,. F,t'\il,le cl,1tli, gilt top;1 
y. 6d. lll'l. 1i 

l~iirnakrisl111,11L1s ,l "T1',,' llinilu ,:tint ol 1l1t· 11i11,·1,·,·11th n·11tm1· 11lto has alread}'1 
had :rn infltt,'lll'\' 011 \~e r,,lii\ious thought nf .\1:kric,1 :rn,l Fngl:rntl through lht'i 
t1':w*in,1;s of his cliscipks, ~11 :imi \'i~·ek:in:1n,!a, Sw:~111i . \hhcrl:inauda, amL others; 
llis Saving~ ;11,• full of brmd, p1;;1ctll';\l. Mll-~l'L'f:m;Jll ll1S\t"lld101\S runl'l'J"lllllg' tht,! 
,piritu,tl lii"t' which ,·annot l1111 gil"<' h<'lp ::11<! inspirati_on to th\' follo11,·rs of all c_reeds;• 
Tlw prl's!'nt 1ohinw c,u1t:li11s a l:1rger 1111111hcr pf Saymgs tha11 has Y<_'t appP,u-cd many) 
11111• English collection. Ji"r till' first tinH' al~o tlwv hall' h•t·n d~,;,1!1<·11 mto chapterij 
,rnd arrangt•rl in lonic.11 S(•q11,·11c,· nmkr 111;1rgm:1l li,.:1dmg~. ~uch a; ".\II an\ds pathi: 
to Uod ,,· '· l'm1t·;of i\lind ;111,I Thu11.i::ht," " :\l<-ditatio11," " l',T,c1·,·ra11c1·." As ar, 
•·xpositi~n ofth!' univcr~;il truth~ of Rcligfo11 nnd th,·ir appli,::1ti«11 1,1 1lw d;1il_1· iii;- thi!j 
liook takr•s its place a111m1g l IH · grl':tt .-,Tipt tm·, ,_,I t!w world ' 
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6.bhedananda (Swa111i).--Rei11carnatio11. Sm, pp. 61. Paper covert 
Is. 3d. ; doth, 2.<, 11l"l. 

I .. 'Reincarnation. II. Evol11tion and Reincarnation. 
III. Which is Scientific, Resurrection or Reincarnation 1 

A.bhedananda (Swami).----Philosophy of Work. 8rn, pp. 93. Pap1·r 
con·r, IS. 6,/. : cloth, u. 6,1. n!/ 

I. Philosophy of Work. II. Secret of Work. 
III. Duty or Motive in Work. 

&.bhedanancla (Swami). -Spiritual Unfoldment. 8\"o, l'P· <J7• P,qh'r 
con,r. 1.,. 3,i. : cl11t h. 2.--. Ill'!. 

I. eelf-conti·ol ·u. Concentration and Meditation. 
III. God-consciousness. 

Uhedananda (Swami).-· Single Lectures. 8\'ll, papl r ('()\'()!'~. 

6./. l':tCh llt'I. 

The Way to the Blessed Life. Why a Hindu is a Vegetaria,'11. 
Scientific Basis of Religion. Religion of the Hindus. 
Cosmic Evolution and its Purpose. Divine Comlllunion . 

. The Philosophy of Good and Evil. Who is the Saviour of Souls 1 
Does the Soul exis~ after Death! Woman's Place in Hindu Re,ligion. 
The Relation of Soul to God. Why a Hmdu accepts Christ and 
The Word and the Cross in Ancient rejects Churchianity 

India. Christian Science and Vedanta. 
The Motherhood of God. Spiritualism and Vedanta. ., 

ld Dami.ri.--Hayat al-Hayawan (Life - History of Anj,mals1. 
Tr:1n~lall-1\ frnm th,· .\ral,ii- 1,,. Lieut.-1 ·.,J.,nd .\. ~- 1;_ l.\\'\t-\1:. I. \I.~,. 
(lfrtircdJ. 2 \"Ilk. s,·11. 15,: IICI. • 

'l'n the ~tndc·nt ,,f f,l.1111ic· lit,·r.rtl111· ;11111 .._(.;r·lll 01' .... , ;111<! .\1;ll, f:,:J.},111·, tl:1• \\ulk i..; (11 

llllll('lhl' i111port:111c,·. \I hilst ii,; ,·.1lth· :i·, :1 g11id,· lll :--,•111i1i,· "'i1<>hr, in ,.1ud~ ing t!I<' 
1rimitivc niltnn~ "f th,· :--,•mitt-, i, 111u1u,·,1i.,11:1l,l,·, f,,r tlwy, ill tind in it. 111 .i n·:idih 

acces~il,k- form, .,,11n,· of 1h,· pri11cip:il 111:it,•n;,I, 11,·c,·,"111· I, · .,11,·11 ;in ,·11,111iry; a,. f,11 
· instann:. tllf' 11u11wr<J1h pr«wrh-. pc,f'lil':ll :1ll11.,i11rh, .111<1 t,·: liri,,11,d .. 1yint:•; 11 lricl1 :rn· 
.profu~l'ly quoted in tlw l,o«k. :u11I 11hid1. 11hil,· pn•,.,n·i11g i a 1,·111.nk,1!,L• d,•gn•,· 111<· 
. frc-shn,_•,s (lf tlw l:t11g11·1g,· of th,· \I ilcl .\ralis o1f tilt' d,·,nl, 11 .111 :111 i11q,, ,,t:1111 ligl,1 

lht> mod,• of tho11_ght and !if,· of lh:rl .t:r•.·:rl l,r:111.-I, 111 tit,·:-- ·t iC, 

Adler (E.N.) et M. Seligsohn.-Une Nouvelle Chronique Samaritaine. 
Te:\te Sa111aril:rn trn11,cril l'I l·<litt'· pom h pre111ii:rl· 1;,j, :1w,· 11111· 1r,1d11ctiw, 
fran~aisc. J.:.oy. S,·o, pp. i:\, I lb. 3s. net. 

Adler (M. N.).-Chinese Jews. .\ L,:rtur,· d1·liv,·rc·tl at thl· J,:w,: 
College Likrary Sc.(iety 1111 June· ljtlr. t<)OO. S,·.,, l'l'· 2-1. 1.,·. 1,<"1. · 

Alabaster (Ernest).-Notes and Commentaries on Chinese Criminal 
Law and Cognate Topic!'a. \\'ith Special Rdati•ln 111 Rnlini-: CN, 
Together with a Brief Ext:llbll~ m1 tlw L:rn of l'ropnty. Chrclh 
founded on the \\"riling!. of lhc late Sir Chalonl·r Ai,11,a~tt·r, K.C .. \1.t;., clt'. 
By EtLXEST AL.\IL\!l't El~ .,f the Inner Temple, Jlarri,t,·r-at-1.aw: :111d 
Christ\ Collcg<", C:u11britlgc: t\1h-a11ct1l SLutl,·nt. Chi11l'~t· ( ·u~10111s St:11·ic<'. 
With a Copious (111\ex. Roy. S\'I,, pp. !xii, (j75, doth. 1S,·. 1w1. 

.. It rulfilc; ih pnrpc,~,- nl gi,·ing :I run truslworthy :lC('Olllll of ( 'him·~,· nirnin:il 
iractice,"---Alhmfl'11111. 

"This work is dt'<"i1hlly of a hi~h onh·r, a11d can lie thoroughly trnsted as a pnp11l.1r 
:uide to the principles of Cl1inr~t· Lnw."-Asi,,lfr Q11(1r/tr~1• Nroie11•. 

"Cfostudc•nts of tlu_• ju<lk-ial problems prl'scntccl 1,y the Far East l\'(' can sn).!i;e,t 
• - 1 _....,h .. 1 ..... , ... ,....i .. 1•t,,r,· \f,11111~11 th•,n \fr l\.lah:1slt•r'~ hrlf}k. "- /.<1';(' /olll"llill. 
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Comp!dc' List oj JJovks ,t11d l'cri,1dicah. 

, Allen (F. $.).-Studies in Popular Poetry. Reprint. +to, pp. xxiii, 
paper rovers. rs. 6d. 

American Journal of Semitic Languages and \ Literature 
(c11ntin11ing- lleliraic:1). Edited liy \V1LJ.LI\I R. I L\Rl'EI, :111,l the Staff of 
the Semitic lkparlml:llt of the Uuiversity of Chic:1gu. l'uhlishcd r1uartcrly. 
Vol. xxi in progress. .\nnual suh,crip1i111, inc-lmling postage, 18s. 

American Journal of Sociology. l'uhlislwd quarterly. Vol. x in 
pr~Jgrc.ss. A111111al suliscripti1111, including po,tagc, ws. (j,t_ 

American Journal of Theology. • Edill!d by .\Icmhers or the 
Dil'inity 1-'arnlty "r the l'nin,r-;ityuf('hict,;o. <~u:lrtnly. Vol. ix in 
progress. . \ 1111ual su lisrri J>I ion, including p, is tag e. I 5.r. Single numbers, 4s. 6d. 

" Tltt· thl'ologians of .\nwrie:1 are al\1,mpting- to ,upply ,1 re:11 1ie,~d , , , it 
;1i1us :1t :t con4plt·t•· pr,·s,·ntation of ;,\\ r•·n,nt th,·ulogi,·,1\ \1ork . . , w1· give 
it a hearty 1relco111<•, ;1s :1 scl11,11w likely to prm,· ,,f ,·,·:ii 11tility to th,•1_1luc;ical stud,:nts 
:111d to till' caust· of trnlh."----1;11,ll'di,111. 

Andersen (D.).--A Pali Reader. \\'it.h ~ot,·s and< ;Jossary. l'art I: 
Tnt :tlld Xtlt.-s. -4t,,, I'!'· 191, 1·!11th. 6.,. net. 

The Same. Part 11 : Fir--t I J;tlf or <~lo~sary. +to, pp. 11 z 
5,. lt<'I. 

Anne, Countess of Winchilsea, The Poems of. Edited from the 
( lrii,:inal 1-:tiition ,,r 1713 and frn111 U11p11hli,hed \1:11111,..:ripts, with an 
illlrt1d1wti1111 :111.J i\t1t,•,. Hy \)\'IC\ l,1-:n.,11.1,,;, '.;1•n. l'l'· L'\X\iii, cloth, 
.u(i. rsr. lll'l. 

Aston•(W. G.).-Grammar of the Japanese Written Language. 
Third Editit111. Rl~\ iS<·d ,111.J Cnrreck,l. 8m, pp. 19S, l,,i\·, 1905, cloth. 
I 2s. 11l'l. I Lm~c 's < hienul t ; ra mmars Seri<',, \'. J 

Aston (W. G.).--Grammar of the Japanese Spoken Language, 
Fourth J-:dition. )l\·11, l'l'· .! 12, .-l,ith. js. ti,/. m:t. 

•Awfi Mubantmad. - The Lubabu'l-Albab. Part 11. Edited in 
th,• Original l'er,i:rn, with l'refal'L', Indict',, ,11,tl \':iri,rnb. !:y Em\'.\Rll G. 
BRO\\';,;E. '.\I..\., '.\!.IJ., '.\I.R.:\.S, Srn, pp. 7S, -U2, c\t,l11. 18,·. net. 
j l'er,ia11 I I i,ltirical SL·ric,. \'ttl. 11.] 

"Tlw work is of 1,•1y cu11,itl,-r:1l,k i11t,-r.-,t; nnly l\1·0 .\1:--:--. ;1rt> known tc 
,·xist. . . . . Its Y:il11;• dqwnd,: not ·"' 11111d1 011 the hi_ngr:1phie.tl 11otic'.~s of the 
j)Ol'l::i llll'lltioncd in it as on th1· f:it:t th:it it ha, j)l't'Sl'l'\t'd lur ll.'i_;'·k1_-i1011s !rum tht 
\\t>rl;s of 111,·11 of \1·!11,111 1\1' ,J,.,nld utlll'nl'i,e !;11,.>11 littk ur 11uthmg. -.s,-,,-d,d, 1r. 

Bana's Harsa Carita.-,\n 11 istoriral Work, translated from ·the 
:--:1nskrit, hy E. I:. 1·n1ri,:1.1. ;111.J F. \\'. T!l<>\L\S. S10, l'P· -..iv, 284, 
cloth. 10.r, Ill'!. 1 

, Dana's Kadambad.--Translat1~d, with Occasi,inal < huissions, witt 
:1 full Abstract of th,· Cn:1tinu,1titJ11 ,,f th1, R0111:111<'t: liy th,· .\uthur's Sm 
Hhushanahliatla. 1,y t_'. '.\I. Rllllll'.'.G. S,,,. J,1l, ,xi\·. 23.!, cl11th. 10.r. net. 

Bar\.,iolomaei (J.).-Lettres Null\is~atiques et Archeologiques 
relatives a. la Transcauca1ie.1 :\ ver ..i 1 'I. ..ito, pp. i~, 1 16. -t •·. 6d. 

Bastian (A.).· ~e1: Satv6tpatti and Buddhistic Essays. 

Beal (Rev. S.).-Two Papers. Reprint. 8\'o, pp. 88. 1s. 
I. Brief Remarks on some Japanese Titles. . 

II. Account oft.he Shui Lui, or Infernal Machine. 
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Lu::ac &a C(I. 

Jelleli (L.).-Un Nouvel Apocryphe. 1•:t11de sur nn Fragment de· 
. Manuscrit d11 Vir11x Caire. Roy. !fro, pp. 2J. 2.,·. 6d. net. 

;1el16li (L.)~Greek and Italian Dialects, as spoken by the Jews in 
i some pi.tees of Lhc Balkan l\•ninsula. Rq,rint. ~h-11, pp, S. I.I'. net. 

}emmelen _(T. F: van) and_ Hoorer (G. B.).--~uide to th~ Dutch 
•: East Indies. l omp,)sed hy mvt,:1twn nf the Ruy:11 Steam l'al"kct Company. 
, Translated by B. T. B1•:RRJ:•wTli8. 321110, pp. dii, 202. cloth. u. 6d. 

11everidge (A. S.).-The History of Humayiin. By < iul-B.aden 
. 13cgam (l'rincc,s Rosc-Bocly). , Translated, 11i1h lnt111duction, N'ot,·s, 

Illustration~, am! J:iogrnphical Appendix; and rq1rrnlucccl in the l'crsian 
from the only known manuscript uf thl' British \lusl'lllll, by A. ~
IlRVERlriGR. Svo; pp. xh·, 3.P, and 96 p:igl's 11f l'l'.rsi:m lext, with 
10 l'Iates: clnih, IOs. net. • 

'.3ezold (Ch.).-Oriental Diplomacy: being tlH~ tr,.111slit~r;ttc'd Text 
' of thl· Cunl'ifonn Dc~patchcs lil'lwcen the King nf l•::.:ypl an,! Weskrn Asia. 

in till' Fifteenth C'cnturv before t'hri~t, disl"m-cn·tl at Tell d A111arn:1, and now 
preser\"ed' in the Briiish '.\[11,;t•um. \\"ith full Vocal,ulary, liranwnatkal 
Notes, etc., hy CII,\IU.1-:s Bi-:zou,. l'o,;t ~h·"· pp. xii\', 124, clt,th. ilk 1wl'. 

"For thP Assyriologist tht• hook i., a s1·n-ic,·:1hh· :11ul h:111rl~· ~uppl<'1111·11t tfl tlh
ritish Musl'lllll ,·oh1111<, 011 th,· Tl'II .. 1 .-\111:1rn:1 tahh•ls. Th,· author i, spt•ei:tlh 
:illcd in the art of l':ttal"g11in~ :me! di1·tiu11:1ry-maki11g, :111(! it i,. 11,·,·dl,•-,; 11,'!-,ay th:1t 
~ has dmw his work wdl. ". T//e .·/,·,1.ft111_1• • 

. , "Die in 1h-111 llaupt11,·1k" \Tb,· °l'l'll ,·l .\111arna T.Jl,kts in tlw l:riti,lt ;,l11s,·11111 
:,,ith autotyp1· F:1c,imile,, !'le ·1 ,·,·r111i~~i•~ Tr:ubeription ck~ K1•ibehrift-tn11·, rkr 
::-afcln, SPWil' l'in sd1r :msfiihrliclws, mitunkr di,· V11ll,1:i11digk1·it Pi1u·r I ·crne1J11:a11, 
jrrcichcnd<'~ \'ot·:1lml,11)" hict.-t di.- Ori,·111,1 l I >iplu111.wy ,·on l ·. B,•1nld, da~ 1•!)('11 
,;eshalh gc,wis~c•rmassi•n ,1b :-.ehlii,s,·I /.II tl1•111 l'11hli,·ati,,11,11,·rk,· i11•1r,1,·h!t·t•l'l"nl1·n 
;ann."-/.i/a. C,·,,/r,r!!-/.,11. 

~hagavad-Gita. - The Book of Devotion. Uialu~11t· lll'tween 
' Krishna, I.or.I 11[ IJc,·111i1111, and .\rjnna, 1'1ince of [nclia. 111 Engli,h. lly 

\V. C . .f c111;1-.. ~111:111 s,·.,, pp. 133, limp l,'.atlwr. .;r. ti,/. 111"1. 

lblia. A l\f 011thlv T ournal of Oril'11tal Rescan-Ii in Ard1a:olopT, 
Ethnology, I.i1crat·11r~. RcligiCJII, HistCJry, Epigraphy, ( ;l•ogra,1hy, l.;111gu:1g~,-. 
etc. \'ol. :..\"iii in progrcs,. Annual ~11L,ni11tiu11, 5.,. nd. 

'.blical World (The). Erlitc,I In· \\'1u.L\:\I R. IL\l<l'EI,. 
Puhlishcd 111nnthly. \'ol. ,;x1·1 in 111·11grl',,: .\111111:1I ,11l,~nipti1111, i11d1ulin;: 
postagt', 12.<. 

"The 1/i/,/i,·,1/ 11 ·or/d makf•-. a faithful n·l'orcl :mrl helpful 1·1 iti,· nf pri·st·nt llihli,·.d 
,rk, as well as an \'!ticil'nt. p1:1ctic:·il, and positi,·,• inrh-p1·111h·nl f,,rce in ~1i11111la1i11~ 
d instrncti11_g- thl.' ~tuclc-111, pn·;idll"r, and teadwr. ·• 

.bliographical List of Books on Africa and the East. l'nblishl'd 
in England. 2 n,k \'CJ!. I: Containing the BCJoks puhli~lwd hl'lwcl'll th,· 
11.Icctings of tl1c Eig-hth Ofjl'lll:tl Congres, al ~tod..h11lm in 1~89 an,! th,· 
Ninth Congrl,s-. in Lonclnn in 1892. \'111. II : Containing Lill' B1 1ol-, 
pul,Iished b,'.tWccn thc- '.\kctings of the :'\inth Orit·ntal Congress in l.11ntlu1: 
in 1892 and the Tenth Oriental Congress :ll (;t·111:rn in 1894. :O:ystenmticalh 
arranged, \\ith Preface :rnc, Authur\ Index, 1,y C.(;. I.1·zAc, 121111,. Eacl: 
vol. Js. " • 

s Bo;r (Dr. T J.).-TheHistor·y ~f Philosophy in Islam. Trauslatl'd
with the sanction of the Authc,r. 1,y E. R. Jo:-rns, H. D. Roy. X\"n, pp. 21 1,. 

cloth. 7.1. &J. net. [ l.uz:tc"s Oriental Religions ~crit·s, \"o). II.] 
' It is, Wt' believe, th<" most useful work of its kind that has evc-r yet appcan·d ii, 

r language, rmd it will undoubtedly ht• founcl to I)(' of tlw gr,·atvst po~si_blc mlue 1, 
ssiotiaries, hi~torians, and all students of ~uhjccts rel:tting to the Aral11ans of :.ul 

. 1•/1, l.'t:t~ . 
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Complete List of Bt1oks and Ptriodfrals. 

