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THIS BOOK
OF
SEVEN BOOKS OF WISDOM
OF THE Y0G4 PATH DIRECT
I DEDICATE
TO THEM THAT SHALL SUCCEED ME
IN THE QUEST ON EARTH



WISDOM-TEACHINGS AND GOOD-WISHES OF THE
ADI-BUDDHA SAMANTA-BHADRA

¢ The Foundation of all is uncreated, uncompounded, independent,
beyond mental concept and verbal definition. Neither the term Sangsara
nor the term Nirvdna can be applied to It. To realize It is to attain
Buddhahood. Not to realize It is to wander in the Sangsdra. . . .
¢ Not knowing the Foundation, beings aforetime erred. They were
overwhelmed by the darkness of unconsciousness, whence sprang igno-
rance and error, Immersed in error and obscured by ignorance, the
““knower? became bewildered and afraid. Then arose the concepts
¢1’ and ¢ Others”’, together with hatred. When these had grown
strong, there was born an unbroken current of sangsdric evolution. Then
the ‘‘five poisons’ of the obscuring passions, lust, anger, selfishness,
delusion, and jealousy, flourished, and there was produced an intermin-
able chain of evil karma.
¢ The root-source of error among sentient beings is thus unconscious
ignorance. And, in virtue of the power of the Good-Wishes of Me, the
Adi-Buddha, may each of them realize the radiant, immaculate mind,
innate in every living thing.’
From The Good-Wishes of the All-Good Buddha Samanta-Bhadra
(Lama Kazi Dawa-Samdup's Translation).



PREFACE TO THE FIRST EDITION

S in The Tibetan Book of the Dead and in Tibet's Great
A Yogi Milarepa so in this book, the third in a threefold
series, my aim has been to place on record not only a catena
of carefully made translations of texts which are as yet almost
unknown in Occidental countries, but also a body of orally
transmitted traditions and teachings relating to the texts,
which I received from the late Lama Kazi Dawa-Samdup,
who was my Tibetan guraz.

The present work thus contains much that is new to
Western thought, and much that, apart from its value for
philosophy and religion, is interesting anthropologically. It
should prove to be of the same quality and public appeal as
the two volumes of the series which have already been pub-
lished. Perhaps it may be found to be the most valuable
member of the trilogy, inasmuch as it gives the very texts of
some of the principal yogas and meditations which many of
the most illustrious Tibetan and Indian philosophers, including
Tilopa, Naropa, Marpa, and Milarepa, employed in attaining
Right Knowledge.

This volume is meant at once for the exact scholar and for
the general reader. The former will note that the original
textual sources, which are sevenfold, are authentic, and that
nothing has been incorporated into the texts or presented
in the introductions and annotations which has not doctrinal
sanction,

The seven chief texts upon which the seven Books, or parts,
comprising this volume are based contain teachings and matter
dating a long way beyond the time to which the actual manu-
scripts and block-prints can be referred. A full discussion of
this question is contained in the special introductions to the
seven Books. The shortened titles of these seven texts, ren-
dered into English, are as follows:

(1) Gampopa's Supreme Path, called ¢ The Precious Rosary’,

consisting of twenty-eight categories of yogic precepts
for the guidance of the disciple;
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(2) The Epitome of the Great Symbol, a treatise on the
practical yogic method of realizing Nirvana

(3) The Epitome of the Six Doctrines, which are the
Psychic-Heat, the Illusory Body, the Dream-State, the
Clear Light, the After-Death State, and the Trans-
ference of the Consciousness;

(4) The Transference of the Consciousness, a yogic treatise
complementary to the last of the Six Doctrines ;

(5) The Mcthod of Eradicating the Lower Self, a treatise
on the YVoga of Non-Ego;

(6) The Five-Fold Wisdom Attribute of the Long Hum,
a treatise on the Yoga of the I'ive Wisdoms ;

(7) The Essence of the Transcendental Wisdom, a short
Sitra belonging to the Prajria- Paramila of the Tibetan
canon.

For the benefit of the general reader, I have prefixed to the
treatise, in the form of a General Introduction, a brief account
of Buddhism, so presented as to contrast with our European
conceptions of religion and philosophy, and, to some extent,
science. Similarly, in my exposition of the Ygga Philosophy,
upon which the treatise as a whole is based, I have made use
of teachings which have come to me from trustworthy teachers
during the course of careful inquiry and rescarch extending
over a period of more than fifteen years, spent mostly in the
Orient.

In a realm so filled with difficulties for the  European
mind as this book attempts to explore, it is not to be expected
that I have always escaped error. In any event, I trust that
readers and critics of this volume will recognize in it, despite
any such shortcomings as it may perhaps exhibit, a sincere
effort to help, in some small degree, to bring about amongst the
peoples of the Western World a better understanding of some
of the master minds of Tibet and of India.

Once more in the preface of a printed book, and probably
for the last time in this incarnation, I here acknowledge my
indebtedness to the late Lama Kazi Dawa-Samdup, without
whose patient toil and guidance neither this treatise nor the
two treatises which have prepared the way for it would ever
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have been written. I also acknowledge my indebtedness to
each of my other preceptors and helpers in India and Tibet
and throughout the Occident.

In this connexion I cannot omit to record the name of
Dr. R. R. Marett, Reader in Social Anthropology in the
University of Oxford, and Rector of Exeter College, who has
never failed to offer encouragement and sound advice to me,
his old pupil, during the past twenty-seven years, that is to
say, ever since I came up to Oxford. And now I am further
indebted to him for the Foreword to this volume.