Bohtlingk (0.).- Sanskrit Chrestomathie. Zweitc, · ganzlid 
umgcarlicitctc Aut1agc. Roy. Sm, pp. I, 372. 4r. 6d. net. 

Bohtlingk (0,) and R. Roth.-Sanskrit Worterbuch, he11attsgcgebe1 
von ,kr Kaiscrlichcn Akadcmic dcr \Vissenschaften, St. l'ctcrshurg 
7 parts, 4to. ,(8 I J.r. 6d. net, 

The Same. Smaller Edition. l parts, +to. .(3 3s. net. 

Bolognese (Dr. S.).--The Economical Interpreter. English an( 
Ii'hl),u1. , With :1 _Tre:itis,·_ lll~ Italian l;ronunciatin~1 a11cl thL· Cnnjugation o 
ltali;rn \ erlis. Seell1lll blil1tH1. ! )\i1<mg, pp. 268. 2.r. nrt. 

Book of Consolations, or the Pastoral Epistles of Mar Isho-Yahbl 
of •Xuphlana in Adiabene. Editc:d with an English Tr.rnsL1tion b: 
1'. Scu1-i·.J\J11\L'Rll•:FF, IL\. (.\s.,ist:rnt in the l>epartn1e11t 11f Egyptian an, 
.\s,yri:!h .-\ntiquitie.,, llritish \luseun1). 1',irt I : Syri:,c Tc"t. Svo 
pp. h·1. 101. clnth. 10.·.-. fJ./. net. [l.uzac·s St:111itic Text :rnd Translatim 
Se~iL">, \ ol. \ V LI 

Borel (H,).---Wu-Wei. A Phantasy based on the Philosophy 
Lao-Tse. Tran,l.11,·d fr,J111 the IJutd1 !,y .\T. I.\,.,.,\. 8m, pp. 69, cloth 
.F· tll'l. 

Br ~adaranj akopanishad. I 11 d l' r 
lkra11-;.:q.:,·L1·11 und ;ilwr"·l,t r,,11 () IT" 

,100. 5.,. n,·1. 

:\ltulhj;1mdina Recension 
B,i11TL1'\1:K. 8\·o, pp. iv, 72 

Bromye (Paul).----Contributions towards Arabic Philology. P,nt I 
Tl1,· Kit:il, ,il-111ak,i1r 11a·l-111a11Hlt1d. By lllll \\".\1.1..i.1,. !king a Treatise 
I .l'\i,·o;.;r:1phir:ll ;111,l ( ;1;1111111at k:11, frt1111 ~Lm11snipts in lkrli11, London 
l'ari,. Edited 11itli 'l't·xt. Critical ~lltL",. lntrurluctinn, Commentary, ani 
IndirL·,. By llr. l'.\I I. l\1:":si'\I.I•:. I: 1\rahic Text. Roy. Sm, pp. xii 
I 28. d11tl1. 7s, (i,/, Jll'I : papn c1>Ycr,. l>s. 11l'l. 

'' Thi, j, tll!' tir,1 of" ,,·ri,·s of t<-11 pan,, in 11·liicli it i, intL·n,kd to publish som 
1111port:111t 11ll1·k, ,,Ith•· 1-;1rli,·.,t .\r:ibic ,111thnr,, t11gcth,·r with ,y,k111atic inn'sligation 
111lo tlw \·11riu1: .... i1L1rn !:,·-., t.f .\r;thic l'hilultig~ ... 

" l11 tilt' St"l'Ulld p.1rt, 11hic·li l'llllt.1i11, th·· lntr,,,hll'li,111 and ( '0111111cntary tu th 
,\raliic t,·.,t .~i1,·11 in lilt' t",r,t Jl,lll, ,tl1111g witl1 ,1 l'n,L1n· ;111<1 l\i!,liu;.sr.1phy t" th'.\ w_hol 
~cries, th,· .\nth"r \\ ill iu, ,. , 1pport1111ity nf cnl.,rging ,11 ,,,111t· kngth 11pnn tlw pnnc1plc 
i,y which Ji,• has 1"·,·n gni,k,l in ,•111h1rki11g 11Jlol1 tl1i., "·ll,·111<·.·• 

:Browne (E. G.). :--c,~ Persian Historical Series. 

:Browne (E. G.). --Account of a l'are Manuscript History of Ispahan 

:Browne (E. G.).--Biographies of Persian Poets .. Cnnt~1i11ell, i1 
Chapll'r \". :--,·ctilll' _'.>, _of the_ T:111\h-i-(;u,1tb, c1r," :--ele, ', j l~s~t_iry, '_r 
I lat11d11'lhtl1 .\lu,t:11111 ,d t,l:1,w111. I r:111,liA<'d liy L. ( ,. Hi-t>II :">I. 8H 

,1p. So. 2s. net. • ' , 

Browne (E .. G.).---The dahar Maqal~ ( 1◄:ou~- Dis:O~tr~es) . 0 
Nillhami-i-'an'1di-i-sama1qamli. Translated mto b1ghsh hy E. ( ,. BIW\\ NE 

Demy 8n,, pp. 139, cloth. 4s. net. 

Buck (C. D.).--A Sketch of the 1;nguistic Conditions of Ch\cago 
Reprint. 4to, pp. 20, p:1pcr cover,. r.r. 6d. nd. 

--------
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Buddhaghosuppatti, or Hiatorical Romance of the Rise and Career 
of Buddagho1a. Edik,I mu! translated by JAMES trRAY, Professor of Pali, 
Rango~n,Collegc. Two parts in one. 8\·o, pp. viii, 75, and 36, cloth. 6s. 

Buddhism. An Il111stratcd Ouartcrlv Review. Vol. I. Rangoon, 
1904, .\nnual subscription, 1'os. 6ii. p~st free. 

Buddhist Pali Texts. Editculmder the direction of W. A. DE SILVA. 
In Pali with Singhalcse Translation hyW. A. SA~IARASRKARA. Vnls. I and II: 
The Digha N'ikaya. 10s. each net. 

The Digha Nikaya 1.vill be complete in 3 rnls. 

iBuddhistic Essays referring to the Abhidham1a. With Introduction 
(' in German. Uy A. llASTIAl\". 8vo, pp. 21. 1.r. net. 

~Budge (E. A. Wallis). -Oriental Wit and Wisdom, or the 
; "Laughable Storiea.'' Collected by \far Gregory John B'ar-llehraeus, 
· Maphrian of the East from A.D. 1264 to 1286. Translate,! from the 

Syriac hy E. A. WAI.LIS B1;1JGE, M.A., Litt.D., D.Lit. RVJ', Svo, 
. pp. xx\·ii, iv, 204, cloth. 6s. net. 
(" '" In the l'n•fal,,. to the present pnhlication tlll' hatisfactory n·mark i, made that tht• 
tolumc containing !Joth the Syriac Text and the Translation, pnhlisht•d 1897, price 2IJ. 
]See the notice in the AIJ1m,;-·11m for :\larch 13th, 1897), • has been well recei¼·rd, both 
in England mu1 on the ( 'ontinent,' an,! that • in answer lo many n'qu,:sts from students 
;.of literatun• generally ' '.\·les,rs. l .llZaC & l ·o. 'h:iv,• clrri,kd to issue the English 
lranslation of it s1)p:tr:ill'ly in ;i h;inlly form.·" 

J '"In snch l'ircum,tanccs thl" rn·w rnl11n11_• is likely tu succ,·,·d, and \\"l' nt:,•d onl,: :111!1 
·Jtbat, although many of the ~arings ,m• ,ll war with the fint!r ,l'Sth<'tic taste of thl' 
~resent day, thl' mlh·ction is fairly rrpresentatiw, and of eonsicl,•rahl,· 1·al111·. J)f sonw 
?pecial inten•st appears to us tn he th,· llwnti,·th ehaplt•r, ' l'hysiolngil'al Charal'll'ristics 
_rescrihcd hy the Sag,·s.' "-.-lllinw·1w1. . 

:;Budge <E. A. Wallis).-The History of the Blessed Virgin Mary 
and The Biltory of the LikeneH of Christ which the Jews of Tihcrias made 

: to mock at. The Syriac Texts edited with English Translations hy E. A. 
1 WAI.I.IS BUDGE, M.A., Litt. D., D. Lit., Keeper of the Egypifan a111I Assyrian 

Antiquities in the British Museum. Vol. I : The Syriac Texts. pp. xi, 224. 
12s. fu/. net. Vol. II: English Translations, pp. xvii. 246. l0s. 6d. ul'l. 
[Luzac's Semitic Text ancl Trarn,lation Series, Vols. IV and V.) 

'' To Mr. Budge belongs, however, the gmll nwrit of ha\'ing \"cry materially 
,mriched no fower lhan four different branches of Oriental 1.itPratun•. St'vl'ral of his 
~ditions will no rlrmht scr\'e as tlw groundwork for future publications. . . . . 
lfhe general aspect 1,f tlw \'11lumt·s is all that t·ould l,t: d,•~in·d." - . lt/im,,·11111. 
I " It may !") regarch·d a, an ,·xe,·ptionally ,•xcellt'llt 1·0111mc11tar_r on 1111~ New 
~·estanwnt, the main lines of which it closely follows, for in ,kalinl,! with the sami> 
·acts it lets in a great deal of light on tlw mannrrs, cnstoms, a111l idl'as of the country 
·md the periocl. . . . . rill:' translation~ an: in ,11l111iral,J,· J•:11i.:li,h, am! p1·inn· 
;ingular ability." -• C.11/wlil' "J'im,·.•• 

Budge (E. A. Wallis).-The Histories of Rabban Hormizd, the 
Penian and Rabban Bar-•Idta. The Syriac Text, cditecl with English 
Translations l,y I•:. A. \V.\1.1,~ J!UIJ<lR, M.A., Litt.D., Keeper of the 
Erorptian and Assyrian Antiqu1tic.~ in the British Museum. Two v<.f.s. in 
three. Vol. I: The Syriac Tcxls. pp. x,•, 2b2. 12s. 6cl. net. Vol. II, l'art l: 
English Translations. pp. xiii, 304. 12.r. 6d. net. Vol. IJ, !'art 2 : The 
Jletrical Life of Rahb:m 11Arm7zd, l>y Mar Sergius of Adhorbaijan. 
J<;nglish Translations. 8rn, pp. ix, 207. ros. 6d, net. [Luzac's Semitic Text 
and Translation Series, Vols. IX, X, XI.) 

" We have in thc~e handsome voluml'S valuable records of two uf the mo~t 
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'! Budge (E. A. Wallis).-The Laughable Stories collected by Bar
Hebraeus._ The Syriac Text, with an English Translation, by K A. WAI.LH 
Bur!ca:_. _Lilt~>:,. F.S . .-\., Keeper of the Department of Egyptian and Assyrian 
Antiquitic.,, bntish Museum. Svo, cloth. 21s. net. [Luzac's 5cmitic Tex1 
and Translation Series, Vol. I.] 

" Dr. ilutlge's book will be wdcome n~ a handv reading-book for advanced 
students o~ Syrinc, liut in the ~1ca~timc th" storfs will i,c ai_i acldit!on to th_r: litem~ure 
of gnomes and prr!\'l,rbs, ol whu.:h so many1 arc founrl m India, and 111 Persian 
Helircw, and Arabic, although not yl't puhn~lwcl. We an• happy to say tha1 
Dr, ilmlgc's 1ww hook i, well edited and translated, as far a~ we can judge."
A t!1r~,f1111. 

" 1 he worthy Syri;111 Bishop's irlca of 1-.imonr ma,v excite admiration when we 
h;ar that lw roll,·ct1•cl his quips in the gn·y rlawn of the 111iddle nges."-/'a/l ,Wal. 
(,a:;elt,·. 

Buhler (J. G.).-On the Indian Sect of the Jainas. Translated frorr 
the~_crnvrn, rind E,litcd with nn Outline of Jaina l\lytholog)' by J. BURGESS 
C. J. l· •. ,.LL. D. S\'O, pp. 79, cloth. 3s. 6d. nl!l. 

Burnell.-The Samavidhanabrahmana. Being- the Third Brahmam 
of the Sama \·t~dn. Eclitc,l 1,y .\. C. Bir1-::-.1,1.1.. \'ol. I: Text ancl Com 
mei\1ary, with lntrnduc1i1111. 8,·,.1 1 pp. -:xx,·iii. 104, cloth. !_l'ubl. 12S, 
5.r, Ill'\. 

Buttenwieser (M.). -Outline of the Neo-Hebraic Apocalypti4 
LittJature. Roy. Sl'l,, pp. ·+5· 2s. 6d. net. , 

Cappeller (Carl).--A Sanskrit-English Dictionary. Based upon th 
St. l'etcr,l,urg Ll'xil'1111,. Rny. Srn, P\'· Yiii, 672, doth. ( l'uhlishccl 2U 

~{~rlun:rl to_ JO.I'. 6d. net. . . 
" l!i,· book 1~ c,•1Hm1y tilt' dt<"apest, ,rnd, for a begmncr, m some respects tl· 

hcst, of,~-..:i~1ing Snn,krit-Engli,h rlietirmario:s.''· -A,-,1drm_1·. 

Castren (M. A.).-Nordische Reisen und Forschungen. Hcram 
gt•gt.•lil'II ,·on ,\. St:11 I l'.F:-. El(. L! yoJ,. /.,°i. 16.r, net. 

Ceylon, A Tale of Old. :-,cc Sinnatamby. 
Ceylon Handbook (The), and Directory, and Compendium c 

Ustfol lnti,r91,,tiun, '" which i, prl'lixc,l a Review of the Planting Enterprii 
and Agriculture nf the Colony; with Stati,tical Information referring to tli 
Plan1ing Enkrprise in other Countril·s. Cnmpikd and Edited by J 
FERGllso:-.. Thiek royal 8\'11, cloth. ~4,·. net. 

Chakrabarti (J. Ch.).-The Native States of India. 8vo, pp. xh 
274, cloth. With Map. 5s. net. 

Chapman (Major F. R.H.).-- English Hindustani Pocket Vocabular: 
(containing 1500 U,eful \\'on1' in Clas,itied List,). Romanized. 32ml 
pp. 92, cloth. r.r. 6,i. net. 

Chatterjee (B. C.).-Chandra Shekhar. Translated from the Bengal 
by ~IA'.OIATIIA NATH Rnv Ct10\\'IHIU~L 1•\ ~antosh, a i_l_i~ting~ished wri!t 
and orator nf lkngal. \\'ith lllnstr;llhm,. Sw,. pp. nu, 31:-i, cloth g1l 
6s. net. 

" • Chandra Sckhar · is .. ne of tlit• grc,nest of 13. l •• Chatlt•rjec's works, an 
Anglo-Indians 11ho han~ not hitherto been acquai?itcd ~,ith ~ith~r the auth~r .< 
his writings may now nwl in their own lant?!ngl:a work winch w1I! g)1·e pleasure 111 11 
perusal. The author has bt'cn callc~ the • ~u \\ alter Scott of I nd1a, and anyohe wb 
would like to verifv this hicrh tribute of pr;tisc cannot do better than procure a copy c 
the work, and pe(usc it. "'we tru5l the book wil) p~ovc a ~ucc~~s, a_nd_will stimula1 
the nccomplishctl trnnslator to give us more of tins kmd of work. -l,1p1tal. 

" • Chandra Sh~khar,' by the late Bankim l~h.mu1;1 L"i1attcrjel', has bee~ a~l 
translated into English by Kumar Zl-!a!lmath~ !\lath Hoy Cho\\:dlmry. , : • F.n~bs 
rnadcr& who do not know the ongmal will oe _glad of this ,?pportu1~1ty to cat1:h 
glimpse of the writings or the most popular nowh~t of Bengal. -Engltslt11nn. 

Downloaded from https://www.holybooks.com



,10 Luzac &a Co. 

Chattopadhyaya (A.).-The Original Abode of the Indu-European 
or Arya Races. 8vo, pp. iii, 224. 21. 6d. net. 

Chipliinkar (Vishnu K. S.).-Kavi-panchaka. Essays on the 
Sanskrit rlassical Poets. Translated into Sanskrit from the \farathi. 8vo, 
pp. 271, 3s. 6d. net. 

- The same, cloth. +r· 6'<(. net. 

.. Jhotzner (J.)-Hebrew Humour, and other Essays. Roy. Svo, 
pp. 186, cloth. 5s. net. ~. 

. These e~~ays dral somewhat extrnsiwly with the humour a11d sltirc that is not 
;infrequently to he found in thr works both of ancient and modern Hebrew writers. 

Codrington (0.). - A Manual of Musalman Numismatics., 8vo ; 
pp. 239, ,vith 2 Plate:-;, cloth. 7s. 6d. net. 1. 

Collins (M.). -The Idyll of the White Lotus. 
cloth. .µ. 6d. nl't. 

.Comite de l'Asie Francaise.-Bulletin :\I(•11~1wl. 
~ 2s. each uet. , 

8vo, pp. 1 31, 

~ingk numbers, 

,\nnual subscription of 25 fr~. t£1) entith·s the s1tl,.;ni!,,·r t,, rn,·111kr,hip, and th'-' 
Bulletin is snpplie<I fr,,,.. \T,·s,rs. Lm:u.- .'i: Co., having :1··,·11 .1pp11int<·cl .',gl'nts lo 
the above, can rcceil'l' snhscriptions. 

Cool (W.).-With the Dutch in the East. An 011tli1w of tlw 
Military Operations in Lomhock, 18941 gil'ing al,;,, a Popular Acc"tfnt of 
the Nati,·c Characteristics, An:hill'ctnn·, :\lcthod~ of frrigatinns, c\gricultnral 
Pursuits, Folklore, Religions Cnslom,;, ancl a /lirt,,1;1• ,,1 Iii,· /11/111,1"d1,m t!/ 
lslamim1 t111d l/i11d11is111 into the Jsl,md. lly Capt. \\'. Co1,1. (l>ntch 
Engint:l'r). Translated from the Dutch hy E. J. TA \'l.lllL l llnslratl'd hy 
<:. B. Hoovrn, bli' Licutcn.rnt-Coloni::1 of the llutch Indian Army. Royal 
Sm ; pp. viii, 365, x, with numerous l'latl's, 11lu~trations, an,\ l'lans, an1l 
a ~lap nf Lomlmck; cloth. (l'uhlbhd .:?Is.) Re,lurc,1 to 7.1·. 6./. net. 

" The hook contains an intr'n~sting account nr th!' Balin,•,., ,mi': Sass;1k c·ustoms, 
and throws snme light nn the introclnction nf th,• :\l;1hon11•1l.t11 :lll<i Hindu r<'li~ion, 
into Lomhok. . . . . The tran,lation by '.\fos 1-:. J. Taylnr is ,;,1tisf.u·t•>ry, anil 
some of the illmlmtions are cxt:,•lll'nl."-- 'liie Tim,·,. 

Cordier (H.).-Les Origines de deux Etablissements Franqais dans 
!'Extreme-Orient: Chang-Hai -Ning-l'o. Drn'.llllll'llh l llt:tEts pnlilics aver 
une lntroc\uction cl ,les 1'iotes. 4to, pp. xxxix, i6- t,r. lll'l. 

Cowell (E. B.), See Bana's Harsa Carita. 