I am also very grateful to my good friend and helper,
Mr. E. T. Sturdy, translator of 7he Narada Siutra, for
having read over, both when it was in typewritten form and
when it was in proof, the matter contained within these covers,
and more particularly for having given attention to the San-
skrit terms and to my exposition of Vedantic doctrines.

With respect to certain problems relating to the original
Tibetan texts, I have been fortunate in having been able to
question Dr. F. W. Thomas, Boden Professor of Sanskrit in
the University of Oxford.

I owe another debt of like nature to Dr. F. A. M. Spencer,
lately Chaplain of Brasenose College, Oxford, and author of
a number of works, including Civilization Remade by Christ,
and The Theory of Christ's Ethics, who read the typewritten
copy of this volume before it went to the printers, and contri-
buted some constructive criticism concerning certain Christian
problems herein touched upon.

To Sir E. Denison Ross, Director of the School of Oriental
Studies, University of London, grateful acknowledgement is
here made for permission to use his copy of the late Lama
Kazi Dawa-Samdup’s rendering of the Lodan-Gawai-Roltso.

And I am also indebted to the Bhikkhu Parawehera
Vajiranana, attached to the Vidyodaya College, Colombo,
Ceylon, at present in England and a candidate for the Degree
of Doctor of Philosophy in the University of Cambridge, for
having critically examined my exposition of yggic practices in
relation to Southern Buddhism.

Nor must I forget to thank the many friends who have
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voluntarily written to me from the four quarters of the Earth
to express appreciation, to offer helpful criticism with respect
to my two preceding books, and to convey encouragement for
the publication of the present book. Special thanks are due to
Madame M. La Fuente, Secretary of Les Amis du Bouddhisme,
of Paris, for her faithful translation of 7/e 7Tibetan Book of the
Dead into French, published as Livre des Morts Tibétain
(Paris, 1933).

In such manner, then, has this concluding volume of the
series been made worthy of presentation to all classes of
readers—to those more learned and to those less learned. It is
offered to the world as a direct gift from Sages who have ad-
vanced far upon the Great Path, known as the Mahayana. Their
fervent hope, transmitted through their initiated disciple, the
translator, and, in turn, through him to the editor, was that
the teachings contained within this treatise might meet with
sympathetic and careful consideration on the part of the more
advanced thinkers of Europe and of the two Americas. They
felt, too, that the time had come for a freer exchange of thought
between those who devote themselves to investigating and
developing the psychic powers innate in man and those who
are more concerned with studying the visible phenomena of
the external universe. It is only when the West understands
the East and the East the West that a culture worthy of the
name of civilization will be evolved. Inthuscoming to realize
that it is in reality One Family, humanity will free itself of all
such mentally obscuring concepts as are in this epoch con-
comitant with nationality, race, caste, or creed, and there will

dawn a truly New Age.
W. Y. E.-W.

Jesus CoLLEGE, OXFORD,
Midsummer Day, 1934.



TABLE OF CONTENTS

PREFACE TO THE FIRST EDITION . . . . . vii
DESCRIPTION OF ILLUSTRATIONS. . . . . Xviii
FOREWORD: From the Celtic Faith in Fairies to the Tibetan
Science of Yoga, by Dr. R, R. Marett . . . . . XXxii
PREFACE TO THE SECOND EDITION . XXV
YOGIC COMMENTARY, by Translator-Professor Chen Chl
Chang . . . . . . . . . XXVil
GENERAL INTRODUCTION . I
I. The Importance and Original Sources of this Volume I
I1I. The Commentary . 3
1II. Some Misconceptions Concernmg Buddhlsm . 3
IV. The Incompleteness of the Occident’s Knowledge ot
Buddhism . . . . . . . 9
V. The Joyous Optimism of Buddhlsm . . . . . I0
VI. The Wisdom of the Mahayana . . . . . . 71
VII. The Yoga Philosophy . . . . . . . .2
VIII. Yoga and Religion . . .o e . 35
1X. Buddhistic Yoga . . . . . 38
X. The Psychology of the Yogxc Vlsuahzatlons . . . 44
XI. Karma and Rebirth . . . . . 46
XII. The Exoteric Versus the Esotenc Teachmgs . . .49
XII1I. The Translating and Editing of the Texts . . . 5I
XI1V. The Unity and Practical Value of the Texts . . .53
XV. The New Renaissance and the Masters of Wisdom . . 54