Cowper (B. H.).-Principles of Syriac Grammar. Translated and 
abridged from the work of •"'r. H•ll•'ntAN:-. S\"IJ, pp. 184, cloth. 7s. 6J. m·t. 

·Crow (F. E.).-Arabic Manual. A Colloquial I landbook in the 
Syrian Dialcr:t. For thlj,_ use of visitors to Syria and Palestine, containing 
a simplified Grammar. a Com1tchcnsive English and Arabic Vocabulary and 
Uialogucs. The whole in Engli~ Charnc.tcrs, cart!fnlly translitcratec\·, th<' 
Pronunci:ition being fully indicated. trown ~fro, pp. viii, 334, cloth. 
71. 6d. LLuzac's Oriental Grammars Serie~, Vol. IV.] 

'' :Messrs. I.uzac have now issul'd a manual of colloquial Syri:in Ar:{hic, which 
will be of the greatest use to visitors. merchants, ancl consnl,ir ofiic<'rs. . 
Mr. Crow, formerly one of the most brilliant linguists of the stud,mt-interpretr.rs ol 
Con5'antinoplc, afterwards Vice-Consul at Bcyrnt. " - T/11: Sjwt,,tor. 
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, Cust (R. N.).-Linguistic and Oriental Essays. Third Series. 
1891. 8vo, pp. 6II, cloth. 7s. 6d. net. 

The Same. Fourth Series. 1895. 8vo, pp. 634, cloth. 
7 s. 6,1. net. 

The Same. Fifth Series. 1 898. 2 vols. 8vo, cloth. 15s. net • 
• The Same. Sixth Series. 1t 901. 8vo, pp. 485, cloth. 

7s. 6d. net. 

-- • The Same. Seventh Series. ~ 904. 8vo, pp. 4-08 1 2 37 1 cloth. 
7s, 6d. net. 

Cust (R. N.).-Essay on the Common Features which appear in all 
For11sofReligious Belief. Svo, pp. xxiv, 194, cloth. 5.r. net. 

Cust (R. ,.N.).-The Gospel Message, or Essays, Addresses, 
Suggestions, ::unl W:uning,; of thl' ,liffcrcnt aspects .,f Christi:i.n :'llissions ttJ 
Xon-l 'hristian H.accs and l'enpl('s. S\'11, pp. 494. l'ap1.•r, t,s. hd. ; cloth, 
7'r. ~,/. Ill'!. 

"Tlw seh1.•1111~ is ,o l.'t11npr..-l1ensiw ,1s IIJ indude almo,1 ewrv ,Ietail of tht" 
mi,,ionary enterprisl~. El"l·ry ,.,,,1y is ,1.1111ped. of cour,1.•. \I ith tlw 1i,:rsonality of its 
.rnthor, ,,·hnse views an: ,·xpr,~,sed r, ith ,.-i 1.1rae1t·1 i,ti.: force am! clearness."- 'f'kt 
AJt'(O/"d~ l 

Cutting (S. W.).-Concerning the Modern German Relatives 
· Da.s · a.nd 'Wa.s' in Clauses dependent upon sub~ta.ntivized Adjectives. 
1leprint. 4to, pp. 2 I, paper covcrs. IS. 6d. nl!I. 

Dawlawhah. --- The Tadhkiratu'sh - Shu'ara ('' :.\Iemoirs of the 
l',wt, '') of D,l\dat-h,ih Uin '. \b \1'd - lhrn l:i. Bakhti,h{1h Al - Ghazi ol 
Samarqand. Edited in the original 1'1•rsian with Prefaces and Indices h} 
ED\\"ARD ( ;_ BIW\\"NE, ,1..\., :'II. B., ,1. R.A.S. 8rn, pp. wi, 10,622, cloth. 
18s. nel. [l'er,ian llistorical St~ri<.:s, Vol. I.] 

"Critii-:tl ,·,lit inns pf 11,,_. 1 !ticf hi,tnrical .rn,l hiugraphieal work, of rd•:r~ncc i1 
1',·r,i:m an., murh i1;111t.-1I, anti it i:; ,·anwstly to be hop<'d that the ,erics projected h] 
l'rof. Browne will n'c~in· enco11r:1ging support. . . . . .-\s n•g,mls the t'lliting littl, 
111..-d lie said. :\lr. llr11111w's 11:1111<· i; a ple,lg,, that it has hl'l'll <lonc in the most exac 
ancl scholarly fa,hion. "-.·/ f/,01,tum. 

" lt wo111<1 1,., 1111gr,1cic1us not to l"l'l'P,!.!lli"· th,· ad1·:111t,1g,· 1rhich this erlitio1 
!Jlh'i•,ss1•s oYer all Oril'ntal pnl>licatiun,, not only in th,, cmT1'rtness of tlH' text, but i1 
1·ardully prcpar.·,I i11tlices of t!tt· namr, of p•cr,ons, place,, and hooks nwntioned in th 
t1:xt.''-Asi,1ti.- (!u,1rf,•r(1• A'l'vi,~1•. 

Dhamma-Sangani.-A Buddhist Manual of Psychological Ethics o 
the Fourth Century B.C. Beini; a Translation, 1rnw mad,: for the First Tim, 
from the Original l'ali of the .First Bonk in the Ahhidhamm:1 Pitaka, entitle 
Dhamma-S~n~:rni (Co111pcndi11111 .,f Stall', ,)r \'hl'nomena). With lntroductor 

i Ess:iy and ~11tes 1,y CAHOI.IXE A. F. RHYS 0AYIDS, '.\!..\., Fellow, 
Univ.:rsity Colkgc. Sv,,, pp. xcl", 393, t:kith. 1os. net. 

Digha Nikaya. Sc~ Buddhist Pali T~xts? 

Distracted Love. Bdng th1 transtation of U dbhranta Prem'. B 
D. N. S111~t~JIAW. Svu, pp. <)7, 2.i. 6J. net. 

Dorn(B,).-Mnhammedanische Qnellen zur Geschichte der Siidliche 
Xii1tenlii.nder des Xa.spiachen lteeres. I krausgegehen, iihersetzt, und e 
Jautert von B. lJORN. 4 vols. 8vo .. ;_, ! _18s. net. The rnlnml's ,:ire al~l) ~o· 
separately. Vol. I, 15s. ; Vol. II, os. b,1. ; Vol. III, 4s. 6.1. ; \ nl. I\, 12 

~ 
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liDsanglu.-Der Weise und der Thor. Aus dem Tibetischen iibcrsetzt 
· und mit dcm original texte hcrausgegcbcn von I, J. Seim mT. 2 vols. 

4to. 15s. net. 

fDunkley (M.).-Nature's Allegories and .Poems. Illustrated. 8vo, 
pp. 167, cloth. 2S. 6tl. net, 

IDvivedi (Mahivira-prasada).-'~Kivya-manjushi. A Collection or 
Poems. In Sanskrit and Hindi! Svo, pp. 243. 3s. net. 

!Economy of Human Life. Complete in two Parts. Translated, from 
an Indian l\lanusrript written hy An ancient Brnmiu. To which is prefixe,I 

I :m account of the manner in which the manuscript was discoverctl, in a letlt'.r 
j from :m English gentleman then residing in China to the Earl of Chcslcrtield. 
I New Edition, ~m·pured with a Preface, by Dol'UI.AS M. (;ANE. Small Svo, 
,
1 

pp. 164, cloth gilt. 2s. 6,(, ; parchment covers, y. net. , · 

Little mor(' than 100 years ago this work enjoyed a wide popularity not only i11 
1Great Britain, but throughout \\'e~tern Europl', and passed through mmwrous edition, 
I in each country in which it app,·ar('d. In the British ~Iuscum alone then, ;ire copie,. 
! :>f more than fifty clifli:·rcnt English editions. , 
L. " Somewhat similar in form to the Pro\'l'rbs of Solomon. Tiu, ' Eco11on1y c,f 
:,.:·,m1an Life' is c,·en more interesting-, inasmuch as the preei·pts arc not disconnected,. 
i.:>Ut display a mctho(I in arrang-emcnt. Togt•ther thl')' form r.111,· complete sy~tcm, 
1·;,erfect as a whole, and the parts exquisite conclensations of wisdom. "-S1111,l11.r Special. 

I.Edkins (Joseph).-China's Place in Philology. An attcm1_1l lo sho,,· 
' that the Language~ of Europe an,! Asia have a Common Origin, l>cmy S,·n. 

pp, xxiii, 403, doth. ( l'ublishccl JO;-. Gel.) 7s. 6,/, net. 

1.Edkins (Joseph).-Chinese Architecture. Contents: ( 1) Classical 
Style; (2) l'ost•Confucian Styk; (3) Buddhi,t .Style; (4) l\l"dl'lfi· Styil'. 
8rn, pp. 36. IS. net. 

Edkins (Joseph).--Chinese Currency. Roy. 8vo, pp. 29. ,s. net. 

Edkins (Joseph).-lntroduction to the Study of the Chinese 
Characters. Roy. 8ni, pp. xi~, 211 1 101, l,oanb. /l'uhlisliecl 1Ss .. 
12.r. 6d. net. 

Edkins (Joseph).-Nirvana of the Northern Buddhists. 8vo, 
pp. 21. 6d. net. 

Edkins (Joseph).-Ancient Symbolism among the Chinese. 8vo, 
pp. 26. 6d. net. 

Efes Damim.-A Series of Conversations at Jerusalem betwec11 
a Patriarch of the Greek Church ancl a Chief Rahl ii of the f ews, conccrnini: 
the Maliciou,; Charge against the Jew~ of using Christian hlo11d, Uy J. IL 
LF.VINSOHN. Tr::mslated from the I [ehrew by Dr. L. LoEWE. Roy. SnJ, 
pp. xvi, 2081 cloth. (l'uLlifihcd Sr.) Reduce,! price 2.r. 6d. net. 

Eitel (E. J.).-Europe in China. The History of Hongkong. 
From the Beginning to l,lic yuar 1882. 8vo; pp. \'ii, 575, with Indc:-.; 
cloth. I 5s. net. , 

" His work rises considerably abo\'l\ the level commonly attnincd by cdloni:tl 
histories written from a Colonial µoint of \'iew." _..:Tim,·J, 

Ettinghausen (llaurice L.).-L'histoire et la vie de Harsavardhana. 
Roy. 8vo, about r8o pp. (In the Press.) 

Far .,Eaat (The), A Monthly Illustrated Periodical. Edited b) 
" ....... ,., Vr.l I now in nroPress. Annual subscription, 16.r. m•t, 
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!&n~i.~m\\ \~\\at.-'bl~\tat~\-Awliya l1lemohs ot \ne ~a\nt~)\J~~ 
1 \-~~uba1~~11~1\ lh~ l\i~ahnn h.n~\m\d1n • i\tta!. 1':ut \. \~1\itc1\ 'm tne\ 
0.1gma\ I ~r~1an, ~1th \ rdac.c, l~d1ccs, a?d V~nanb, \>y \~. A. N1cuo1.sm1,\ 
~LA_., Lecturer m the Umvers1ty of Camlm<lgc. \\Tith a Cntica\ Intro-~ 
,luctmn by 1\lir1.a l\fohammad H. • Ahclu'l -Wakha'h I. <,lazwini. Svo,l:. 
PP· 66, 357, cloth. 18s. net. [Persian Historical Texts Series, Vol. III.] :l 

Fau~boll ~V.).-Indian Mythology a~cording to the Mahabharata! 
in Outline. R0y. 8vo, pp. xxxii, 208, cloth. 9s. net. [Luzac's Oriental' 
l)eligions Series, Vol. I.] . ~· 

" '!'his is a ,·cry learned work, and ~hiuld be intcrcsting-·-nay, will be found''. 
cssentml--to all English 5tudcnts of the l\Iah{tbht\rat. It i5 a mudel of beautifu)j;. 
,printing. "-..t si,rtic {J"art,rly R<','i,·111• t! 
Faus1'611 ~V.).-The Dhammapada, being a Collection of Moral~ 

Vcrscs,,_in l'ali. E,litcd a second time with a literal Latin Translation, an~), 
Notes 1or the use.of P,ili Students. By V. FAUSlliiJ.L, Svo, pp. xvi, g6()1 
cloth. 7.r. 6d. net. "l 

"In' its present form th,· 'Dhammapada' makes an admirable text-book for~h 
IN~ of thosP who arc rnmnwncing the study of Pali, and it is ,1ith this object that tb 
present edition has l,c,•n b,ued in an abl,rc\'iatrrl torn 1. '"-• .f.<i,lfll' <J11i11 trrly .Revi , .: 

'' II Dhammapad,t rcsta srmpn' ii lihro pii1 adatto c per multi riguarcli com·enient{ 
ai princ?pcanti, come a tutti gli stmliusi cli cose bu<ld.istiche c intfapensabile,".....: 
( I'. E. I'.) C11lt111'11, t, 

\1 
Ferguson (A. M.). - AU about Pepper ; including Practica}! 

'Instruction;, for Planting, Cultivation, and !'reparation for :lfarket, giving Cost] 
.,f Cultirntion, Estimate of Expenditure, and much other useful informatioli[j 
frJP11 a variety of somces. Roy. 8rn, pp. 90. 2s. net. i•i 

Ferguson (A. M.).-All about Cinnamon; including Practica' 
lnst1 urtions for Planting, Culti,·ation, and Preparation for .Market, wit\j 
Information from a nriety nl sources. Roy, 8m, pp. 43. 2s. net. ,.J 

Ferguson cA, M.).-" Inge Va! " or the Sinna Durai's Pockei;:, 
Tamil Guide. Fourth Edition. Svo, pp. viii, 156, hoards. 2s. 6d. net. :;\ 

t'l 
Ferguson (A. M.).-" Mehe Varen," or the Sinna Durai's Pocke1J 

Sinhaleae Guide, hcing a Sinhalese Translation of A. ~I. Ferguson's " lng•)i 
\'a." Srn, pp. ii, 441 hoanls. 2s. net. •· 

Ferguson (J,).-Limited Companies in Ceylon for Tea and othti•~ 
l'lantatiuns (in l,npl'C Currency), with full particulars, compiled fin(# 
published tll ,uppkn1cnt !lkssrs. Cow, W1LSOJ1,;, & STAS roN's "1ea 
l'rnclucing Co111p:1nirs (Sterling) of India and Ceylon." 8n), pp. viii, gt 
cloth. ( l'uhlishc(l iS, 6d.) JS, 6d. net. 

Ferguson (J,).-·--Ceylon in 1903. Desc1ibing the Progress of th 
Island since 1803, it, !'resent Agricultural and Conuncrcbl Enterprises, an 
its Uncqualle,I Attral':ions to Visitors. With Statis!ical Information, a l\la 
of the lslaml, and upwanls of one llum~·ed 1\lustrat10ns. !:ivo, PP· 154, IS; 

•l'.loth. 10s. net, 
• 

Ferguson (J,),-All a_bout Co~o~ut_Pla~tin!f,. Includi1~g Practic~ 
Jnstrnction~ for l'lantmg and l ult1va_t1011 with Est11nnt~s s1~ec1.1!ly prepare 
fur .Expenditure and l<ecl'ipts; a. special rb~ptcr 01, ]!e~1~catmg Coconut, a~ 
other suitable information refcrrmg to the mclustry m <,:eylon,, ~outh 1!1?11 
the 8trnits 8cttlemcnts, t}ucensland, and the West lmhcs. 1!urd &ltt1or 
.8\'o, pp. 87, cxcii, cloth. 5s. net. 
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Ferguson (J,), The Coffee Planter's Manual for both the Arabian 
and Liberian Species, Compiled from the Original Manual by the late 
A. BROWN, and a variety of other Authorities, by J. F. l'ourth Edition. 
With illustrations. Svo, pp. vii, 320, boards. 4s. 6d. net. 

Ferguson (J,).-All about Rubber and Gutta-Percha. The India 
Rubber Planter's l\lanual, wit11 the latest Statistics and Information, more 
particularly in regard to Cnlti- :1tion and Scientific Experiments in Trinidac\ 
and Ceylon. Third Edition, Rc,·ised aml Enlarged. Sm, pp, 350, ho:mls. 
61. net, 

Flagg (W. J.). - Yoga, or~ Transformation. A Comparative 
Statement of the various Rclii,:ious Uogmas concernin~ the Soul and its 
Destiny, and of Akkadian, Hindu, Taoist, Egyptian, Hebrew, Greek, 
Christian, J\lohammedan, Japanese, and other Magic. Roy. 8vo, pp. 376, 
cloth gilt. 1y. 6d. net. 

Franson (Rev. F.).-The Religion of Tibet and the True Religion. 
For English-speaking Tibetan,. H.oy. Sm, pp. 47. 1.r. Gd. net. 

Gaster (?tl.).-The Chronicles of Jerahmeel, or the If ehrew Bible 
Historiale, A Collection of Jewish Ll·genlls and Tradition,. Translatccl 
for the first time from an unique manmcript in the Boclleian Library. With 
an Introduction, Notes, am\ full Index, :mcl fin: Fac,imile,. kny. 8n,, 
pp. cxii, 341, cloth. With 5 plate,. 10.,·. net. 

}ates (Professor E.).-The Relations and Development of the Jtind 
and Brain. Square 8m, pp. 56, paper co,·cr~. 1s. 6d. net. 

The same, cloth. 2s. 6d. net. 

Jeber.-The Discovery of Secrets attributed to Geber, from tht· 
MS. In Arahic. With a renderin~ int(l Engli,h by R. A. Sn:1,:r.E, F.C.~. 
8w.l, pp. 8. u. net. 

lhosal (J.).-Celebrated Trials in India. Compiled.by J. GuosAL. 
Vol. I. Roy. Sm, pp. 332, cloth. 4s. 6d, ncl. 

Jhosh (Rakhaldas). - A Treatise on Materia Medica and 
Therapeutics. lnclmling Pharmacy, Dispensing, l'harmacolugy, and 
Administrntion of Drugs. Edited liy C. P. Lt:Kls, \f.B., F. R.C.S. 8n1, 
pp. 684, cloth. 7s. net. 

Hbb (E. J. W.).-A History of Ottoman Poetry. By the late 
E. J. W. Grnn, 1\1.H..A.S. Edited liy E. G. BRO\\'NE, M.A., l\LD. Vob. 
I, II, III, n·. Roy. 8rn, cloth. 21s. each net. 

"How complett~ was the author's mastery of tllC'ir language anc! literature i, 
bundantly attested by the spor\\aueous evidence.· of Turkish men of letlt'rs, one ot_ 
1hom asserts that neither in the Ottoman Empire nor amongst the Orientalists ot 
~uropc does anyone l'Xi~t who has more profoundly stuclil·cl thc Ottoman languag,· 
nd literature than hc."-Asia/41 Quarterly .Revil'w. 

"The premature death of that pr~,'ound Orientalist ;\lr. E. J. \V. Gibb wmM ban 
-roved·an irreparable loss had not the m tinbhcll ,MS. of his monumental work been 
ntrusted for publication to Professor E. li. Browne. . . . • \Ve hmrtily congralll
tle Professor Browne on the brilliant manner in which he has performed thi~ portion 
f his task, and eagerly look forward to the remaining volumes." - Wl'stneinsler 
~eview. · 

Hadstone (Right Hon. W. E.).-Archaic Greece and the East, Svo, 

Downloaded from https://www.holybooks.com



Complet~ List of Books ttnd JJeriodictils. 