BOOK 1

THE SUPREME PATH OF DISCIPLESHIP: THE
PRECEPTS OF THE GURUS

THE INTRODUCTION . . . . 57

I. The Book’s Compiler and his Fellow Dlsc1ple . . . 57

II. The Transmission of the Teachings . . . . . 58

I11. The Texts of The Precious Rosary . . . 59

IV. The Precepts Compared with ¢ Elegant Saymgs . . 60

THE OBEISANCE AND FOREWORD. . . . 67
THE TWENTY-EIGHT CATEGORIES OF YOGIC PRE-

CEPTS . . . . . . . 67

I. The Ten Causes of Regret . . . . . . 67

II. The Ten Requirements . . . . . . 68

III. The Ten Things to be Done . . . . . 69

IV. The Ten Things to be Avoided . . . . . "o



xii TABLE OF CONTENTS

V. The Ten Things Not to be Avoided . . . . 170
VI. The Ten Things one Must Know . . . .1
VII. The Ten Things to be Practised . . . . .71
VIII. The Ten Things to be Persevered in . : . . 173
IX. The Ten Incentives . . . . . . .73
X. The Ten Errors . .74
XI. The Ten Rcsemblances threm One May Err . 15
XII. The Ten Things Wherein One Erreth Not . . 76
XIIL. The Thirteen Grievous Failures . : . . . 176
XIV. The Fifteen Weaknesses . . . . . 18
XV. The Twelve Indispensable Thmcrs . . . .79
XVI. The Ten Signs of a Superior Man . . . . 8o
XVII. The Ten Useless Things . . . . . . B
XVIIIL. The Ten Self-Imposed Troubles . . 82
XIX. The Ten Things Wherein One Doeth Good to Oneself 84
XX. The Ten Best Things . . . . . . . 85
XXI. The Ten Grievous Mistakes . . . . . . 86
XXII. The Ten Necessary Things . . . . . . 87
XXIIl. The Ten Unnecessary Things . . . . . 88
XXIV. The Ten More Precious Things . . . . . 9o
XXV. The Ten Equal Things . . . . . 9l
XXVI. The Ten Virtues of the Holy D/zarma Y s
XXVII, The Ten Figurative Expressions . . . . . g6
XXVIII. The Ten Great Joyful Realizations . . . . 98
THE CONCLUSION . . . . . . . . . 99
THE COLOPHON . . . . . . . . . 100
BOOK II

THE N/RVANIC PATH: THE YOGA OF
THE GREAT SYMBOL

THE INTRODUCTION . . . . . 1ol
I. The History of the Great Symbol Teachmgs . . . IoI
Il. The Text and the Translation . . . . 103
I11. The Character of the Great Symbol Teachmgs . . . 108
IV, The Line of the Gurus . . . . . . . 1I0
THE OBEISANCE AND FOREWORD . . . 115

PART 1I: THE PRELIMINARY INSTRUCTIONS: THE
TEMPORAL AND SPIRITUAL TEACHINGS . . 1I5
PART II: THE ESSENTIAL SUBJECT MATTER . . I21
The Ordinary Practices . . . . . . . 121
1. The Yoga of One- Pomtedness . . . . . . 122

2. The Yoga of the Uncreated . . . . . . 135



TABLE OF CONTENTS xiii
The Extra-Ordinary Practices .

1

1. The Yoga of Transmuting Phenomena and Mmd mto 45

At-One-Ment . . 145

2. The Yoga of Non- Medltanon 148

PART lII: THE CONCLUSION . .+« . . 150
Recognizing the Great Symbol; and the Four Yogic Attain-

ments 150
Analysing the Impedlments and Errors whlle Treadmg the

Path 151
Differentiating prenences and Plactxcal from Theoretlcal

Knowledge . 153

THE COLOPHON 153

BOOK 111

THE PATH OF KNOWLEDGE: THE Y0GA OF
THE SIX DOCTRINES

THE INTRODUCTION

. . . . . . 155
I. The Four Classes of Tanfras . e . . 185
II. The Doctrine of the Psychic-Heat . . .. . 156
I1I. The Doctrine of the Illusory Body . . <. . 161
IV. The Doctrine of the Dream-State. . . . . . 164
V. The Doctrine of the Clear Light . . . . . . 166
VI. The Doctrine of the After-Death State . . . 167
VII. The Doctrine of the Consciousness- fransference . . 169
THE OBEISANCE AND FOREWORD . . . 171
CHAPTERI: THE DOCTRINE OF THE PSYCHIC- H EAT 172
Part I: The Five Preliminary Exercises. . . . . 173
1. Visualizing the Physical Body as being Vacuous . . 173
2. Visualizing the Psychic Nerve-System as being Vacuous 176
3. Visualizing the Protective Circle . . . . . 177
4. Training the Psychic Nerve-Paths . . 180

5. Conferring the ‘Gift-Waves’ upon the Psychxc Ncrve-
Centres . . . . . . . . . 181
Part II: The Three Fundamental Practices . . . . 184
1. Producing Psychic-Heat . . . . ... 184
2. Psychic-Heat Experiences . . . . . . 195
3. Transcendental Psychic-Heat . . . . . . 2co
Part I11: The Practical Application . . . . . . 202
1. Obtaining the Benefit of the Warmth . . . . 202

2, Obtaining the Benefit of the Bliss . . . . . 204



xiv TABLE OF CONTENTS

CHAPTER II: THE DOCTRINE OF THE ILLUSORY
BODY )
Part I: Realizing the Impure Illusory Body to be Ma_yu
Part 11;: Realizing the Pure Illusory Body to be Maya .
1. The Maya of the Visualizing State .
2. The Maya of the Perfected State
Part I11: Realizing All Things to be Maya

CHAPTER 1II1: THE DOCTRINE OF THE DREAM-
STATE . . .
Part I: Comprehending the Nature ofthe Dream State
1. Comprehending It by the Power of Resolution
2, Comprehending It by the Power of Breath
3. Comprehending It by the Power of Visualization
Part 11 : Transmuting the Dream-Content
Part II1: Realizing the Dream-State to be Maya .
Part 1V : Meditating upon the Thatness of the Dream-State .

CHAPTER 1V: THE DOCTRINE OF THECLEAR LIGHT
Part I: The Fundamental Clear Light

Part II: The Clear Light on the Path
1. Blending the Nature of the Clear Light wnth the Path
During the Day-Time . .
2. Blending the Nature of the Clear nght thh the Path
During the Night-Time . .
3. Blending the Nature of the Clear nght vuth the Path
During the After-Death State. . . . .