Gray (James). See Buddhaghosuppa.tti and Jinala.nka.ta.. 
Great Trial Series.-The G1·ea.t Baroda Case. Being a full Repor1 

of the Proceedings of the Trial and lJeposition of His Ilighnes~·, :\lulhar Ra« 
Gackwar of Barocla for instigating a1~ attempt to poison the British R.csiden 
at his Court. Roy. 8vo, pp, xxxv, 544, 75, cloth, Price 6s. net. 

The whole of the procl·edings and a full rc;iort with Sergeant Ballantinc's fcarles 
and sensational speeches and incontrovertible 1rguments, etc., etc., ,Jerbatim. 

Sergeant Ballantinc's speeches and art of c.:ross-cxamination arc uncommon and i1 
thcm~lves ,t monument of learning and forensic abilitv unsurpasscc! in the annals c, 
criminal trials in tlw world, and arc worthy c/ special study. 

Great Wahabi Case.-A Full and Complete Report of the Pro 
ceedings and Debates in the matters of Ameer Khan and Hashmadad :Khan 
1111 the Crown Si<lc of the High Court of J uc.licature at Fort William in Hcngal 
In the y.:ar 1870. 2.r. 6d. net. 

Gribble (J. D. B.).-A History of the Deccan. With numcrou 
Illustmtion,, l'latt:,, Portraits, :-.raps, and l'lans. \'ol. I. Roy. 8w,, cloth. 2lj 

" 1,1 a sty!t~ ca:,y and pli·a,.ant the author t('lls the story of the ~-Iohammcda· 
on:upatinn of the Dcccan . . . . tlw g1•1wral styl~ of th•~ book and tilt' :u.lmirah\ 
photographs and dr.,wing:; with I\ hich it i~ cnriclll'cl l,•,tn: nothing to be desired,'• 
.·ltli,·11,i'IIIJ/, 

Griersbn (G. A.). - A Handbook io the Kayathi Charactei 
Showing tlw actu.11 I I.111,.lwriting in current use in Bihar, 4to, pp. vi, ~ 
cloth. With 30 plat«•s. ( l'uhlishcd 18s. ). 6s. net. 

l'he plates an: in tlw K,1yathi Charactt:r wi1h th,: translit,·ration and translatio 
opposit,·. 

Grier'ton (G. A.). - Notes on Tul'si Das. -1,to, pp. (J2. Reprin1 
u. lid. nd. 

Grierson (G. A.).-Notes on Ahom. Svo, pp. 59. Reprint. 2s. ne1 

Grierson (G. A.).--Curiosities of Indian Literature. Sclecte~ an, 
tr:mslatec..l l•y < ;, A. (i. Small Svo, pp. 24. 6d. 

Grierson (G. A.).-Essays on Bihari Declension and ConjugatioI 
8vo, pp. 34. Reprint. 1s. 6d. m·t. 

Grierson (G. A.).-Essays on Kaqmiri Grammar. Roy. Svc 
pp. 257, xciii, pa.per con·r,. ty. <id. 1wt. 

Guides Madrolle. Chine, Ports du Japon. 8vo. 10s. net. 
l \J!IITID,T~. - * ( ira111111air<' lJ 1i nui,c, par .-\. Vissi,·r<'. -· Voy:ig,:urs Chinois, p~ 

E<l. · Chavannes.·-" Notict.:~ historic1u..:s des Cit,,:; d,· L'hin,', par .\, Vissicrc.-* At 
Chinois.---Histoin· c.lc la Chine. -l'opulations a11tocht011c·, c!t· la L'hine, etc., de. 

The Same. Pckiu, Corcc, le Trar:i-siberien. 8vo. Ss. 6d. nc1 
COlo:TJ•:NTS.-* Hist11irl' de l:i Corcc, par ~I. Cour.1111.--:--oticc~ historiques d, 

Ci1,:s ell' Chine, par.\. \'i,.,icrr. . . . . 
This Guiel,~ tal..l's tlw tia\'c•lle,· to Shanf!hai, :m«l ,•.,.-on1pa111Ps lum rlm:mg ,·xcurs1011 

:uoqnci J>ekin and :'\'ortlwrn L'hina, and rkscri1Jl'S the jounwy back to l~urope by wa 
nf 'l\cn-Tsin, l'l'ldn, Seoul. ~loscow, lkrh1\. , 

. - The Same. Indo-Ch,lnc. Harar, Indies, Ceylon, Siam, Chin 
Meriilionale. Sm. 15s. net. 

This Guide ,kscnbcs e\'l'ry point of int,·n·~t from :'1.usl'illcs to _Canto~, tb 
,umptuous tt•mplcs of Jndi:1, a5 well as the Sa_natona "'. l~'.')"lon. Ucscnh:~ .also th 
,\cad cities of Siam, and takes the tra'lelll'r .o L.mton by 'luy of the Red R1~cro 

" Reprints of these to be had separatr.ly at various prices. 
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Guiraudo:u. (F. G. de).-M:anuel de la la.ngue foule, parlt1e dans la 
smi,gambie et le Soudan. Grammairc, textes, vocalmlaire. 8vo, pp. 1441 

cloth. 6.r. net. 

Guthrie (Rev. K. 8.).-0f the Presence of God. Being a Practical 
:Method for beginning :m Interior Life. Square 8vo, pp. 106, cloth gilt, 
4s. 6d. net. ,, 

Guthrie (Rev. K. S.).-Regene--ration Applied. Being the Sequel 
and Practical Ap11lication of Regeneration, the Gate of Heaven. 8vo, pp. 154, 
doth. 41. 6d. net. 

Guthrie (Rev. K. S.). - The Gospel of Apollonius of Tyana. 
According to Philostratos. 8vo, pp. 73, cloth. 3s. 6tl. net, 

Guthrie (Rev. K. S.).-The Ladder of God, and other Se:t111ons. 
8vo. pp. 88, cloth. 4,r. 6d. net. ' 

Guthrie (Bev. K. S.).-Of Communion with God. Small Svo, pp. 6z, 
cloth. 2s. 6d. net. 

llalcombe (Charles J. H.).-The Mystic Flowery Land. A Personal 
1'.loo Narrative. By CHARI.Es J. II. fIAI.ccrnui,:, late of Imperial Customs, China. 

Second Edition. Svo; pp. 226, with 111111ierous lllustrntions ancl Coloured 
Plates; cloth gilt. 7s. 6d. 

. The valuable and handsome rnhtnh' contains thirty long- chapters, ,1 frontispiece of 

.he author and his wifc-thl' l,1ttcr in her Oriental costumc-numl'rous fine repro
luctions from photographs, and sc\·cral beautiful coloured pictures rl'prl'scnting 1pany 
;cencs and pha~cs of Chine1c life, ctl'11ings, and comprehensive notes hy the author. 

" His pages arc full of incident, and hi~ narrative often vivid and vigorous."-Ti111t.1. 
" The illustrations are good and numerous. :\Iany arc facsimile~ of ~olc,ured 

:hinese drawings, showing \'::1riou5 industrial occupations ; otlwrs ar•~ photogravurns 
eprescnting buildings and scenery." -:llomir,g Post. 
: " The illustrations arc all good, ::ind the Chinese pictures reproduced in colour:
nteresting. \\'c ha\'l' not seen any of them beforc."--fVt·st111i11.,tcr R<',.,frw. 

!larding (Beecham).-Brotherhood: Nature's Law. ,18vo, pp. 110, 

cloth. 2s. net. 

B'.ardy (R, Spence).-The Legends and Theories of the Buddhists. 
Compared with History and Science. Svo, pp. 244, cloth. 7s. 6J. net. 

llarlri.-The Assemblies of al Hariri. Translated from the Arabic, 
with an Introduction and Notes, Historical and Grammatical, hy Tu. 
CHENERY ::111d F. STEINGASS. With Preface nn,l In,11:x, liy F. F. 
ARBUTHSOT. 2 vok 8\'0, pp. x, 540, and xi, 395, cl,,th. 30,. net. 

:arper (R. F.).-Thc Code of Hammurabi, King of Babylonia 
(about 2250 H.c.). The most ancient of all co,le~. In 2 \'ols. \'ol. I: 
l\fap, Text, Translitcration,~lossary, Historical nn,l l'hilologirnl Notes, and 
Indices. By Rom•:R-r FRANCIS lJARl'ER, Profcs~or of :-;emitic Language:; 
and Literatures in the University of Chicago; Director of the Hahylonian 
Section of the Oriental E1<plorntion Fund of the University of Chicago; 
Fellow of the Royal Gcogr'&phi~1l Society. 8vo, 103 plates and 192 pages, 
clo,th. 181. ni:t. Part II (in preparation). lly W11.1.1A;\f l{AINEY HAll,'KR, 
Ph. V., President of the University' of Chic!igo; Professor and Head of lht' 
Department of Semitic Languages and Literatures. 

In this volume it is propos~d to prc~~nt in succinct fonn the more important law~, 
md usages of the Hebrew Codes considen?cl historically, and to compare therewith the 
)arallel niaterial contained in the lfammurabi Code and in other Assyro-Babylonia11 
~itints. In view of the great influence of the Mosaic Code upon subsequent legb· 
1tion, a competent inquiry into the relations of this code with that of Hammurabi and 
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•. <Jthcr contcmpo~·ary or possibly antcc,•cl~mt enactments is at the present time pertinent 
-.and sure to yield results of great historic \'aluc. This book, published as the' 
complement of Part I, will be a work that must of necessity find a pince in the library 
of C\'ery man interested in ancient Orirntal civilization and de~irous of ~pprchcnding 
the grrat debt of the present to the past. 

"This handsome \'Olumc, which must hav._. been producecl at great 1•xpcnse, is 
a credit to the University of Chicago l'rcs~. and not less to the distingui~hc<I Professor 
of Semitic languages at the same Uni\'crsity • 1 • the sp,~cial feature of the book. 
is the series of pl.ltes gil'ing the autographed t~xt n:protluc1·d frum tlw photographs 
published by Schei\ in 1902. • • • The student who wi,he,s to ri~at\ the origma\ 
lt\Xt i~ thus put in possession of all the necessary materials. . . . A word of 
speciaf praise is due to the clearness of th, plall!s, which should satisfv the most 
fastidious eyes. "--:lt.mcheskr G11t1rdic11t. • 

'' The student will welcomr the lists of proper names, signs, nu111erals, anrl complete 
glossary; to the _ordinnry reader, especially, the comprehenbi,·e index of subjects 
c_overed~ hy the Cnd1•. ~viii he a useful guide. This edition may be styled 'The 
Students l-Ia~1murab1._ It forms a compact and handy rnlume, which will servCi_ 
as a ~clpfu', mtrodt~ction to the study of Babylonian texts; and to every student of 
.\ssynol9gy the concise arrangement of its contt,nts and th1: fulnes~ of its information: 
should make it a constant co111panion."-Expo.ri/01:v Times. i 
Harpe'r (R, F.).-Assyrian and Babylonian Letters, belonging t~ 

the K Collection of the British l\luscum. By RoHERT FttA~CJS lJARPKR, • 
the University of Chicago. \'ols. I to \'Ill. l'•bl 8vo, doth. Price oi 
L'ac'.I vol., 25s. net. j 

" The Assyriologist will wdeome them with gratitud,.,, for they offer him a mass of 
lll!W 11",aterial which has lJl'en c:m:fully copic1l and well printed, and which cannot fail 
to yi,·lcl important n·sults,"--Alht'll,mm. , 

• " The hook is W('l1 printed, and it is a pl<~asurc to read the texts given in it, wittl 
their hl[i'~ type and ampk margin. "---_-/,-,1.lt'III)', \ 

Hartmann (F.),-Magic, White and Black. The Science of Finite 
ancl Infinite Life. Comaining l'ractical Hints for Students of Occultism\: 
Se\'enth Edition. ReYis1·1I. Sm, pp. 292, cloth. 9.r.; paper covers, 7s. 6d. net~ 

I 

Hartmann (Martin).-The Arabic Press of Egypt. By MARTI~ 
IIARTM.-\~J'\. Svo, pp. ii, 93, cloth. 3s. 6tl. net. 

" .-\ learned critical list of Ara hi,· pnhlications. " __ TIie A t.'10,r,:11111. f 
" Such compilations as the present ;ire \'aluahlc as works of reference, and :t{ 

,!iuwing th<' intdlectual actil'ity of all those people who fall under British intluence."...;. 
. l.ri,1tic (J11,1rtaly ./(,-,_.;,.,,,. J 

Heeres (J. E.).-The Part borne by the Dutch in the Discovery oi: 
Australia, 1606-1766. Hy J. E. l11rnR~:s. LL.D., Professor at the Dutct;: 
Colonial Institute, Delfi. In English anrl Dutch. \\'ith 19 :\laps, Chartl 
ancl Illustrations. Folio, pp. Yi, xvii, 100, cloth. :!Is. net. ; 

"Thi~ ha_ndsn11_1,, work is 1·111•sickratl'ly_1,r~nted lwth_ i1~ En~lisha'.1tl Dutc:1: _Aftc:·1 
the puhhl'at1on of the 1_1re~•~n1_ work, \\Tlh:I s of ,\usll aha _\\ 111 h,l\l' no exc~se fo, 
ignorance of the ~pk-llCl1<l arl,w1t•me11ts of th,· I >ntd1 11,mg.,tors lwt11e.-1'. rno6 anc·\ 
1765. The work is illustr.1:eli with ':'~n:ral •?f the qn:rn1t maps an,! charts ol the earl~ 
I >utch ,·xplorers, an in~pcct11111 of wl11ch w1ll mti:rcst otlr Australian fellow-countrymen. t 

-Scvttis/1 Gt'ogr<1pkic,il ,ll,1gathu. ·• ,I. 

'.Professor Hceri•s has rcnden:-d a11otlwr serlic,· to hbtorical gPOgraphy hy cditini: 
a complete st,rics of docum,.·nts heaJing on t:lc Dutch Voyages to .\ustralia frdm 16oti. 
to 1765. Among the clocumcnts pt"rhaps the most_ v:1lu:thle ;~re the Journal kcp,i 
~ Jan Carstcnsz on his voyage of 1623 ~o the Gulf ol Carpt•nt.~·1a with ;!1e P_era al!~ 
<'"rnhcm, and the \'arious papers rclatmg. to tlH: voyage of l ool and I 1eterszoon 1~,1 
i636. \\'bile allowing that the Duteh th~cm·cn,·s Ill till" west \\ ere the result i 
accident, Professor Hceres points out that 1ho~" ,1~ the north we-re the outcome . 
a systematic endeavour on the part of the Du,d1 officials to extend the sphere « the , 
opcrations."-<ko,l{rn.pl1irnt /011r11al. 
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[ema.kandra.-Abhidhanakintamani, ein systematisch angeordnetes 
■ynonymiachea Lexicon. Hcrausgegchcn, iihersetzt, und mit Anmerkungcn 
bcgleitet Yon 0. lliiHTLINGK et C. Rum. S\'O, pp. xii, 443. 12s. net. 

[endrickson (G. L.),-The Proconsulate of Julius Agricola in 
Relation to History and to Encomium. Reprint. 4to, pp. 33, paper 
co,·crs. u. 

[irschfeld (Dr. H.). -New Researches into the Composition and 
Exegesis of the Qoran. 4to, pp. 155. 5s. net. 

mperial and Asiatic Quarterly Review and Oriental Record 
(founded January, 1886). Third Serie,, \'ol. XIX, now in progress. Annual 
suhscripti1lll, 20.,·. nL'l. 

rvine (W,).-The Army of the Indian Moghuls; its Organisation 
and Administration. 1-i.uy. Sm, pp. 324, cloth. Ss. 6d. net. , 

"This book is a mine of curious information, collcctecl with gn•at labour and p:1i11~ 
)Ill recumlitc ,uurt:e~; and it deals with a ~ubjcl"l of supn·me importance to thl' 
udent of that 1wriocl of lmliau history which i1111m·diatdy pn:cede,l tl11'! British 
llllination of the country. "-.·lsi<1t1c (.}11,irt.-r/_1• N,·,•i,•,,•. 

"The ~ubject-mattl'r of the volume is certain to prove of deep interest to all 
udents of Indian history, as well rL~ to military ,~xperts, who are lwn• pnll'irl,•cl with 
1 excl'llcnt opportunity of .;0111paring :mcl considl'ring th<: points of rl'scmu1ann· :incl 
ffcrcncc betWl'l'll the military organb:1tion~ of the East and \V,~st. "-A6crdro1 
ail_v Joum,il. 

1collfot (L.).-Occult Science in India and among the Ancients, 
with an account of their ;\[ystic Initiations and the History of Sl'iritism. 
Translatt·cl from the Frc11cl1 1,y \\"11.LAIW L. Ft:t.T. Roy, Sm, 1'J.l. 275, 
cloth gilt. I U. net. 

1strow (M.).-A Dictionary of the Targumim, the Talmud Babli 
and Yerushalmi, and the llidrashic Literature. With an Index of Scriptural. 
Quotation,. 2 vols. 4to, pp. 17 36, half-morocco. £ 4 IOs, net. 

" This is th,· only Talmudic Dictionary in English, and alii students sho:ild 
.bscri!,e to it. The merits uf this work arc now too wdl known to need repetition." 
wis/1 Chronic/,-, 

11,yakar (Lieut.-Col. A. S. G.). Sec Ad Damrrt 
inalankara, or "Embellishments of Buddha.'' lly BuDDIIA· 

RAKKlll'l'A. Fclitccl with Introduction, Notes, and Translation, by JA~n:~. 
GRAY. Two parts in one. 8vo, cloth. 6s. 

>hnson (E.).-The Altar in the Wilderness. An attempt to inter
pret Man's Seven Spiritual Ages. Small Sm, pp. 117. IS. Gd. net. 

The same, cloth. ts. Gd. net. 

>hnston (C,).-Useful Sanskrit Nouns and Verbs. In English 
letters. Compikd IJ}' C. i<)l[SSTON, Bengal Civil Scn·icc, Duhlin Univer,it} 
Sanskrit l'ri1eman, etc. Sn,aH,4to, pp. 30, cloth. u. 6d. 

,~ton (C.).-The llemory of Past• Births. 4to, pp. 55, parer 
coYers. Is. 6d. net. 

The same, cloth. zs. 6d. net. 

[)Wton (C,).-The Awakening to the Self. Translated from the 
Sanskrit of Shankara the Master. Oblong 8vo, pp. 31, 21. net. 

Downloaded from https://www.holybooks.com



Comp/de List oj Bool.:s and l'criodim/s. • ~i 

, Journal of the Anthropological Society of Bombay. Vol. VII in 
progress. l'ricc 5s. each numbl'.r. 

Journal_ of the Buddhist Text and Research Society. 4 \'ol. YIJ 
now m progrc-ss. 1111!,lishctl irregularly. Subscription price, 8s. net. 

Journal of the Siam Society. Vol. 'I, Nos. 1 and z. Snbscriptior 
price, 25s. net. 

Judge (W. 0.).---The Ocean of Theosophy. Thirtccntli Edition 
8vo, pp. 154. l'apl'.r covers, Is. Gd. 1 cloth, 2s. 6d. net. 

Judge (W. G.).-The Culture of Concentration of Occult Power1 
and their Acquirement. J(epri111. :-:lllall Srn, l'P· 29, paper c<,n'l"". 6d. 

't 

Judson'_s ~urmese-English Dictionary, revised and cnlargc::d l>J 
H.. C. ~TE\"lc:\~\•:\, l;urmaC0111missio11. lZ()y, 8m, l'l'· \i1, l!l:iS, (>. 25s. net 

-- 'fhe same, half-bound. 30s. net. 
' Judson (A,). - English- Burmese Dictionary. 

Roy. 8vo, pp. 9.30, half-liouud. 25.r. net. 
1, l i,•d· . i 

1 ourt 1 i:, 1t10rn • 
King "(Leonard W.). - Babylonian Magic and Sorcery. Being 

"The l'r,,ycrs "f the Lifting of thi: I land." The Cuneiform Texts c 
a ~;ronp of Bahyl11nia11 ant! ,\ssyrian l11rantalinns a11tl '.\lagical Formuku 
cchlctl with Trnn,literations. Tr:inslation,, and full \"ocalmlary from Tablet: 

"of the Kuyunjik Cullcclil)n prcservcd in the B1 iti,h '.\luseum. By LEONAKf 
\V. Kl:--(;, ~I.,\., .-\s,istant i11 the Department of Egyptian aml Assyria, 
A~iquitit:,, British .\[n,cun,. Roy. Sn,, clt,th. rSs. net. , 

"\Ve cannut prt'lt'ntl to form an :1dl'(jt1at,· jmlg1m·nt of the 111<:rits of '.\[r. King'\ 
work, but it i, 111:urifl",tly ,·,i11Cl'i1·,·,l :urd ,·xccuted in a n:ry schul:trly spirit."-Ti1110 

" Mr. King's hook 11 ill, \IT l,,.\i,·vc:, b<' of gre:1t use to all students of :.ksopotaruia/: 
religions, anti it m:irk, ,lll •·r.1 in .\,,;1Tiulugical ,tudics in England. . . . , A won 
of si>t-cial prai,e },S dm· tu \lr. King for the exc·,·ll.-ncc of his autograph plates of text. 
-A t!,ou,11111. 

t 

King (Leonard W.).-The Letters and Inscriptions of Hammurabi 
King of Bal,ylon ahunt n.c. 2200, to which :i.rc aLhkcl a Series of Letters <~ 
other Kings of the hr,l Uyna,ty of 11.tliyll)n. The Original Babylo11ia 
Texts, edited from Tablets in till' Briti.,h \I u,eum, with English Translation, 
Summ:i.rics uf C"ntcnt,;, etc. lly L. \Y. K1:-,.1;, ;\l. ,\., F. S. A., Assistant h 
the Department of Egyptian and A,,yrian Antiquities, British illnscum. 1.: 
three volumes. \'ol. I: Intrntluction and Babylonian Texts. Vol. ll; 
llahylonian Texts (cnntinued). \'of. I [I: Tran,literatiun,, Euglish Trnn,j 
lations \"ocal,11l,1ries, lndices, etc. Roy. Srn, cloth. Vol. I, 21s. nl't, 
Vol. ri, 18s. net ; \ol. lII. 18s. net. [Lm.y\ Semitic Tl'xt and Trnnslatiot 
Series, Vols. II, HI. an,! \"Ill.] l 

' " The concluding qilt1111cs of this imp1>rt.1nt h~k an~ ou~ at_ bst. illr. Kil\ 
supplies an exccll,·nt \"\.l<",t!mbry for both tlr,: Sun'fn,rn and !-:ic1H1t1c words used 11 
these texts, and although his tra11,lat1011 dtl)'l'S som,•11·hat from that adopted. h, 
(iernhn Cuneiform seholars. he has k<'pt 1~wst cumrm·ndably clear from ph1Jolog1t:C 
<liscussion. . . . _ . _.\_I together, ,\ibth hl' :u:tl the ,\luscum are to 1Jc congratulated o~ 
t~"?, complet1on ol a d1lheull t:i.sk. -.·ltllow um. l 

f .. Mr. King may be congratulated on his ,en pies of the C~nwi:orm tex~s: -~n~ .:ti1 
more on his translations and notes. . • . I he notl's c,,,1ta111 \l.ry _full n forcncc. t1 
the ~ates found in t_hc legal documents oft'·,: p,·ri,1d, hy me~~s o~_wh'.ch scv~n~ of tli 
mutilated pa~sagcs 111 the ann~\~ c~~ b; r::'.~.l~\d:,,, .. : ... :., •. ~. /}~;-~•1lue of thtse unna. 

Downloaded from https://www.holybooks.com



Lu::,rc (..,_. Co. 

King (Leonard W.). -The Seven Tablets of Creation, or the 
Habyloni:m and Assyrian Legends concerning the Creation of the Worl<l and 
of .Mankind. Edited by L. \V. KING, M.A., F.S.A., Assistant in the 
Depnrtlnenl of Egyptian and Assyrian Antiquities, British :\lnsenm. Jn two 
volumes. \"ol. I : English Translation, Trnn.,litcrnlion, < :Jo~sary, Intro• 
iluction, etc. \"ol. 11 : Supplementary (Assyrian an«\ Babylonian) Texts. 
Roy. 8rn, cloth. Vol. I, 18s. n~t; Vol. II, 15s. net. [Lumc's Semitic Text 
and Translation Series, \"ols. X~I am! XIII.] 

" Students of religion anrl mythology will find this hook a mine of wl'alth. • , • 
For the world of Orientalists this is undoubtedly the book of the season." •-Gloh.'. 

" This important work gircs, with tiie aid of thl' most recent mal<·rial, a critical 
text and full e.~position of the Babylon ,·pi<: of the creation of the world and of 
mankind." -- 'l'i me.,. 

" To all stnrlents of comparativl' religion, to those who arc intt·restl'r! in th1 dualism 
''.f the lend An:sta and cognatl' suhjl'cts, we can comrrwncl this rcm:irkable archaic 
literature, possibly the wry oldest the worhl possesscs."--S(<1ts111a11. ' 

King (Leonard W.), See Studies. 
Xing (Major J. S.).-History of the Bahmani Dynasty. Ff-unded 

1.lll the Hurh.in-I :\fo, Asir. Sm, pp. 157, with :\1ap, doth, 7.1, 6d. net. 

Kittel (Rev. F.). -A Kannada-English Dictionary. Roy. 8vo, 
pp. I, 1752, hall-hounrl. £1 12s. net. 

Klenzo (Camillo von).-The Treatment of Nature in the Works of 
Nikolaus Lenau. :\n Es,;,y in lnkr!'rdation. Rcprint. ..po, pp. 83, paper 
CO\'Crs. 61. net, ,. 

Koran in Arabic. A µhoto-zincographcd reproduction s2, as to 
nniid the 1_1hjcctions to printing ur lithographing the sacretl kxt° of tlw 
'.\1anuscript of the Koran of llatiz lJ:;man writtl'n in 1094 A. II. :iml famous 
for its correl'lnc,s. The fronti,;picce is splendidly illu111in:itctl, 8m, cloth 
gilt, Oriental binding with flap. 5.r. lll't, '1 he same can he h~cl unbounrl, 
hut stitchc,\ rcady for hirHling, 4.r. net . 

.-\ testimorfrtl as to the acc-ur:1cy of tlw reprotlul'tion, si.i:rw,I hy !,·,11ling ;\luh.mr• 
madan Oi\focs, is photographl'd al tb<' end of the wurk. • 

;Koran. Sec Hirschfeld. 
;Korea Review. Edited by II. B. Hulbert. Published monthly. 

Vol. V now in progress. Anmr:il sulisr.ription, pn,t fre,•, 8.r. 6d. net. 

Xosegarten.--Hudsailitarum Carmina. Arabic Text. Edited by 
J. G. L. Kos.:,;AN.n::,;. Sumplu Societalis Anglic:c qu:·l' Orit'ntnl Fund 
nuncupatur. Vol. I. (.\II pul,lished.) Lonc\011, 1854. 30.,·. uet. 

(oaegarten.-Taberistanensis Annales Regum atque Lega.torum 
Dei. Ed_ite<l (in Arabic a1»l Latin) l,y J. 1;. L. Kos1-:,;,,1n1•::--. Greifovald, 
1843. \ ol. Ill. 8s. net. 

To students ~>f .~rahic litcrafirrc it i-; lilu•ly to hP_ of gn•at intrrl',t to llt•m· that ol 
the two work~ 111d1cat<:d nlio1·~ .. both edrtcd by Kosrgarten, a!ld long h,okcd upo11 
as being out of prmt, tlwrc hl'f'l•c h.s;en found, after the ckath of till' prin!l'r, sonw 
copies which we arc able to st·ll at a 't't·ry redun:d price. \\'h!'reas till' scrnnde.rnrk, 
forming a cert:iin part of the great histc•ical \1·or~: of al-Tah:iri, has to ~onrc extent 
hL-en supcrscdccl by the complete edition of this monumental work under lhl' cditor~hip 
;;f Prof. de Gocje, in Leiden, it is partic:ul:irly gratifying that the famous collcctio, •I 
the Poems of the Huclsailitcs, made by the renowncrt philologian :il-Sukkari, abo· t 
a15 ,\,11., which has, for the first timt•, hct·n cclitccl hy Kosrgartcn, and nftcrwnrr s 
~ontinued by \\fellhausen, has hc1!n pn,sen·t.•cl in some copies. \Ve :ire glad to IJl' 
Jh 1s lfnablerl to put this work, which has been ~o\rl of late for £3 and fA, on sale :ll 
the great Iv redu&ed price of £1 10s. 
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1 Land (J, P. N,),-The Principles of Hebrew Grammar. By J.P. N. 
LAND, l'rofc:ssor of Logic and Metaphysics in the University of Leyden. 
Translated from the Dutch liy R1,:c.a:--1ALn LANE PooLE, Ral!iol College. 
Oxford. Dl'my 8rn, pp. xx, 219, cloth. ( Published 7s. 6d.) Reduced pric(' 
5.r. net. 

Levertoft' (P.).-The Son of Man. A survey of the Life and Deeds 
of Jesus Chri~t. In Hebrew. Roy. 8rn~ pp. 113, paper cover. 2.r. 6d. net. 

•I 

Loewe (L.),·-A Dictionary of the Circassian Language. In two 
P~fts: English-Circassian-Turkish a11d Cireassian-Engli,h-Turkish. 8vo, 
cloth. ( l'ulilislil'd 21J.) Reduced pr;.:e 6s. ni:l, 

Loewe (L.).-Efes Damim. See Efes. 
Light,1on the Path. A Treatise written for tll(' Pl'rsonal Use of 

those wh&• an: i~;norant of the Eastern \\'isilom, and wh,, de,in: tu enlet 
within 4t.s influence. \\'rillen <lown 1,y :\l. <.'. \\"itli l\nte., and C11mments. 
Small 8\'0, 1'1'· 92, clnth. 2.1'. 6d. 1wt. 

1'hc same, leather. ;.I". ()(/. net. . . 
Luzac's Oriental List and Book Review. --.A Record of Oriental 

Noll'~ and l'\ew, _~n,l rnnt,1inrn;,: a llibling1:1.phi,.il Li,t ,,f :ill 1ww Orient!!! 
work,, pnLli,lil'(l 111 Engln1ul, on thl' ( '1111tinrnt, i11 the East, and in America. 
l'uh)i,hed <'\'Cry two n11111th,. .\nnual st1lisnipti,,n, 3s. Vols. I to IV arc 
l~ntin·ly t1\lt 111' print. \"ol,, ,· t11 X ,. are ~till tn lie· lw,I at 5s. each nJI. 

"It ,k"n·,·, tlw support oft lri,·ntnl ~t11tl1.·nls. B,·sirkstlw cntalog-uc of new hook, 
pt1hli~ht·d in 1-:ngl:111tl, '"l tilt' ( 'ontinr.·nt, in tlw J<::h?, anrl in .\nwrica, it givl',, und<·r 
the U·nding- ,,f "~oh•., and ~1-11·-,'" dt'lails al,nut i111port:111t Orit:ntal wnrks, which 
are htJth 111on· full :111,l m·m· t\11-.,f11l than :rnything nt th,· ,ort to b,· fnund dscwherc." 
--A,·,1d.'flly. 

".-\ hil,liu:_:r:q,l:i,·al m.,nthly p11i,ii,-;i1i1111 whi,·ii ,i1c111ld '"' lit'Lt,·r knmrn."-l'h,· 
N,·r,,rd. 

Luzac's Oriental Grammars Series. ~<T Aston, Crow, Rosen, 
Wynkoop. 

Luzac's Oriental Religions Series. ~ee De :Boer, Fausboll. 
Luzac's Semitic Text and Translation Series. See Budge, King, 

Scott-Moncrieff, Thompson, 
Macnaghteu (Sir W. Hay).·- Principle of Hindu and Mohammedan 

Law. Kl']'lllili,hc<l frrnn the l'ri1wipks and Pren·,knn·s of the same. 
Edill·<I by tht· late II. 11. \\ t1.so:-.. :-;,,,, 1'\'· ;?40, doth. 6s. net. 

Majumdar (Purna Ch.).----The Musnud of Mnrshidabad ( 1 jo+-1904). 
H,;ing a Synnpsi,; of the l listury of ~lur,hidaha,l for tl~<· bst two Cl~nturics, 
To whieh an· appl'ntled Noll's ,,I l'l;1t:c, and OhJt·cts ,,f h~tcrc~t at 
Murshidaliad. With many 11111,tration,. S\'O, pp .. i2:?, xx1\·, clothl 
7s. 6d. nl'I. \ I 

M:argoliouth (D. S.), - Chrestomathia l\aidawiana. . Tlw Com~ 
mcntary of El- H:ml;rn i on Sura II I. Tran~llted autl cxplaml'~l for the us~ 
of Students of Arahir. By n. S. ~IARC}lLtlll'Tll, !\I.A., Laud1an Profcsso1 
~f Arabic in the llniwr~ity of Oxford, l'll:,, el<', l'ost 8\'n, cloth. 17-s. net. 

"The book is as scholarly as' it is t~:,,fu'. Of yartil'ul,~r _impc!rtann• are th, 

~
l'rous gramniatil-al annotations which gm: the hcgmncr an ms1ght mtn the mt•thoc 

1e Arabic national grammarians, and which form an e~cell~·nt prep,~ratory stud} 
thr perusal of tlwst· works in the original. , • • -he 111trud11ct10n, _an!J. th. 

remarks in particular. show how well 'Mr. ~1:11:):nli_outh has mas~en:d ~he 1111mel1Sf 
literatures of l\loslim Tmdition, Gram111ar, :t id Kala1111. . . • . fl!t pi r1;1salpf tl'u 
book alfonls plt>asun' from bl'ginning to ,•ntl."--Jounial "-'•'.l',:l .-l.m1t,.- Sc•t'lt'(I', 

Downloaded from https://www.holybooks.com



Lu:::ac &-- Co. 

,-

1:ead (George H.).-The Definition of the Psychical, Reprint. 4to, 
pp. 38, paper co,•ers. 2s. net. 

l:ichell (R. L. N.).-An Egyptian Calendar for the Koptic Year 
1617 (1'900--1901 A.U.). Corresponding with the Years 1318-1319 of the 
Mohammedan Era. By ROI.AND L. N. ;\l1c1m1.1.. Demy Svo, 130 pp. 
Cloth, 3s. ; paper co,·ers, u. 6il. net. 

,omc X oticcs of an Egyptian l'aknda~ for the ymr 1395 A. 11. ( 1878 .\.D.), published 
by i\Tr. :\lichcll in Egypt in 1877 :~ 

"One of the strangest pirc<'s of rracling probably ever off,•rctl under the nam<' of 
:ontemporary literature. . . . Th,·re is no fear that m1ymw who nses thi11 little 
,ook for consultation during a dsit to Eg1pt will fail to SCI' any partkular celebration 
Dr want of exact information as to its probable date. "-S,1l11rd1~1• N,•,•it-w. 

"This quaint ;UHi rntertaining pamphlt•t may claim :t for,·mnst plaCl' among 
uriosities of modern literature. . . . Ne\"er w,1s information so new, so oh.l, 
o ,·ari,·d, ,o fanta~tk, or pack,·tl in sn small a compass. . . . The Glossary may 
,e described as a local gazl'ltl,er, a lirit'f hingraphical dicti,mary of holy '.,ml hi~toril'al 
1crsonagcs. an epitome of popular customs and supl•rstitions, anc! a hand.Jllok of tl11· 
g-ricultural and natural phenom,·na of the :\"ilc Valley."----. /.-,1.to11y. 

linaye:ff (J.).-Pali Grammar. A Phonetic and l\forphological 
Sketch nf the Pali Language. \\'ith an lntr()(luctory J•:,,ay on its Form anti 
Character. Translate,! and rearr:rnged with st>m,· m,Hlirieati,ins anti acl,liti,m.-, 
for the use of English Students. Hy C. C. All.UIS. 41,,, pp. xii ii, 95. 5s. m:t. 

lirkhond.--The Rauza.t-us-Safa: or, Garden of Purity. Trai1slatccl 
from the Original l't•rsian liy E. REHA I SEh: ; ,·dill'd 1,y F. I• .. \tUll"l'Hl'illT. 

\·ots. I to \". Sm, cloth. 10s. each vol. net. 
\'ob. l aml 11 cont1in: Tlw Ilistoril'S of l'rophl'!,, Kings, ;llH! Khalifs. 
Vols. !II a111l IV cnnt:iin: Tlw Lili· of :\luhan1111,11l 1111• :\po,1!,· nf .\llah. 
\'ol. \' l'Ontains: I'll<' Li\'I'., nf Ah1·1 Bakr. O'nwr. O'tl1111,1n, an,\ .-\It, the four 

.11111tdiak Slll'Ct•s,ors nf ~luh.1m111:1<1 thl' \pn,tll'. • 

II:odern Philology. A Quarterly Journal derntctl to Research in 
l\lndern Lunguai,:<.:s and Litnatur,·,. \"11I. 111 now in progress. Annual 
subsaiption, l""'l fn.•t•, 1.5s. nl't. 

(onier-Wiliiams (Sir Monier).-lndian Wisdom; or, Examples of 
thl' religious, philosophirul, and dhiral 1>,wtrin.:s of thl' I lindus, with a hricf 
I listory of the chit>f IJcparlnwnt,.; of San,krit Lilt'r:1l mL·, and snme arct>unt nf 
the past and pr~,cnt Comliti"n of India, lll<1Ltl :111.J intl'lkctnal. By Sir 
l\lu;,;ri-:R \IO!'.JER-\\'11.LL\~Is, K.C.I. E., \1.:\., t f,,11. J>.C.L. Oxford. 
Fourth Edition, enlarged and impron·d. Post 8,-.,, pp. 575, cloth. 21..-. 

" His liofJk . . . .,till n•111ai11s indi,pensab!,i fnr th,· growing- pnblic, which 
~eks to learn tlte 011tlinc of lncli:111 lit,·ratun· and thou.~hl in :, ,imple and rl'adahlt· 
>rm. \\·care glad Lo w,·lcom,· the fourth .,,tition of thi, e111in,:ntly rc:Hlahll' hook." 
-Daily C/,ro11idl'. 

" It is a tin!' volume nnrl contains ,·:1luahl1! addition~ hy tlw author • • , thi, 
'.ition will be mon· than ,:1'LT prized by st1Hlents of Indian Ion\" --S.-ot.,·111,rn. 

loorat (Mrs. M.A. C.),-EV3mentary Bengali Grammar in English. 
Small 8rn, J>I'· vi, 135. 3-r. net. 

[oorat (Mrs. M.A. C.).~ahari and Santali Music. Containing 
two Pahari ant! fin: Santai.airs with words. Folio, pp. IO. 3s. net. 