Part II1: The Resultant Clear Light

CHAPTER V: THE DOCTRINE OF THE AFTER-DEATH
STATE . . .
Part I: Realizing the State of the Clear nght of the D/zarma-
Kaya while in the Bardo .
1. The Bardo of the Moments of Death
2, The Yogic Art of Dying
Part I1: Realizing the State of the Sambhoga Ka)'a whlle in
the Bardo .
1. Karmic Results of Inablllty to Recogmze the Clear nght
2. Description of the After-Death Existence
3. The After-Death Attaining of Enlightenment
Part 111: Realizing the State of the Nirmana-Kaya while in
the Bardo .
1. The Bardo of Seekmg Reblrth
2. The Yogic Art of Choosing a Womb

209
209
210

210
212

214

215
215
216
216
217

220
221
222
223
223
224

224
226

229
230

232

233
235
237

238
239
240
241

242
242
245



TABLE OF CONTENTS Xv
CHAPTER VI: THE DOCTRINE OF CONSCIOUSNESS-

TRANSFERENCE - 1.4

Part I: The Three Transferences . 246
Part 1I: The Transference of the Conscnousncss by Medltat-

ing upon the Guru . . . . . . . . 247

1. The Practising . . . . . . . . . 248

2. The Practical Application . . . . . . . 350

THE COLOPHON . . . . . . . . . 350

BOOK 1V

THE PATH OF TRANSFERENCE: THE YOGA
OF CONSCIOUSNESS-TRANSFERENCE

THE INTRODUCTION . . . . . . . . 253
I. Pho-wa and its Mastery . . . . . 253
II. The Related Doctrine of Trong;ug .. ... 254
I11. The Yogic Tale Told by the Gurus . . . . . 255
IV. The Yogic Tale Concerning Typhoo . . . . . 256
V. The Secret Lore and its Survival . . 256
PARTI: THE PROFOUND PATH OF CONSCIOUSNESS-
TRANSFERENCE . . . . . . . . 261
The Refuge . . . . . 261
The Visualizing of Vajra- Yoglm and thc Gurus . . . 261
The Prayer to the Gurus . . . . . . . 262
The Prayer to the Root-Guru . . . . . . 264
The Meditation upon the Guru . ... 264
The Visualizing of Vajra-Dakini and the Gurus . . . 265
The Colophon. . 268
PART II: THE TRANSFERENCE OF THE CONSCIOUS-
NESS OF ONE DECEASED . . . . . . 269
The Visualization for Devotees of Lower Degree . 270
The Application of the Transference by Devotees of ngher
Degree . . . . . . . 272
The State of the Hnghest Devotees .. N VK
The Colophon . . 274
PART IIl: THE DESCRIPTION OF THE LINE OF THE
GURUS . . . .. Ce . 274
BOOK V

THE PATH OF THE MYSTIC SACRIFICE: THE
YOGA OF SUBDUING THE LOWER SELF

THE INTRODUCTION . . N i
I. The History of the Doctrine of Non-Ego . . . 277



Xvi TABLE OF CONTENTS

1I. The Tibetan Versification . . . . . . . 278
111. The Practitioners of the C/iod Rite . . . . . 280
IV. The Essential Teachings . . . . . . . 281
V. The Chod Rite as a Mystic Drama . . . 282
VI. The Comparison with the Tibetan My stery I’lay . . 284
VII. The Origin of Disease According to the Lamas . . 285
VII1. The Comparison with the Bali Ceremony of Ceylon . 287
1X. The Art of Exorcism . . . . . 287
X. The Performance of the Myster) Play . . . . 289
XI. The Kinchenjunga War-Dance . . . . . . 294
XI1I. The Anthropological Interpretation . . . . . 205
X111. The Bodhisattva’s Mystic Sacrifice . 297
THE YOGIC DANCE WHICH DESTROYE'I I ERRO-
NEOUS BELIEFS . . . . 3oI
THE YOGIC DANCE OF THE FIVE DIRECTIONS . . 303
THE TRANSFIXING OF THE ELEMENTALS OF SELF. 306
THE VISUALIZING OF THE GURUS AND DEITIES . 307
THE YOGIN'S PRAYER, AND RESOLUTION . . 308-9
THE DEDICATION OF THE ILLUSORY BODY IN
SACRIFICE. . . . . . . 309
THE PRAYER TO THE GURU . . 310
THE VISUALIZING OF THE CORPSE AND WRA fH-
FUL GODDESS . . . 3II
THE SUMMONS TO THE SACRIFICIAL FEAST . . 312
THE OFFERING OF THE SACRIFICIAL FEAST IN
WORSHIP . . 314
THE OFFERING OF THE SACRIFICIAL FLAST TO
SPIRITUAL BEINGS . . 315
THE DEDICATING OF THE ACT OF SACRIFICE . . 3I5
THE DEDICATING OF THE MERIT OF THE ACT OF
SACRIFICE . . . 316
THE COLOPHON . . . . . 318
THE ADDENDUM 319
I. The Objects Needed for Practxsmtr the the 319

II. The Place and the Mental Imagery Prescribed . . 321
I11. Directions to the Yogin .

. 323
IV. The Visualizing of the Mandala . . 324
V. The Mixed, the Red, and the Black Feast 325

VI. The Medltatlon to Accompany the Sacrificial Offerlng . 327
VII. The Time for Performing the Various Feasts . . 328

VIII. The Visualizing of the Human Skeleton and Wrathful
Dakini . . . . . . 329



TABLE OF CONTENTS Xvii

IX. The State of Mind Necessary . . . . . . 331

X. The Final Meditation . . . . . 332

XI. The Good-Wishes and Benedlctlon . . . . 333

XII. The Conclusion . . . e . . . 333
BOOK VI

THE PATH OF THE FIVE WISDOMS: THE
YOGA OF THE LONG HUM

THE INTRODUCTION: THE YOGA OF THE FIVE

WISDOMS . . 335

THE SYMBOLIC SIGNIFICANCE OF THE LONG HUM 339

THE OBEISANCE AND MEDITATION . . . . 340

THE CONCLUDING MANTRA e . . . 341
BOOK VII

THE PATH OF THE TRANSCENDENTAL
WISDOM: THE YO0GA OF THE VOIDNESS

THE INTRODUCTION . . . . . . . . 343
I. The Prajsia- Paramita : its History and Esotericism . . 343
11. Translations from an Apocryphal Text . . . . 346
I1I. The Canonical Texts and Commentaries . . . 347
IV. The Doctrine of the Voidness Viewed Hlstoncally .. 349
V. The Absolute as Inherent in Phenomena . . . . 35I
V1. The Practising of the Praj7ia- Paramita . . . . 352
THE OBEISANCE . . .« . . 355
THE SANSKRIT AND TIBETAN TITLE . .« . 355
THE QUESTION OF SHARI-PUTRA . . . . . 355
THE REPLY BY AVALOKITESHVARA . . . . 356
THE MANTRA OF THE PRAJNA-PARAMITA . .. 358
THE BUDDHA'S APPROVAL. . .« + . . 358
THE ADDENDUM . . . . . . . 359
1. The Superiority of the Prajna-Pal amita . . . . 359
I1. The Three Kinds of Prajia. . . . . . . 361
III. The Personal Ego . . . . . 362
1V. The Existence or Non- Exnstence ofAtoms . . . 363

INDEX . . . . .« « .« .« . . . . 365



DESCRIPTION OF ILLUSTRATIONS

I. MODERN GURUS . . . . . . Frontispiece

(1) The late Lama Kazi Dawa-Samdup, as he appeared in the year
1919, when he was the Head Master of the State School, near
Gangtok, Sikkim. In the following year he was appointed Lecturer
in Tibetan tothe University of Calcutta. (2) The late Srimat Kulada-
nanda Brahmachary, of the Jatiababaji Math, Puri. He was one ot
the most beloved gurus of the Madhwacharya Order, and had many
disciples, one of whom is kneeling at his side in reverent obeisance.
He was physically remarkable for his beautiful features and luxuriant
growth of hair, as the photograph suggests. To him the editor is
indebted for a clearer understanding of soine of the deeper problems
of yoea. (3) The late Jagat Gurx Shankaracharya Madhusudan Tirtha
Swami, Head of the Shankaracharya Math (or Monastery), Puri,
founded by the illustrious Shankaracharya himselfl. He is seated on
the seat of abbotship in his Math. Underneath him is the skin of
a royal Bengal tiger. At his right hand stands a brass kamandalu (or
water-pot) such as is commonly used by mendicants who have made
the Great Renunciation ; and, at his left, a bamboo staff, symbolical
of the Brahma-danda (Staft of Brahma), represented by the spinal
column in man, and, also, indicative of his membership in the Danda
Order of Brahmin ascetics. He was revered for his remarkable
powers of intellect combined with spiritual insight; and to him, too, the
editor gratefully acknowledges indebtedness for guidance. (4) The
late Vaidyaratna Pandit Maguni Brahma Misra, Teacher of Ayurveda,
Government Sanskrit College, Puri. It was on New Year's Day,
1921, that the Viceroy and Governor-General of India, then Lord
Chelmsford, conferred upon him the title of Vaidyaratna (‘Gent of
Medical Science’), in recognition of his eminent attainments. The
editor, who knew him intimately and often enjoyed his hospitality
and scholarly assistance, can testify to the saintliness of his character.
He was an ideal type of the gur% who marries and lives as a house-
holder and works in the world as a karma yogin. He was of ancient
Brahmin lineage ; and was blessed with four sons, all of whom survive
him. (5) Swami Syamananda Brahmachary, of Benares, author ot
a treatise in English entitled 7vuth Revealed. The editor, when
sojourning in the Holy City of the Hindus, in 1918, received from
him much help. Swami Syamananda harmoniously combines power
of spirituality with power of intellect, and is representative of the
karma yogin who, although living in the world, has not followed the
path of the householder. (6) Srimat Sri Jukteswar Giri, Head of the
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Kedar Ashrama, Puri. This venerable guru sits yogically postured,
on a low wooden seat covered with a leopard skin, outside his

Ashrama.

II. THE RAINBOW-ENHALOED SHRINE, SYMBOLICAL
OF THE CELESTIAL HIERARCHIES . Jacing p. 1

This Shrine stands in the centre of the library of the Pemionche
Monastery, Sikkim. At the base of the rainbow, on the left, is to be
seen the protruding end of a large dorje (or lamaic sceptre). On the
shelf in front of the Shrine there are seven brass bowls filled with
water, which is an offering to the protecting deities; at either end
there is a flower-vase, and, next to that on the left, a vessel containing
water from which the water in the seven bowls is replenished. In
the background, barely discernible, appear the Sacred Books, some
in manuscript, some in block-print form, each carefully wrapped in
a cloth and resting in separate pigeon-holes. The Monastery is built
at the end of a high, isolated mountain-spur, overlooking the eternal
snows of the Himalayan Ranges, in the Sacred Land of the Gods.

III. THE GLORIFIED BUDDHA AND THE GURU
GAMPOPA . . . e . . Jacing p. 57

Photographic reproductions (about three-quarters of the original
size) of two water-colours, painted by the late Lama Kazi Dawa-
Samdup.