- . The same can be supplied with English translation in 1\1S. 
Price 5s. 1wt. •· ' 

Coore (A. W.).-Existence, Meaning, and Reality in Locke's Ess~ 
• . ~nd in preaent Epi1temology . . Reprint. 410, pp. 25, paper covers. 1s. 6a. n~3 

[ostras (0,),-Dictionnaire Geographique de l'Empire Ottoman. 
Slb, pp. xii, 24r, 3,r. 6d. nl't. 
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,Mualla.kat.-The Seven Poems suspended in the Temple at Mecca. :re! 
Translated from the Arabic. By Capt. F. E. Jmrnsm,. With an Intro- 1tr 
duction by Shaikh FaizullabJ-::i.i. Svo, pp. xxiv,.238. 7.-. 6d. net, 

Buller (F. Max).-Selections from Buddha. +to, pp. 52, cloth. 
31. 6d. net. 

Muller (F. Max), Address delivered llt the Opening of the Ninth,: 
International Congress ,,f Orieutalists, hLllrl in Lonclon, ~eplember 5th, 1892. 
8vo, pp. 66. IS. 6d. net, : 

Mull&'r (Wilhelm), Diary and Lette1;s 0£ In < ;rrman. Edited by 
P. S. A1.u:s and J. T. IIATFIRLD. With E~planat,wy N,,tcs and a . 
Biographical Index in En~lish. With 1'11rtrait. 8\'n, pp. 200, rloth. 6s. net .. ai, 

Niema.nd (J.).-Lett~rs that have helped me. Compiled by JASPER T. 
Nrn~rA:-1:1. Rcprinfl'd from The Path. Fif1h Eclilion. S\'r>, pp. 90, cloth. 
2S. 6tf. "'lCl. 

Nitipr~kisika. 1 n Sallskrit. Edited with l ntroductory Remarks 11 
by ,;!TSTAV Ol'l'ERT. 8vo, pp. 83. 3s. 6,/. nl'l. J· 

Noer (Frederick Augustus).- -•The Emperor Akbar, a Contributio ... 
towards till~ I listory of I111lia in !he 1(,th Century. Tr,rn,1.ltell and in part:, 
Re\'i,e,11,y .\. S. Bt·.VEIUJHa:. 2 y.,l,. ~rn, cloth. Ss. 1wt. : 

Oltramare (P.). - Le Role du Yajamana dans le sacrifice 
Brahmaniquo. _\Jc'.mllire prl:,ent,: au xiii• Cnngr,·s des Urienlalistcs, r 
'i I lamliourg. Reprint. Roy. 8rn, pp. 34. 2s. net. .' 

Oppert (O.).-0n the Weapons, Army Organization, and Political': 
M&.'lims of the Ancient Hindus, ,\ith Special Reference t,, < ;unpowder aml. 
Fircann,. :,.;n,, pp. ,-i, 1t12. <i,·. net. ·, 

":\ \'<'I')' int,·n·stim: ancl in,tn:,·tiw 11ork, thro11i11g gr,·at light on th,· early use or", 
.·,plosin,s in w,1rf,1rt'." ;: 1 

0ppert (O.),-·Contributions to the History of Southern India.:· 
!'art I: ln,nipti,.11>. S\'o, l'I'· 7.3, with Plate. 2s. 11,·t. 

I • 

0ppert (O.).-0n the Classification of Languages. A Contribution'. 
to Comparatin· l'hilnlogy. 8vo, pp. q6. 6s. nd. · 

0ppert (O.).-0n the Classification of Languages in Conformityj.: 
with Ethnology. H.eprint. Srn, l'I'· 20. Is. nl'l. 

Oppert (O.).-0n the Ancient Commerce of India. A Lecture, 
<lelh"cred in ~ladr:ts. Srn, pp. 50. 2s. net. ~ 

Osborn (L. D.).-The Recovery and Restatement of the Gospel) 
8\'n, pp. 253, d .. th. 6.r. tid. net. :, 

Oudemans Jzn. (A. C.).--The Great Sea-Sirpent. An historical andt 
, critical Trl•atisl'. \\'it h the Reports of I 87° App,·:1ra1H"\'S (including tho~c of· 

1~~ Appendix), the Snpp,1,iti11ns an'.! ~nggci,ion~ of ~cie1~titic and ~on:; 
Sctentthc Persons, :tt',l the Author, Cnnch('ons. \\ 1th S2 Illustratwns., 
Roy. 8\'o, pp. w, 592, cloth. 25.r. net. ' ,:.· 

" The ,·olume i, cxtr~nwly interesting. "·---.•111,,1t,·11m, 
0ung (Tha _Do).-A Grammar of the Pali Language. (Afte\ 
,/ KACCAYANA.) In 4 ,·ols. Roy. 8vo, pp. 380. 21J. net. : 
:f Vols. l and 11 Mntain thl' whole of tlw l':t!i Gmmnnr (I. Samlhi N.'uua .jl.l)d 
1'.:.,\raka, and Sam:ha; ll. Tarhlhit:~, ~ita, Un;,;i :\khy:1La, Up~sa~ga, and NlpAt~ 
partides), 6.r. 6d. each. Vol. Ill, D1ct1ona, · of I ,\h Word-Roots, 6.r. 6d. V<'I- IVi 
Chandam, etc., 3r. · 
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~aracelsus.-The Life and Doctrines of Philippus Theophrastus, 
Bombast of Hohenheim, known by the name of Paracelaua. Extracted and 
Translated from his Rare and Extensive Works nnd from some Unpuhlishc1f 
Manuscripts hy F. HARTMANX, l\f.D. With Portrait. 8vo, pp. 367, cloth. 
9s. net. 

•arker (E. H,).-The Taoist Religion. Reprint. 8vo, pp. 35. 
is. 6d. net. 

'arker (E. H.). See Tao-T~h King. 

'ersian Historical Series. F.rlit'erl hy E11wA1m G. HRowxE, l\1.A .• 
l\l.B. Sec •Awfi. -Dawlatahah- Faridu'ddin •Attar. 

'fungst (Arthur). -A German Buddhist. (Obcrprlisidialrat T. 
SCHULZ~:.) Translated from the Scconcl (~crman Edition l:y L. F. DE 
,vu.DE. Srn, pp. 79, cloth. 2.r, net. ,, 

1icart (Bernard).-Scenes de la vie Juive, clessinfrs d'apres 'Nature 
par R~:KSARIJ l'IC.\RT, 1663 1733. Sixkl'n Plak,; (l{l'J•rod11cti1111 e,: hcli11-
gra\'Ll\'l' D11janlinl. Together in a hl'a11tiful Cloth Con•r, richly 11rnallll'llkll. 
with Cold and Colours. Folio. ( Fr~. 50. J 12s. 6d. nd. 

'icton (N.).-The Panorama of Sleep, or Soul and Symbol, \\'ith 
Illustrations by H .. \\'. LA!':E. S\"o, pp. 160, cloth. 4s. be/. n<:t. 

'ischel (Richard).-The Home of the Puppet-Play. An Acltlrc·ss 
dclh·ered hy R1r:IL\Rn P1scm,:1. on n,suming the ofticc of Rl'ctor of th,· 
Ki:iniglichc Yen:inigte Fricllrichs-Cniwr~itiit, Halk-\\'ittrnl,ng, 011 thl' 12th 
July, 1900. Translated {with the Author's p,'.rmi"ion) l,y .\111.lllt,IW ( ·. 
TAwi-i,;y (:'llr,. IC N. \)·vyan). Small 8v,1, pp. 32, doth. u. net. 

oletti (P.).-Chinese and English Dictionary. Arrange<! according 
to Ra,iicals anll Suh-Radir.al,.;. N'l'w and Enlarg(•d Editi1111. Roy. Sn,. 
pp. C\'ii, 307, half-houn,I. I 5s. nl'l. 

oletti (P.).-Explanation of the use of the Sub-ltadical. Srn, 
pp. I 7. is. net. 

rse (J, M.).-Reincarnation in the New Testament. Svo, pp. 92. 
paper cover,. Is. Gd. net. 

The same, cloth. 3s. net. 

7se (J. M.).-The Sermon on the Mount, and other Extracts from 
the New Tc;;tament. A \-erhatim Tran"latinn from the ( :reek, with Not<'
on the l\lystical or Arcane Sl'n~e. Sn,, pp. 80, papl'r c11\'crs. Is. Gd. nt·t. 

The same, doth. 3f. net. 

~adloff (W.).-Das Kudt,tku Bilik des Jusuf Chass-Hadschih aus 
Biila1agun. Theil I : \Jcr Text in Transcription hcrausgcgcbcn. 4tu. 
pp. xciii, 252. 13s. 6d .. net. • • 

l~ff (W,).-Kudatku Bilik. • Facsimile der uigurischen Ha~l
schrift der k. k. llof-Bibliothek in Wien. Folio, pp. xiii, 200. £2 1os. 1 • 

IL)' (Prithwi1 Ohandra).-The Kap of India. From the Iluddhis 
ii, the British Period. An open Letter to Lord Cur1.011. 410, pp. 36, 
with 6 Maps. Calcutta, 1904, u. 6ti. net. 
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1Records of the Reign of Tukulti-Ninib I. ~t·e Studies in Eastern rE 
History. 1t 

Redcliffe.-The Life of Lord Stratford de Redcliffe .. ,K.G, Bv 
ST.\:--:1.1-:,· L.1\:-:E-1'1101.i-:. l',,p11l:1r l-:di1i1111. With.\ l',,rtraits .. S\·11, pp. 3i7, 
2s. 6d. net. 

Reis (Sidi Ali),·-The Travels and Adventt1res of the Turkish., 
Admiral Sidi Ali Reis in India . .-\fglih11isla11, Cenlral .\sia, :rn,l l'crsi:1, 
during the years 1553 1556. Tran,dat,,d fo,m the Turki,h \\ith X11tcs i>y 
A: V.UIBEK\'. 8l'O, pp. xviii, 123, duth. 5s. 

' Reuben (Paul).-Critical Remarks upon some Passages of the Old : 
Testament. By 1'.11:1. l{1-:1·ni,::-,;, 1'11.Jl •. p11, 1'1'· ii. :q. q. cl111l1. 3,-. (){/.; ar 
pap,·r con-r,, 2..-. 6./. 

" It may :t11flicc to c1111gr:1111!:1t1• n11r,l'i\1·, tl1al a "·lwLir i,f vi:.;<Jrolh 111in1I and ·IT 
ll'Clll".tl•· pl,11·,logic,tl t1.11ning- i~ d1•vot11n,: hi, l,·is\111• to ,1 ,1ii,J1·1·t ,1,,1tln .,f ,tlt1·11tio11 . 

. , . . . \',·ry 111.iny of th,· notes :11,· 111 ., h1g!J d,·g11•1· ,1111111l,1t!llg .111d ,11gge,ti\1'. :wi 
J lw get-~1p of tht'. hook is "'cdlc11t." - . /(11d,111y. ;idi 

" n,. l~t'.ulwn -~hn_,rs 1111tch ,,rig·in;tlity, a wick k.1111\\ 1,·d'.~{· uf :1uthr,r·i1i,·.--., :11lfl a true~ g, 
grasp of l'rltll'al pnne1pl1·~." /,··;;,.,nh f ·1tri,11i,·/,·. ;: 

Rhys Davids (Mrs. C. A. F.). :--:cc Dhamma-Sangani. .-;eel, 
>, I 

Rockhi1l (Hon. W. W.). -China's Intercourse with Korea from the )se 
Fifteenth Century to 1895. 11111,tr:ilc',I. S\'11. l'I'· nu. .F· (1d. nel. .d 1 

Rog:ers (R. W.).-A History of Babyionia and Assyria. By RonERT1:ut 
\\'11.LJ.\'.l 1Zrn;1,:R,. 1'11.ll. (Leiprig;', )).IJ .• LL.ll., F.1u:.s .• Professor in' 
Vrl'w Thcnl11gical :--,·111i11:uy, \J:i,li,1111, :\'cw Jt·r,L"y. Third Edition. 'I\\,,: U 
Y•1". l,,,y. Sn,, 1'1'· ,, .. !,;CJ, ;111cl "', .pS. rl"th. 20s. net. ,' 

"Th,· lir.st 1 <>i\1111<' uf "'II' ul till' 11111st 11,,·(11! \o;urks 1 ,·t plllJlislwd 1)11 .\"yriology • .,. 
h.,s ju,t ,1pp1·:in·1!. It i., 11111 "nlv" !,i,t.,ry nf Bah\'loni:r :111d .\ss! ria 1,n,ught np to'A 
d:1tl', it b :,l,u .1 hi,turv nf .\,.,ni,1ll :ind Jhh\'loni:in 1•\c:1vatio11 and of cuneiform, ' 
<1,·ciplll'rJlll·nt. V11r tl11· li;.,t ti111,· ti11· r,·,11kr ha, pi:icl'll hd"n· hi111 a fnll :rnd intt·n·sting !El 
;iceou11t of (llh' t>I t!Jt• r11111:11K1·~ 11f lii:--.turil'td ~ci1'1ll'\'--tlw tlbcn\·1·ry ;11Hl dcciphermcnl: 
,,f the ClllH·ifur111 i1 1l"tTiptic11l,." F.1_/J(i.1i/i1t~i· l'imtJ. 

"I cun,id,-r Rogc1.s',; • Jli,tury 11!' 1:,1h) !0111:1 :ind .\.,,_1ri:1 · a r,·:ill\ 11.,l'ful huok, till'- a 
I,, ,t of its kind ,., L1r w, itt,·11 in Engli,!1. Tlw f.1ir1wss \I ith \\hich llw author 
, 111l,-.no11r, to 1·,•1J1·1·"·11t dillt-1\·111 \i,·11, "' fr,·,pwnth· h,·ld 1\itl1 n·g:ml to !Ill' t·arli,·r 
•h na,ti,·s :111d 1·\·,·nts 111al«·, hi- \lurk ,·,pr·l'i:illy ,ksirahl,· 1<,r till' ,lltd,·n\ in the clas,· :ie 
t,oorn." ..... lf. \'. llilpn·dll. l'l1.ll., l>.ll .. 1.1..ll .. l'rok,s<>r i11 thl' l'11il'nsi1y ol.;di 
l'.·11n,yha11ia. :--L·i .. nlili, llirn·t"r .,r B,1!11·l1111i:111 l-:\plnr:1l111n F1111d. :lo 

Rosen (Dr. F.) ..... Modern Persian Colloquial Grammar. C,1ntaini11~ 
a sho1l (;1:1111111ar, lli:tl11glll'', and l·\1r:1cts fw_11, '.'\a,ir F.ddin :-;hah·_s 11 ,:· 

Diaril',, Tak,, di'., :111.! a \'11cal,11l:u\·. S\'11, l'I'· \I\', .Jiu. ,·!,,1h. JOs. 611 .. 
[L111,a,··s ()ri,·111:1! l ;ra111111:1r, ~l'Jit's, \'.1!. III.) . ,er 

"l>r. J,:, 0 ,...,l'll·.') 11•.inwd 1.\(1rl~ .,\ill !1t• th1·f11I t,1 ,:ill \\IH~ li;1n· ric(· 1"'l•lll to go l<~ .• 1 
f l',.r,ia, llalnchi,1;111, ,111d .\ft,11.1111,t:lll. The \'1H-;1l>rtl,11T ,1111 J,., :1 l,nnn t" stuilcnb, . 

,·,1~~ci:Jlh· as it i., i11 tlJ,· •.a1;w 1·0!11m<' 11ith tht· ::r,1111111:ir ;1111! 1111· di,il•> . .:w·,." -!'11foi. lH 
r ·1ro1!,11:. 1 pa 

"\'ery tt.sdul to ,111drn1,." ·-ll ',., 1111i11<!.r J..',:·i,:,•f• 
" ~fodd < :r.1mm.1r. 1-:,r,·!ll'llt < :nid,• 10 tl\,• ,1,·qni,iti1111 11!' l'l'r,i:111. "- . l.<i,1/it": 

t)uarltr~v l,',,,,fr1.t•. u 1' • 1t:l 

Men (Bar~fl _von).-Notice~ somm_air~~ des man~scnts arabes d~ 111 

-{7 -Muaee A11at1que. 1•·• hvr. iii'•'· Pl'· 11. 2,tJ. ,;.,. od. 11d. _ ...• 

Rosthorn (A. de).-On the Tea Cultivation in Western Ssuch'ilaqf!:. 
and the Tea Trade with Tibet via rachienlu. \\'ith Sketch-\lap. >8voj 1~.'' 

' pp, 40, 2S, nd. 
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l.11::,,r &-> Co. 

u- Samilochak.--A Literary Review. 111 Hindi. Vol. I I. 8 parts. 
August, 1903 · · J 11ly, 1904. js. 6.1. 11c1. 

Sankaranarayana (P.).-English-Telugn Dictionary. By P. S.,, -
KAR:\:-.AR.\L\:-.A, :\I.,\., \I.R.A.:--., Tutor to thl'ir llighn,•ssl'S the Princes ,,f 
Cochin. S\'o, pp, 61, iS(i, i, cloth. 10,-. 6d. n,·1. 

Sarkar (Kishori Lal).---The Hindu. System of Self-Culture, or the 
Patanjala Yoga Shastra. :--m:111 81·,,. pp. iii, 16o, cloth. 2.r. tid. nd. 

Sarkar (Kishori Lal).-The Hi11du System of Moral Science. A fc-11 
won!, on the Sattwa. lbja, and Ta111:1 ( ;1111:1,. S('rond Edition. Small Sn,. 
pp. i1·, 15b, cloth. 2..-. (;d. 11t·1. 

Sarkar (Kishori Lal).-A Synopsis of Lectures on the sub-ject of 
the Rules of Interpretation in Hindu Law, ll'ith ,p('cial rc:creIH"<' L" 1111· 
:'ili111:i11,:i .-\ph.,ri,nis:b:1[>:•lil'd '" lli1,,l11 l..t11. S1·11, I'!'· IJI. :!,. lll'I. 

' 'Sarnalata. or a Picture of Hindu Domestic Life. Tr.111slated fr,11n 
the Jkng:di i>y l.t.\K,111:,.1 Cit \I~.,-. 1{11\'. iw11, PI'· 280, ,·i.,th. .p .. ut:l. 

Sastramukthavali.-A collection of Vedanta Mimansa and Nyaya 
Works. Edi1,·d l,y I'. 1;, .\-..1:-;T1u,·11.11u,uc 

Sastri (Pandit S. M:. Natesa).--Tales of Tennalirama, the famous 
Court Jester of Southe1·n India. Sw, in 1><,arcl,. Is. 11t·t. 

Satvotpatti Vinischaya and Nirvana Vibhaga. .\n Enquiry int(I 
the 01igi11 .. r lki11g, :111d I li,cu"iolh alioul l\irv:111:1. Tra11,ilall'cl 1,,.- 11. :\I. 
(j1·:\.-\s~:1.;_\k.\ :1ncl l,c1·i,cd liy Jos1,:TT.\ :-,1:,;11,1. \\'ith :111 lntr11d1wti"11 in 

Cierinan l,y A. BAsTI.\'.\, :•il-,1, PI'· liti, ,Ii, X. 5.-. 1wt. 

Sauerwein (G.).-A Pocket Dictionary of the English and Turkish 
Languages. :-i111all Svo, I'!'· 298, li,11p .-!11tli. y. bd. net. 

'sayce (A. H.).-Address to the Assyrian Section of the Ninth 
International Congrees of Orientalists. Sv11, PI'· J:?. IS, lll.'t. 

~Schmidt (I. J.).--Grammatik der Mongolischen Sprache, ?\I it , 
Tafl'I iu Stcincln;ck. 4to, 1'11· xii, 179. 5s. Gd. nd. 