The Enlightened One is shown sitting in the Buddha-Posture,
enthroned on a lunar disk upheld by the stamens and pericarp of a
lotus, enhaloed by a rainbow. Hisright hand is posed in the ¢ Earth-
touching’, or ¢ Witness-attitude’ (Skt. Bhushparsha), in symbol of
His having called the Earth to witness His Final Triumph over Evil
(personified as the Tempter Mara) when He sat under the Bo-Tree
at Buddha-Gaya about to attain Enlightenment. In his left hand He
holds the begging-bowl of the ascetic, symbolical of His world-
renunciation.

The Guru Gampopa, otherwise known as Dvagpo-Lharje, Milarepa's
most spiritually developed disciple, is the compiler of The Precious
Rosary, contained in Book 1. He is shown in the garb of a Lama of
the Kargyttpa Order, seated, in the Buddha-Posture, on a richly
embroidered meditation-cushion, in a preaching-booth. Ile holds a
Sacred Book, written in Tibetan, whence he is expounding the
Doctrine of the Enlightened One—the Ending of Sorrow and the Way

of Final Deliverance.

IV, THE TWO CHIEF YOGIC POSTURES Jacing p. 101

The upper photograph shows Swami Satyananda (see p. 108) sitting
in the Buddha-Posture (Skt. Padmasana), and the lower photograph
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shows him sitting in the Siddha-Posture (Skt. Siddhasana), at
Birbhaddar, on the Ganges, near Rikhikesh. The Swami (clean-
shaven of head and body) sits on a rug superimposed on the skin of
an Indian antelope (see p. 186*). In the distant background is to be
seen the grass hut wherein the editor dwelt for a time when at
Birbhaddar enjoying the Swami’s assistance in the study of things
yogic.
V. THE DIVINE DAKINI, VAJRA-YOGINI . facingp. 155
A photographic reproduction (original size) of a painting in.colours,
on heavy cotton cloth, made on the instructions of the editor, in
Gangtok, Sikkim, by the Tibetan artist Lharipa-Pempa-Tendup-La.
The description of Vajra-Yoginias given in our text, on pp. 173 to 175,
is in general agreement with this Illustration. In the original painting,
the Goddess, in keeping with her symbolic and esoteric character, is
of a bright ruby-red colour, which is brought out clearly in our
reproduction.

VI. FOLIOS 1% 2%, 2%, 32 OF THE PHO-WA MS. facing p. 253

A photographic reproduction (slightly less than one-half of the
original size). The manuscript (written in the headed-letter script
called in Tibetan Uchen) was acquired from the Tibetan yogin who
supplied the editor with the two manuscripts of Book V when the
editor met him in Darjeeling. (See p. 280.) It is probably not more
than fifty years old, having been copied from an old manuscript
belonging to the yogin’s guru. The small squares, noticeable on three
of the folios, represent bits of Tibetan paper (like that of all of our
Tibetan manuscripts and block-prints) painted red, and pasted thereon,
by the yogin when he was practising Pho-wa, in order to emphasize
the passages so marked.

VII. FOLIOS 3% 3% 49 4%, 5* OF THE CHOD MS. facing p. 277

A photographic reproduction (about one-half of the original size).
This manuscript (written in the headless-letter script called in Tibetan
Umed), like the manuscript described above, is a modern copy of
an old manuscript. A practitioner of the Chdd Rite favours small
manuscripts of this character as being more convenient than larger
manuscripts for carrying about secreted in the folds of his robe or
inside his cap.

VIII. THE ONE-FOLIO MS. OF THE LONG HUM
Jacing p. 335
A photographic reproduction (about two-thirds of the original size).
At the centre is depicted the Tibetan mystic word-symbol HUM in
its long form. In the original, the acuminated circle tapering in flame
into space is blue; the crescent is white ; the horizontal line, known
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as the ‘ top-portion’, is yellow; the aspirated Ha portion beneath,
like a figure five, isred ; and the remainder of the letter, the silent Ha
and the vowel-sign, are green. As reference to Book VI will make
clear, each of these symbolic parts and colours is esoterically corre-
lated with the symbolism of the Five Dhyani Buddhas. This manu-
script, too, is not very old, having been copied from a guru’s manuscript.
Its greatly epitomized teachings are suggestive of a Tibetan secret
symbol-language, said to be still in use by initiates.

IX. THE BODHISATTVA, THE GREAT BEING, ARYA
AVALOKITESHVARA . . . . . Jfacingp.343

A photographic reproduction (about one-half of the original size)
of a painting in colours, on heavy cotton cloth, also painted for the
editor by the Tibetan artist Lharipa-Pempa-Tendup-La, in Gangtok,
Sikkim.

Avalokiteshvara, the Divine Guru of Book VII, is shown in His
symbolical form with four arms and hands, seated in the Buddha-
Posture, on a lotus-throne surmounted by a lunar disk, enhaloed by
a rainbow. Concerning the significance of the name Avalokiteshvara,

see p. 233*



FOREWORD

By R. R. MARETT, M.A,, D.Sc., LL.D,, F.B.A,,
Rector of Exeter College, Oxford, and Reader sn Social Anthropology in the
University of Oxford
FROM THE CELTIC FAITH IN FAIRIES TO THE
TIBETAN SCIENCE OF Y0GA4

Y friendship with the author of this work goes back a
M long way, namely, to the year 1407, when he first came
up to Oxford as a post-graduate student from Stanford
University in California. It was as a fellow-anthropologist that
I came thus to know him ; for his interest lay in exploring the
religious experience of mankind in such various forms as may
afford the most significant contrasts. His was, moreover, a
thoroughly scientific attitude towards his subject, in that he
was resolved to find out and set down what others thought
and felt to be true without allowing his statement of the facts
to be coloured by his private opinions as to what they ought
to think and feel. He meant to do his best to look through
the window without being baffled by his own reflection in the
glass.

Now there is a certain point at which most of us, however
dispassionately scientific in intention, are apt to draw a line
beyond which, consciously or unconsciously, we refuse to take
the other man seriously when he talks what seems to us to
be nonsense. Thus, disparaging terms, such as ‘primitive
credulity’, ‘confusion of categories’, ¢ prelogical mentality’,
and so on, come to invade accounts of the unsophisticated
mind that to a corresponding extent are falsified; because
science has no business to say ‘ wrong’ when it merely means
‘different’. Likewise, in dealing with the beliefs of our own
peasantry, we may be hardly aware of the implication of
relative worthlessness attaching to our use of such a word as
“survival ’; though its Latin cquivalent superstitio might warn
us of the danger. Be this as it may, Mr. Evans-Wentz, as he
was then—though it was not long before Rennes, the University
of that great Breton scholar Anatole Le Braz, conferred on
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him his first Doctorate—insisted on taking the so-called folk-
lore of Europe not at the educated man’s valuation, but, so to
speak, at its own. He proposed to consider the Celtic faith in
fairies, not as a relic of old-world irrationality, but as if there
might be some kind of vital truth in it, at least for the Celt.
It is to the credit, I think, of the Universities of Rennes and
of Oxford that, in due course, they rewarded with degrees one
whose judicial impartiality sent him forth to wander up and
down Ireland, Scotland, the Isle of Man, Wales, Cornwall, and
Brittany, in the hope of tracking down and interviewing the
authentic fairy-seer. I believe that such gentry turned out to
be few and far between ; nor could any of them help Mr. Evans-
Wentz to see a fairy with his own eyes. But fruitful or not,
the method at least was sound, and was presently to be tried
out in a richer field with substantial gain to positive knowlcdge.
In the West he could but study in the Irish or Breton rustic
a bare substratum of primeval paganism, overlaid by a
Christianity itself in partial subjection to secular influences ;
but in the East there was to be found many an example of the
devotece whose religion amounts to a complete philosophy of
life, which he does not hesitate as whole-heartedly to put into
practice.

From 1911, when the Oxford University Press published
The Fairy-Faith in Celtic Countries, Dr. Evans-Wentz became
a sort of scholar-gipsy, who for the next half-dozen years
might be found ranging anywhere between Oxford and the
Nearer Last, ever bent on gathering impressions of human
nature in all its varieties and vagaries. Then in 1917, from
Egypt, he repaired to India, the military authorities consenting
to admit him on the recommendation of Colonel Lawrence,
once his fellow student at Oxford, and always, one might
venture to say, a kindred spirit; and in India, that hotbed of
religions, he at length had his chance of getting into touch
with all that intense mysticism which pervades every section
and grade of the most diversified of the major provinces of
humanity. Nor was he slow in making live contact; for a
year later he was taking part in the great Hindu pilgrimage,
over the glacier-clad heights of the Himalayas of Kashmir, to
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the Cave of Amar-Nath, sacred to Shiva, the Lord of the
World. The high-priest of the pilgrimage furnished him with
a letter of introductionto a learned Brahmin belonging to one
of the temples at Hardwar; and soon he was living as a
sadku in a grass hut in the jungles of the Upper Ganges.
Already, then, he was being initiated into the science of yoga ;
but hisdiscipleship was not to reap its full reward until he was
permitted to enter that carefully protected dependency of the
British Empire, Sikkim, whither he afterwards proceeded on
an invitation of some years’ standing from the ruler Sidkyong
Tulku, whom he had known in Oxford, only to find that he
had died after a brief reign. A close friend of the late Maharjja,
however, was there to welcome him in the person of the
learned Lama Kazi Dawa-Samdup; and behold our scholar-
gipsy transformed into a second Kim, a ckela sitting at the
feet of his gurz in order that he might partake of his wisdom.
This association lasted for some three years—in fact, up to the
death of the Lama, which took place in March 1922. Its fruit
is the trilogy of substantial works, based on translations from
the Tibetan, and accompanicd by an interpretation from within
such as demands something even rarer with Western scholars
than the ordinary scholarly equipment, namely,a sympathetic
insight transcending the prejudices which render the average
man antipathetic to any type of unfamiliar experience.

It is not for me, however, here to venture on a valuation of
this present book by Dr. Evans-Wentz, whether regarded as
a contribution to the history of religion or as an exposition of
doctrine. My present concern is simply to testify to the
diligence, the ardour, and the.veritable abandon, of the search
for truth to which my old pupil has given so many of his best
years. In fact, I am acquainted with no one who has lived up
more sincerely to the principle that to know and so to love
Everyman one must seck him Everywhere.