,Schmidt (I. J.), -_ Grammatik der Tibetischen Sprache. +t11. 
pp. xv, J:!O. I IS. 6,/. IWI. 

Schmidt (I. J,),-Mongolisch-deutsch-russisches Worterbuch, nebst 
· einem deutschen und eili4m ruuiachen Wortregister. 410, 111'· \iii, <113. 

gs. net. 

foholia on Passages of t\e Old Testament. By :\Lu J,,coi:, llish11p 
of Edess."l. !\ow lirst e<1itL(1 in the original Syriac, with an l;'.,ngli,h 
Translation and Nute, 1,y l]. 1'111,'.LII', D.D. Svo, paper covers, 5.1. nd. 

hth (lttesrovb J,).-History of the Armenians in India. :From\\iL· 
Earliest Times t" the !'resent I>ay, 8rn, pp. xxiv, 199, cloth, 7s, 6,/. nel 

' . 
lho:py (Paul),-The Unity of Plato's Thought. Reprint. 4t(I. 

pp. 88, paper cu\·i;,::., 6.r. net. 
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Cumpletc ~.isl ,f Nook~ and /',:riotiic,1/.1·\ 

'i Sinnatamby.''-Letchimey. A Talc or Ohl Ccvlon. 
pp. iii. 54, cloth. With Phulogn1ph J'lalc, and Illustrations. . 

Small +'<>, 
2s. 6d . 

"It i, :111. inll'n·stin_((' _and ch:1r:irt1·ri,tic tal,· of olcl tinw,, prettily ill11Mratc1! "11i1· 
lmund, :rncl will lw n·a<I wllh pil':1,m,· !,nth hy young- and old."--/11,/i,111 :l"1t;,1zi11,-. 

Srauta-Siitra of Drahyayan:i (The). With Dham'in's Commcntar\'. 
In San,kril. E<liLed liy J. 1\. l{trnTi-:R, 1 Part I, rontainin1:-: Patabs I t~J. 

41", 1'1'· 216. Lonclon, 1904. ros. 6,/. net. 

Th,· ~n,rk 11ill l,1: t'<Hnph·ti-cl in tlm·,· p·irt.,, 1·:td1 ''"'· fJd. 

r 
n 

Sreemut Vidyaranya Swami. -Panchadasi. A Handbo,,k ur I r in.In 
Panlhl'i-n,. Tran,Lttcd with ,·opiou, i\n11olatio11., 1,v f\\'.llll.\1.\1. 1111111.1-. 
Sec,~1d Editi11n. T1111 1·11!,;. i11 ,,11-:. S1", PI'· .B3, c1.',1h. :is. 11l'l. 

)· 

Sri Brahm\ l>hara.--" ~hower from the Highest." TlinH1.~lt the 
f;mn,r 11I the \l:1hat111a S1" .\1;.ur\'.\ 1;1·ta: l'.\K-\\I\11.\11~\. \\'ith l'm1r,1i1. 
8rn, -hi. di, 87, cloth. 3-,. (1,/. Jll'l. n, 

This ~ook 11f h'ad1in.~s is the work 11f on,· of 1!11• most di.,Ling-uish,·d k·ad,·rs o[ 
I 11,lian tho11;:l11. . ..,,., 
Stein (Dr. M. A.). - Catalogue of the Sanskrit MSS. in the :>, 

~agh\11_1.ata Temple Library 11!' I Ii, I Iir:h11,·,s the .\bharay,t 11[ Jammu aml 0 ' 

l,aslrnlll'. 4111, 1'1'· ,p3, dnth. u . .-. net. ii. 

Stro1'g (D. M.).·---The Doctrine of the Perfect Ont-; 01·. The Law of P 
Piety. l:11111pili-d l,y \laj11r-t :,•11,:r:1l I> . .\I. STtW:\C, C. B. S11ull S1·11. 
f'l'• ~/. t,J. Ill'!, 

Strong. ~1'<' Udana. 
J 

Studies in Eastern History.---Records of t.he Reign of Tukulti- i: 
Ninib I, King of Assyria. about BC. 1275. Editt:11 am! tr:1nslatc1l fnn11 
a :\l,·mori:11 Talilc-1 in th,· 1:riti,h :\lusl'Ulll, hy L. \\'. K1:-<;, :\!.A., F.~ . .\. 
\'ol. I. S111 I .pp . .!0.\, 11 ith 10 half-t11n,: l'lates; cloth gilt lop. tis. 11el. 
V ul. 11. Chronicles concerning early Babylonian Kings, now in the Prl'-,, l : 

" Till' n l'11rd, furnish us .,, i1!1 :1 11 hrilly 11,·11· :1111! 1h-q1ly inll'n·,ttng- d1aplt.'r in till' 
hi,tury uf tlw Kin;.:, of .\,.,yri.1. ~lr. Ki1Jg',, l11,11k n111t,1111, not only the translation ll 
uf th<" tahll't, l111t abo p111lr:1its "f tlw tal1l<'t itsdf, its \l'xt. and 11111,·,. ,\nd Ill' has ~< 
a1ltk1l to it oth,·r t,·xl .incl lr,111,l.1tio1h which thn,w light upon Tuk111li-:'\i111J.'s plan' cl 
in history. F1·11 11ill rcquir,· tu Ii,· tnltl that i\lr. l,in,i;'s work n:adws tht· highest mark 
of scholarship and insight."-Frpo.,·it,,1:1• Ti,,H,. . 

h "i\lr. King l'~plai11', ,:,·rt;1i11 tli,Cl'l'J>:llll'it.·s in th,· tl_iil~·n·nt 11:t~l)'lon_ian Chronidl'~, 
anrl gin•s a 1w11 n•:uling of ,o,m~ li,ws 011 ,1 S<'al ot thl' .~,synan 1'.111g, wlh.'nn, 1t 
:tpJw,irs that th,· ~,·al w:1., originally lh<' p1op.,rty ot l)ilx·:~.,h_u s t.1~h,-r, at11I was alt~·~,·•I ,:e 
1,y Tnkulti-Ninil'. )lllln· than l11r,·•· th11t1,:Jlll! rmr, l>c\>l'l' II h'.1111,1_ '.I~ ~1·ay l_l'. :'.ll' B1:111.sh {. I 

,,:\fu,t•11111. i\lr. Kmg 1s 10 lu· un1.~r,1l11ht1t·rl n,,1 •:111) i'lpon tins •·~~-tlltnt piece of11u1k. . ;:~:;:~:;~::'•':•,:;~~:~:''':;' ,t:::;,-~: .. ;:~dhist -:~ 
Works rnnipik.l l,y an unknown authtr. 111 illu,trnt,~ the Doctn~es of 
Sdiolasti,: am\ of i\h·,tic i,'l~intrikl Au1ltlhism. In the Roman characll'I", nu 
•Edit1·1I liy r.:.- Ilt-.:-.ll.\l,I.. Extr:1t·t. l,11y. Sm, PI'· 100. y. rwt. m 

.hrilfeka (The); or '' Friendly Letter," written by Lr}G, ~- : 
(Nag(irjuna) and addn:ssctl to King Sadv:1h:1. 'J:ranslatc~I ~rwM !~c Chi l,sc _f: 
}Mition nf 1-Tsin!,!;, liy the lnlc Rn·.~- Bis,\!.. With the ( lnncsc lcxt.•Srnr' ~.1' 
pp. 51, xiii. 5s. net. 
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Talcherkar (H. A.).--··-Lord Curzon in Indian Caricature. Roy. 8vo, 
pp. 4S, hn:ml,. .:!.•·. 6,/. net. 

This ."')!k ton,ists _.,f a wll<·etion of dewrly ,·x,·,·ut,'.<l c:trtnon,· illtHrating tl11i 
,:arcer ol Lord <."urznn Ill lmlia, s,•Iected from thl' illnstrate<I ,·omic journal, nf th:it 
,·onntry and arranged in dm,nolngic.11 nrclt·r. ,,ith :111 ,·xpbn:1torv narr:1tiw ,,f th,· 
,•v,•nts dealt with. · 

Tao-Teh King.-A Translati~n of the Chinese Classic. By E. H. 
l'.-\llKER. R"l'ri111. Sm, l'P· 40. Is. 6d. nd, 

Tarbell (F. B.).-A Greek Hand-Mirror in the Art Instit,~te of 
Chicago a11d a C:rntharus from tht' F:ielory of Brygus in the Boston \luscum 
of Fin,: .\rts. \\'ith 3 l'l:llt·s. R,·print. 410, pp. 4, 4, l'ap,·r covers. 2s. net. 

Tattvirthadipa of Vallabhacharya. Jn Sanskrit. Edi\pd by 
X:indaki-or:1 Ra,n,•..;a !'-astri. Rily. Swi, ho1111tl in red silk cuwr. 6s. net. 

Taw Sein Ko.-Suggested Reforms for China. Sccontl Edition. 
Reprint. Roy. Svll, pp. 32. 1..-. net, 

Tawney (C. H.).-The Kathakoc;:a, or Treasury of Stories. Trans-
fated from ~:mskrit :\lanusnipts. With Appl'ndix, rn11tai11i11g Xotcs, hy 
J'rofrssor ER:-.Fsr I..El'.~tA:i.:-.. l:Srn, pp. xxiii, 2to, cloth. tos. net, 

Temple (G.).-A Glossary of Indian Terms relating ti> Religion, 
Cuatoms, Government, Land, and other Terms and Words in Common Use. 
To which is ad,kd a 1.;111ssary 11I T .. rn,s used in District Work in the 
N. \\". l'nffinres an<l Oudh, :incl :11'11 of lhosl.' :ipplil.'d 10 Lah1111rers. With 
an Appt·ndix, gi\'ing I .'111npul·t1ion ,.,- Time and .\10111."y, alJ(I Weights and 
.\lea,un:,, in British India, and l-'11rms 11[ .\ddr,·s,. Hoy. Sw,, !'I~ 1i\·, 332, 
cloth. 7s. 6,1. 

"The book i, handy, \\.-JI prinll.'d, and \\di gnt up, anti nn ,tudl'nt ()f lnrli,111 
,uhject, should lu• \\"ithn111 it."'-.-/.,i,1/fr {J11,11kr/1• l,',·,•i,·:1•. 

Temple (Col. R. C.).-Notes on Antiquities in Ramannade11a. (The 
Talaing Cu1111try of Hurm,1./ 4111, l'P· 40, \\ith :!4 l'l:lll.', and a '.\lap. 
18s. net. 

Thomas (F. W.).·- -Deux Collections Sanscrites et Tibetaines de 
Sil.dhanas. l-:\lrnct. l{oy. S\'(1, pp. 42, 2.r. 11d. 

Thomas (F. W.). See Bana's Harsa Carita. 

Thompson (R. Campbell).-The Reports of the Magicians and 
A1trologer1 of Nineveh and Babylon. In the Bri1ish \111sl.'11m. The 
Uriginal Tl·.,:, 1,rin1ed in Cuneiform ( 'haraners, cdilL"•I \\ ith Transbtions, 
,'l;otL"s, \"ocabulary, lnde,, and :in lntrl)(luction. By R. CAlll'll~:1.1. 

Tl!/Jlll'So:\', B. A. (C:rntah. ), A,sist:inl in till' Dcparl11ll'lll llf Egyptian and 
.\ssyrian .\ntiquilit•,, Bri•i,h '.\lusl'\1111, In two \'ols. \"nl. l : Th,· 
C11ncifon11 T,·xt,. \'11I. 1f: E11,;lish Tran,latio11,. \"o<"alml:uy, l'll'. Roy. 
Xw,, cloth. 1 u. <>d. n 1 ,-~eh. [ l.111:ll''s Semitic 1\:,t and Tran~l:ition 
St:rics, \'ol-. \'I and Vll,1 

." .\lr. Thompson g\v<·s ns the cnn .ifonn L<·xt of \\hat i:-, pr;~<"lically, tlw ~-nu1pll'lt' 
:-o:ncs of th,: .\,trolog1cal l<eport~ of th,'. Royal L1hrary at N11w1•1·h · -that 1s ro sty, 
copies of ahout 280 tahlch and lran,ritcrations' of ahont 220 tluplicates, witho111 
reckoning the tr.rn~lit,•ratinns of the ti,i.ts of the original M•ri,•s. In a,lctition, we •~d 
,1 translation of the talilct~ in l•:nglish, and a vorahulary, with rl'fcn·nn·s, and .i ~uhJ-J' 
ilJ:)•·x. ·~,c work in ,•ach of these s,•ctions ha~ hcl'n carefully ,lom!." • -N,1flm•. 

· l The ',l.'lhlr! of the hook is enhanced hv its exc(•\lcnt indice~. Those who wish to 
kn<>w'What the a~trnlogical lore of Hahylonia was like cannot do better than ~turly it.'" 
---Hxposilurv Ti111,:.1, 
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'£b.omyson (B. .. C~m~bel\).-'r~e Devi\s ~n.d. "£vi\ %1\\ti\s t'li iab-,\on.ia. dre! 
hem~ .Ha\,)1c,m:m ~nil As,;)·nan 1ncantatllm,; a~am,;t \hl·. Ucm,nb, l.;huul-. tntr, 
\'ampncs, l lo1,goh\in,;, ( ;hosts, an1\ \,im\n:<I 1':v•I Spirits \\hil'h attack 1',h,,
kind. Tn!1'islatccl from the {Jriginal Cnnl'iform Texts with Tr:in,likrati,,1,-. 
\'.ucal,ulary • .Not!',, l'lc. lly R. CA ~11·111,:1.1. T110~1 Ps1,~, '.\I..\., A,"istant ir, 

r • 

ihc Ocpar\mcnl of 1':gyptiau ancl ,h,yri:111 Antiquitil·,. British )lusL·n11t. 
In two ,·ok Vol. l: Evil Spirit;;. Vol. II: H Fcn·r Sicknl',, ·, :rnii 
lkadarhc, l'tc. Vol. I, 15.,·. nd; Vol. TI, 12s. 6d. lll'I, [l.uz:w\ SL·milil· 
Text and Trnn,lalion Sl'ril',, \'ok X l \' ,:ml X \'.] 

"'I\i. thr l'IJllllll"l\lator :rnrl t!lt'o!o:;:i:rn, wlwthcr Christian , .. r _l,-111ol1, I Ii,·,, n,lt111w
vf ;\lr. Thompson\ \\'ill I,,· r,f 1f1·l'i1i<-rl :11lv:111I:'./,!''', !Jri11gi11.,; to li.~111, "' lhl'y ,!,,, 11md, 
of thl' more O<Tllil pliilo,ophy r,f :111l'i1·111 H.il,ylnn, Thi' 1.,1 "llll' rn-.,,\n·il i11 
thl' proclnrtion of tlw,e 1'11!111111•, lll11st ha,·,· !J,•en i1111111·11,t\ i11c:iln1i.i!,i, ; :ind tlw n·,11!1 1ar, 
is a work wlii(_'h l\ill 1v111h·r :ibiding- sin·ic:i, lo th,· , anc<'. ,,f llilili,·,1 1 .111tiq1;iti,·., :111'1 
thcolngi•l ll'arni11g. " ..... I ,i,1/i,· (l11,1rt.'r/y N,·,·i, ,,'. )r 

II \lr. ·n\{JIJlj)',l11l\ \\nrk \\ill IH' fonnd :l niin,· 1,f l,\4•,iltl1 tcJ ;d\ -lttd1·111 ... ,,f tilt' \\t·i11! 

:mr) f>LTttlt. • . Tl11· 1:1l11:1bk i11l1<Hltwtio11 11ith 11l1i..!1 \lr. Th,<1111'""" pn·fal'<·., 
hi, fir,! 1·'ih1111,· ,h,,11, tli:il tlw J,~11., 11Tr,· not tii,· 01111- ,1111!,•111, 11ho dr:111k fn,111 t!,i, WI 
fountain l'f 111pli,·i,n1, fur 11111<"ii Ch:11,\.-an 111:igi" snr1·11·,., i11 Ii.,· l'h.,n,1,; ,1111\ i11,·~11t.,- 1<li 
lion, in le''' :111wng th,· !:-,1ri:111 <'hri>1i:111,. ·1 lw 11111,.1 i11q"'rta11l pnint whid, . g, 
.\lr. 'l'hn111p:--1,11 c1~•;1rly dl'mo11--,tr.n, .. , j., tlll· i111111~'11•;1•, i1·di1y rd' thi-. rn:1~:·ic;tl lit1·r:1tnr:·." 
·---'f'i111,·,. ' ~ l)t\ 

Thompson (R. Campbell).-On Traces of an Indefinite Article in 
Aas:v\ian. s, ... 1'1'· 31, l11,,1rok ~ .. ll!'l. 

'I,] 

OSt 

1cl 

Tiele (C. P.). - Western Asia, according to the mo~t Recent 
lli,l'Ol'l'lic,. l,,·ct11rictl .\diln·,, fill tl,e 11("(':hi1111 ,,r lhl' 31X1h .\n11in·r.,:ll') .-,:' ru1 
1'1,· Lcyrl<-n l_'.11i1·,·1,ity. X1h h·l,rn:uy, 1Xq3. Tr:1n,l:t1ed 1,y F1.1z.\l:t•:l'1t J. 
T.\\'I.IIR. S111:1!1 S1·11, PI'· 3'•, "11111,. I.I', (1,i. lld. u 

·· .\11~1111ho1it.1ti1·,· ,11111111:1:y 11I th,· ,-.·,nit•; 11f r,·11·nt I 1ri1·11t.t! n·.-c;1rd1 :111cl , 3 
di.,·,~n·n."- '/'Ji•· /'ih'u,. 

"TI;,. :11ldn·,-. }'l'•'"''ll' :1 gr.iph',· 11ic:t111 ,· 11I tilt' pr,litil':11 -i111:1ti 11 11 in \\·,.,t,-rn .\,i.. A 
i11 1h,- 1if1,·,·nth :1111\ fnmt,·,·111lt ,·,·m1111,··, 1:.1·" .l/,·111i11_.·. /',,,/. 

Tilbe (H. H.).-Pali Grammar. ~'.1·ll, pp. 11_,. clntli. r,s. m·t. 
:-,1111\.-111< !':di t•J·i,·-. 

IE 

Tilbe (H. H.).--Pali First Lessons. :,;,•11. Jll1· 1 ~+- cl11tl.. 
,a 

(1.1·. Ill'!.· 
~tlltll'11l'- P;di ~,·ril·-.. 

ne 
Tilbe (H. H.J.-- Pali Buddhism. >i1·,,, \ 'l ,_, iii. 5,. !,u;tl'll-. 1 .i.[(,,/. n1·\. ~di 

/ ilr 
Tolman (A. H.).--What has become of Shakespeare's play/" Love's 

Labour Won"~ !,<·print. 4111, l'\'· 3-1, J'·'l'''r l'fll'l•r,. 2.,·. IJ,i. n,)1- : 1 
I h~ 

T' oung Pao. -Archives_ pour_ servir a r e~ud~ de ~ 'his:toire,_ 1_b 
langn,·s, ,~e I_:1 gc:11gra11l_11\'· ,.·t ,te_l ,·1\'.1,,.~;r.q1h,,·.:1•· I.\,: .. •_11_1,·111/'.1'."· .)~-h11'.1·,. eI 
J.1pon. ( 11rn·. lnd,1 l Ii,111·. ,\,1t· ( ,·1111:1I,·.._' , .\l.d,1'.·'" I ,,L,h,.,u, I •11 !. 1 
\f\l. l;, S!'tll.Fl;l-1. cl II.\ 11RPIEIL .\111111.ll ,11,"<'rt!'ll 111l, :!-Of. llct. ,ti, 

Transactions of the Nii~th Intem~tiona~ p&1gres~ of ?1ie~tali~~~:--·~ p: 
I.1111don, 5th 111 t~tli !-i1'}'ll't11kr. 1:-in2. ,t•.c11T.1 I,) L Ill 1,,1.\1, ~!1 R,,.\\. 
~\'nl,. R11,·. ~1·11, d,,th. 21..-. nd. 

\'11I. I l'011tain~. lndi:1,1 ,1ml .\r1'!111 S,·.:ti,~i,;. in,. GJ. nu 

~
ol. ( I l·,,ut:inis: S,·miti,·, l•:g-yj)t :11ul .\fri,·,1, ( ;,•ogr.1pl1ir.il: ._\1'\li,_11,· l;n-,·~·c. ;11Hl Ill 

1 •:n,t. l',•rsia anti Tmk,·y, 1 'hi11,1, < ·,·n1r.1I _\s1;1 and tlw l·:11 l-.:1,t. ,\11,11.11.1,1.1, 
iropolog\·. an•\ :\hthology :,;l•,tions. HH. r,,·. ~ 

Tropical Agriculturist (The). PL 1>li:.h1~~l _:\lnntl_ily._ 1 e,~ ~-
\'11I. XXI\' now in pn>,.;1'<'"· .\n1111:1l ,11hsl"rtpt1on. 2(1.,. ml. 
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·Tyler (T.).-The Hittite Seal from Bor. Reprint. ~~o, pp. 7. 6d. 

Udana (The), or the Solemn Utterances of the Buddha. Translated 
from the Pali, by .\Jajor-Ceneral D. 1\1. STR<1N1;, C.ll. k:,y. Svo, PI'· viii, 
I 29. clot h. 6 . .-. net. 

Uhlenbeck (C. C.).-A Manual of Sanskrit Phonetics. In Com-
parison with thl' Inrlogl'rrnanic :\Totlll'r- L:1ng11age, for St11dc11ts .,f < ;t'rm~nic 
and Clas,ic:tl l'hilology. 8,·o;pp. xii, 115, cloth. 6s. 

"It is a lueid, hand,·, and n>111pn·lwnsi\"'.' n·vi,,w of the ,nl,jel'I, so arrangc,d as to 
form an arl11111·ahh· tt·xtlmok fur tlw study ol .\ry:111 ( 'op1p:1r:1tin· l'hilologv." ;, . /si,1/i, 
(!11,1/'IC/'(J' N,,•i,1,•. 1. • 

"Un ,·xn·lknt ri'·,u1111: ,I,- pho111:1iqu,· sa11snit,·: rig,·tireus,·111,·11! ,·,:tcl."-Nc·,•ur 
,·rifi,;11,·. 

Vallee Poussin (L. de la).--Bouddhisme-Etudes et Materiaux. 
\'ol. I : c\1likarn1:1pr:1dipa, ]:C,dhic:1ry,h:11ar:11ika. ..ito, • pp. 1,·, --117. 
IOs. 6d. net. 

"It only r,·111ains tu e-.;pn·ss :ll]1nir:1tion for tlw ,·,·n· \I irlc- and ,·,1ri,· I k:1rni11;! 
w!tieh this hook sho11 s, :111d for 1l11• hrilli:llll'<' 11 ilh whk·h it i, 11 rilt,-11 ... - f,,11n1,t! 
A',~;1a! ~-·lsiuli( ,.'i'vc·it~l'. 

Valmiki.-The Ramayan of Vahniki. Translalt·d i11lu Engli:-d1 
Verse. 1,y I{. T. II. 1;1uFFinr, .\! .. \ .. <·.1.i,__ C,,n1plc-1c in "1,ll' ,.,fun1t·. 
Svc,, l'P· i:-., 57fi, cl,,th. ICF. 6d. 11cl. 

Vambery (A,). :-;ee Reis (Sidi Ali). 

Vivekananda (Swami). - Jnana Yoga. 
6s. 6d. nl.'I . 

.. Om' of th,· grc:ll thnught d1:ill,-11g,·r, <>f 1h,· ,L1y i, tlii, 1\,,il, 1,, ,,•1,· S11:'1111i 
\'in·k,111a11d:1. Tlw l1001' gc"'" ,Ji-,·p ,1nd tn·:11, .,f ,t:1rtli11g thing,, l,111 ,11,,.11 :1n:1lv,rcl 
anti vit!\1·ed frulll th,· at1thor', ,t:rnclpoint, tlwv ar,· tnnncl ,., I,,• link, in tlw gn·:1l 
,chain of trnth. lit- :don,, ,1111 ,!t-ny 11ltu i, 1111t of 'Y"tfi:11hy or li1nit,·cl 111 1i,i,,n.· 
1r,111soipt, 1l1"t1111, S,·pl. :qlh, IIJO:.?. 

"Stucl,,nts 11f rl'ligion will line! llllll h 11f i11t1.·r,·st in it: th"''' 11 l1<1 c.ir,· f,.r I 11d1;1 111 
;111y ,vay ,,ill lie gl:111 to r,-c,·i,·r• an inclic:ition of high llindu thou,1~ht in nn,· 11f tla
most striking r,·ligious 11101,·111,·nts of tlw clay: \\·Iii!,· th,·"rlh"cl"~ l liri-.ti:11111ill cleri11_, 
some information fr<>nl the, ,n,rk n·g:1nli111i th,· attitucl,· .,f c11ltnr,·,l I lindu, toward 
•Christianitv and its Founcl,·r. .\ft,.·r n·:1clim, th,· lio"k 011,· i, i1lt'.\l'll.s:il,k if hi, icl,·;is 
conccrning~\"t•rLlnta are 11azy. ·· - 4-\'t"t"L- Y1wl ·.'i'i1/ 11rdi1y A.11·;•it·;1 1 ,1/ /:( 1ok.,, J 11l y 1 ~tll, 1 ~;O~ 

\fiveka nanda (Swami).---Raja Yoga. Portrait or .\11thnr, rrontispil'C(', 
pp. _1;i6, cloth. 6s. 6d. 11et. 

lksi<h-ii lt-ctu1-.-s 011 l<,\ja Yoga ~Ill' l,n.,k c.:u11L:1in., l',1t:111j,ili', y,,e.:;a \pliori,1_n,_wi1,h 
-Cou,mcnta{v, a copious San:,knt (,loss.1ry, ,1 l,·clm,· on l1111n,,rt,1l1ty, :111cl tll<' ~,1:1111t, 
lecture~ on Bh:1kti Yoga. 

Vivekana1,da (Swami).-My Master. I zmo, PP· C)O, cloth. zs. tul. ncl. 
"This litt je 1,ook g-ives :Ill a!T.:01111t of tlw character am! c,m•cr uf tlt,· n·n1ark:1bk 

man known i' n lnclia as !'ar;1111ahamsa Sri111at R:'un:1k1 islin:1, who is n·.~ank,I by 
:i great nu1nb1\· nf his country(\cn as a cli,·i1w inc1rnati1rn. , It _i, 11,_,1 1nun· n:111:_ll'kabk 
f~r the storv 1 I t,•lls of a hol~ utan th;,n tor tll!' ck:ir l•,nghsh Ill wlnd1 1t 1s told, 
and the exi,re.,sions of ckvakd ,:,t10ught in its p,1g,•,." --,1,J/fnt,tl, l11clian:1polis, 

I 
~fay 13th, 1901. _ _ , . . . . . . . . . 

,, The book, besidl'S kllmg the lifl' of Sn Rn11akn~hna, gm,~. an 111s1g-ht_ 111to ':o.1w 
of the religious irlc~s. of th? Hin:lus ancl sets forth thl'_ rnon· m1portant HlP:1ls·~~:1at 
\'it,111y intlucncc lmha s te,•n1111g 1111ll1ons. If we ,~rL, 1111!111g to ~y111path,·t1c~.lfy ,Lo ~fy 
~~·. --cligyms ri<'ws. of our Aryan .bn·thren of ~he Orwnl, we ,hall hnd them gm't'rlll«I ll,y 
1<"lirll11al -.,~m'f'.]'IS 111 110 way 1~1fr·nnr to t!W h1glwst known to ours_elVl's, l'Olll''.'(JlS wf1trl• 
\Verd- thought <,ut ancl practically applwd hy those ancient ph1losopl11•r., 111 ages "'' 
remote as to antedate history. "-Pc1st, Washington, May 13th, ll)OI. 
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Vivekanand0 ' (Swami).-The Vedanta Philosophy. An Add~ess· 
hcforc thel;r:uluatc l'hilo~ophirnl Society of I Ian·anl ( \,liege, with Intro
, luction byJ'rof. C. C. Ev1-:1rnrr. l'ricc qd. net. 

Viveka.nanda. (Swa.mi), Pamphlets by. Price 6r/. eaclt n'ct. 
' The Ideal of a Universal Religion. 

The Cosmos. 
The Atman. 
The Real and Appare1lt Man. 
Bhakti Yoga. 

0 World,'s Fair Addresses. 
Vizia.nagram Sanskrit· Se1·ies. U11dt•r tl11· :--11p1·rintendencc of 

.\JfflJUR \'r:-11s, 'II.,\. O~on.: l'ri11,·ip:tl, S:111,krit ('"!!"~:•·· Benarcs. 
Various prin·s. 

N'opa~va.•- Mugdhabodha. I I1·rausgei:WIH'11 ulHI 1·rkl;irt \'@ OTTO 
]li'1t1Tt.t:-.,;i;:, Srn, PI'· -:iii, ,it,5. ~1.;, 11l'I. 

WaddeJl (L. Austine).--The Buddhism of Tibet or Lamaism, with 
ih ~lv.,tic Culls, :-iy111!,11li,111, and :\f\'Lh11lnvv. :111cl in ih rl'latinn to Indian 
H11~dlii,11. J:y L. ·.\1·,T1'>'1•: \\',\IJIJJ•.i.1.. \I}: .. 1-'.L.s .• F.1u;.s, Roy. Svo, 
pp. xix, 5,_13, cloth. \\'ith 1rnn1cr1111., l'l:1(,·,; :111d lll11,lr:1li<tlh. 25s. 

·· 'l"liis i~ a luink ,diw!i l u11-.,id,·1;d,lr 1·\i 1·11d-, tli,· t!o111,.in of !111111.lll knowlecJg-i?' 
11«· i.., lli1• lir.-"ll 1·:uropl';tll \\ liu, ,·1p:! J Jp1:d \\ i1 i1 L!il' 1 \..':-c •urn•..;, , ii 1:lfH!t·rn ~d111l.1r .... hip, Ila~ 
i"'llt'trat,01 tli•· 1·\<Jtni,· ll11ddl1i,1,1 ,,i T1lwt. . . l·:\'1•1y J.>,1).:1' ,,r his closcly
]'l''lll"tl n1lt1111,· ,· .. ,11:1:1h 11,",I' 111:11,·1 icil. 111.1111· ,,f hi, d1.q,t•-r.-, ,m., ,·11tir,·h· 11c·11", and the 
wh<>le fornh a11 ,·11<l11rin~ 1w•111t1rial <JI l:ili111·i.,n:; ori~i11al n·.,,·:1rd1." /'im<".<. 

Walker (E. D.). -- Reincarnation. .\ ~tncly or Forgottl.'n Truth. 
~\·,,, l'I'· 330, 1'11)111. /.\,; 11:lJ•CI" l',1\l'r~, s\·, <,d. IH'l. 

Wassiliew (W.).-Der Bnddhismus. seine Dogmen, Geschichte, und 
Lit£eratur. .\11, d,·111 lfo,,i,ch .. 11 iil•t·r,;l'l:,l. 1-:r,tcT Theil. Sl'Cl, pp. xv, 380. 
5s. 111'1. 

Watters (T.). -On Yuan Chwang's Travels in India, 629-645 A.D. 
1-:dill'd after hi, ,i.-.11 I, '"' T. \\'. 1{11 \', I l,\ \' Ill~. F. ll .. \ .• a11d ~- ,r. Jl1·,t1ELL, 
.\I. JI .. t.'. :\I.(;_ :--;, ... l'i·• .401. ,:l<>th. 10.f. lll'l. 

Werner (A.l. - ~ulu Exercises. Sm, pp. _:; 1. 1s. 1wt. 

West (Sir Raymond). Higher Eclucation in India, its Position and 
Claims. !h .. , I'!'· <,1. u. n,·t. 

Wildeboer (G.) ... The Origin of the Canon of the Old Testament. 
,\ 11 I li.,1"rirn•' 'riti,·al l-:11, 111iry. Tr;111,l:it,·d Ly \\' JS:\FR (;.,, :ox. Edikd 
,1ith l'r .. fo,·,· liy 1'1llf. I ;u1R1:1-: F. :\lrn11:1-: R11y. Srn, 111'· ,ii, 1S2, cloth. 
7s. (,11. 

"\\',, 11ill only add th:it ,,,. c .. rdi,111)· ,·eh" tla· l'r<>l~·,,,,,.·s hop,· th.11 l1is honk may 
11111 only ill' read Jn· pr11f,,,,,·d ,tnrh•nt.,. l•nt that it ma, 1·1)111,· :,]," into till' hands 
,I ,11ch a~ li:in.- :tlr .. .1.J) kit th,· 1 ·11in·r,ity." c;11,11di,111. 

Wilkinson (J. R.). •·- A Johanniue Document in the First Chapter ot 
St, Luke's Gospel. R"Y· Sn,, pp. _;:-., .-loth. 1 :?s. ; pap,..- c111Tr~. u. (Jti. ncl. 

Winckler (H.) - The Tell-El-Amarna l,etters. Tra11slill'ration, 
E11glish Transl.!1 i11n, \'n,'.abulan. l'le. Ro.ff. S }, : pp. ,Iii .. ptJ, anrl 50 pages 
ln,\it:es; doth. :!Is. nl'I. · · · 

~ 'l'lil' same, in paper C<~\'l'rs, ,20~·. , 

·,.;'The pn•s,·nt work do,•s not :1i111 to gin• tlw tin:tl ,·xposition of tit,· Tdl-d-Amarna 
1/,:•.lt~rs,. l111t 11nl) the l,,·gi11ning- of such ,·xpo,i1io11. Tlw :rnthor ha~ ~oh·ed many 
,,·11,cuhw~." 
ii "The purpose of tilt·, u,•ai,nlari,·s :1111I ,·.1talogu,· ,1f prupcr nanws it t~Jl•~tk· · "j,y 
th,· l?•'llClr::ition .,11(\ independent 111\'l!sti!:'~lion of lllll' snhji,,•t. Esp,•ci llf1i1 c,{,,Li'of 
tlw lll'~t, it wa, i111J10rla111 to l11t upo• a .~do·ction from tho, innnrner,, le rq,eJrions. 
,\ lull citation of all th,· places 11<111ltl 111:tke their e~a111in:11io11 :,111111,1 i111pos,ible," .. 
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: 'Winternitz (Dr. M.).--Catalogue of Sanskrit M:SS. \1 thr Roral 
Asialic .Socidy', Library, with :111 ,\ppl'IHlix liy Jc'. \V. -~·11m1As. 8\'11, 
PP· XYi, 340. 5.,·. lll"l, , 

Word (The). A ~i.onthly :\[ag-azinc clcrnted to Philosophy, Scienn·, 
lfrligio11, Ea,Lern Thm1;.:ht, ( Jcrulti,111. Theosophy. :ind the llrollwrh•10,i or 

.llu111:111i1y. \"ol. I. R11y. Sr,;. .\1111u:1I suliscriptinn. 9.,·. nl'I. 

Wright (W.).-The Book of> Jonah in f'onr Semitic \'ersions
l'halt!e,·, Syri:ic, . Et hi11pi,·. :111cl ,\ r:i I ,i,·. \\';1 h c111-r,·,1 ,on ding- { :loss:uies. 
Svo, l'I'· 14S, cloth: .. 4,·. 11<'1. 

Wu-Wei. S('11 Borel. 
Wynkoop (J. D.).- Manual of Hebrew Grammar. Tr;111siatc•d l'nm1 

the D111ch hr (', Y.\:> 111•:\" BIFSE\", Sn,, cl,,1:, . .!.r. f,.l. 11d. j~.uzac·tf 
( lri,·nt:1I ( ;r:1·111m:11", S,·ril''· \'11I. 11. · 

"\\'r ilal'!' nothing l,111 pr:1is,~ f.,r till' l{,•1·. \\'_111kn,,1, .. \J;,1111.il r,f !frl11"~11 
(;r:1111111ar. I I is d1•ar :11111 ,·111wi,,·; tll<' 1 uh·s :11•· \•'I"~ 1111<-lli~1l,lt·, :111<\ 1ii,· ,·,.11,1plt·s :in· 

'tt·iling. . ,Yt• lwa1 ti1y 1<To1n111t 11d thi~ li(,11f-., 111d ( 1111!,!"1.tt11L11,, \11·-. ... ,-.. L111.ll 

~-011 tllf' :--1:·l,· (lr it:,.; pr11dl1t'lic1fl, .. _ ·- lsiit'i, u1,,1,·.'1 ril' /,', ;•ll ,·,· 

} . 
1 Wynkoop (J, D.). --Manual of Hebrew Syntax. Transl;tti:d from 

thl' l>11t<'i1 l,y C.\'.\\ l•I.\ J:,i:.~E\. S,-,,: i'i'· \\ii, l,1.!, :111•! l11,ln; .-J,.th. 
2,·.(1d.11,·1. ll.11z:w',<hil'11tal1;1:1111111:1r.:,;,.,i,,. \",,I. l.i 

-1o -, '' It j..., ;·i 1,1 ;ni-.. \\Iii<! 1 t'\". ·n· l ll'tH'1'\\- .... ll'H~1•nt • '.11 ,u\d ; , ,.._. \ -~ ~. \\ ,. ri·1·1111111wnd 

it for gt·1wral u~d·uln,•~ ..... ;1u·d th;111k I >r. \;111 ,!.•1i l~i1·~(·11 11•1 ·..,., 1:1;,,; 1l L11 tlw E11~li~l1 
, r,-.Hkr" /,·;·,•i,i, It ,,rl,/:.· 1 

"It is ••111· nf tl!11,c hi'oks 11hid11.iil lw1·:i111•· :11<!!.•\"''"'1!,J, tu tl••· l·:11•;11.-lt ·,111cl,·nt 
,1 ho will ,\,·,in· 10 lwi.:0111,· :icquaint,·d 11·ith tlw "''" .1nw1i, ,11 111 I 1,,1,n·,, ,y11t.,x . . . . 
this tak,:!-- :1 liigli r:111k aud ,, ill t111d.-.11hkdly h!"•l·c ,1111· ,l ~1•111·r.11 ti·\tl 1111,k 1111 11.,..- .... 11lijl11·1 

, m many t·oll,_.~,-- :1111! 1111il'l'1,i1i,·,." . /111,rir.u, //,-!-;,;, .\'.-,.•, . 

. : Yatawara (J. B.).-The Ummaga Yataka.· rThl' ~ti,rr of tlw 
· Tm11wl.) Tr:rnsl:itt·d fn•lll th,· ~i11h:1l1·,,· k 1- H.\' \T, \\.11: ,. \I.(·. I:. I-:. ,\.S .. 

Ratt-m:;ll:1t111:1y:1. Hny. s, ... 1'1'· \ii. LJ.!: .'.Intl,. 10,. h.i. IH'I. 
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