R. R. MARETT.

ExeTer CoLLEGE, OXFORD,
June 7, 1934



PREFACE TO THE SECOND
EDITION

NDER the best of auspices, this, the second edition of
Tibetan Yoga and Secret Doctrines,is sent forth to the
peoples of the nations. Students of yoga and of oriental
sciences will discover much of added value in its Yogic
Commentary, for which the editor is grateful to Translator-
Professor Chen-Chi Chang. Western scientists, especially
psychologists and physiologists, will profit greatly, as he
suggests, by putting to the test of practical application in their
laboratories the various yogas which this volume expounds.
Were the Heat Yoga to be taught universally in all schools
and so become a world-wide practice, there would be no need
for central-heating in the dwellings of men, not even in Alaska
and Siberia, or throughout arctic and antarctic regions. And,
by virtue of a complementary yoga, there would be no need
for costly expenditures on air-conditioning anywhere in the
tropics or during the hot season of the temperate zones. By
applying the Yoga of the Dream-State and of the Bardo and
of Transference, mankind would become masters of all states
of consciousness, and be able to pass at will from the waking-
state to the dream-state, and from the state called life to the
state called death, and vice versa, and from one embodiment
to another in this world and in other worlds or conditions of
existence without any break in continuity of consciousness.
Mastery of the ¥Yoga of the Clear Light would confer trans-
cendent All-Wisdom. and with it intuitional all-knowledge
and all-understanding. By adeptship in the Yoga of the
Illusory Body, scientists in Europe and the Americas would
attain ‘ right-knowing’ of the electronic constitution of the
atom, and surpass Einstein in solving the problems relating
to gravitation and relativity. By efficiency in such yoga as
Milarepa, Tibet’s master yogin, is represented in his Biography
as having successfully practised, thus attaining the yogic
ability to travel through the air in his physical body, trans-
cendent over gravitation, there would be no need of motor
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vehicles and airplanes, nor of bridges and boats. The
Christian New Testament itself represents Jesus, the Christos,
as having walked on water, like adepts in yoga of our own
time.

As The Tibetan Book of the Great [liberation teaches, the
Supreme Magician in yoga is Mind. By Mind the Cosmos
was shaped. By Mind the Cosmos is sustained in space. By
indomitable control of his mind, a supreme master of ygga can
control all mundane conditionality ; he can make, or bring
into visible manifestation from the unmanifested, all things
that man can make, without wearisome tools and clamorous
and noisome factories.

The Occident is, indeed, at the early dawn of an age of a
truly New Science. The old science of today, based upon
a study of phenomena rather than of noumena, will, like the
now obsolete materialism of nineteenth-century physicists,
give place to a science, or way of knowing, now called occult
not because it is really hidden or inaccessible but because it
is transcendent. And it may well be, as Translator-Professor
Chen-Chi Chang holds, that this volume will come to be
regarded as one of the forerunning treatises of that coming
Great Age of a New Science, when, at last, the war-drums
shall be stilled and the battle-flags be furled in the Parliament
of Man and the Federation of the World.

Then only shall there be throughout all the continents one
nation indivisible, one constitution and one law, one flag, one
sovereignty, one family of humanity in at-one-ment. Then
only shall there be Right Civilization, Right Government,
Right Science.

W. Y, E-W.
San Diego, California

Wesak, 1957



YOGIC COMMENTARY
By TRANSLATOR-PROFESSOR CHEN-CiI CHANG!

N commenting on this remarkable ‘ Book of Seven Books
I of Wisdom of the Yoga Path Direct’, I shall seek to guide
the student to right understanding of the chief yogas, which
are herc cet forth for the first time in English translation.
Such guidance cannot be anything but suggestive, for the
student must himself undertake the Quest and attain the
Goal, as the Buddha did, without dependence upon any god
or gurn. My observations will be confined mostly to three
of the book's outstanding characteristics,namely its Tantricism,
its peculiar yogas, and the relationship of its Makimudra
system to Zen. In conclusion, I shall refer to the scientific
significance of the yogic practices for psychic researchers and
physiologists.

I. 7/ Tantricism

In order to understand Tibetan Tantricism, to which much
of the matter of this book relates, it is necessary to realize
that the quintessence of Tibetan Tantricism is discernible in
the Highest Division of the Esoteric Teaching known as the
Annutara Tantra. In theory and in practice this paramount
doctrine consists of two parts: (1) the Path without Form, or
the Path of Liberation, known in Tibetan as the 7ar Lam;
and (2) the Path with Form, or the Tangible Path, known as
the HAdsin Lam. The Path without Form is the one here
represented, in Book II, by the Nirvanic Path of the Great

1 The Degree (Tib. Sgra Bsgyur Mkhan-po: pron. Cha Gyur Khan-po*, trans-
latable as ‘Translator-Professor’, was conferred upon Professor Chen-Chi
Chang, who was born in China, by his Guru, the Living Buddha Kong Ka
Lama, in the Kong Ka Monastery, at Meia Nya, Tibet. It is a special degree
or title given to Professor Chen-Chi Chang because of his proficiency in trans-
lating into Chinese the Tibetan Buddhist Sifras. The Kong Ka Monastery is
of the Kargyiitpa School of Milarepa, and, very fittingly, the Professor-Translator
is at present rendering Milarepa's collected songs, known as the Gur-Bium, or
*One Hundred Thousand Songs’, into English, under the sponsorship of the
Bollingen Foundation,—W, Y, E-W,



XXviii YOGIC COMMENTARY

Symbol Voga, the Makamudra. The Path with Form is set
forth by the more ordinary yogas, and is here represented by
the Six Yogas.

There can be no comprehension of the fundamental teach-
ing, philosophy, and practice of the Tangible Path apart from
comprehension of the theory of the Identity of Energy and
Consciousness. This theory is dependent upon the most
important philosophical interpretation of the basic principles
of Tibetan Tantricism, and may be very briefly set forth as
follows.

Tantricism views the world as consisting of contrasting
antithetical relationships: N#rvana and Sangsira, noumenon
and phenomenon, potentiality and manifestation, illumination
and non-discriminating perception, emptiness and vitality,
consciousness and prana.! Moreover, Tantricism, from the
standpoint of ultimate reality, declares that each of these
dualities, although apparently antithetical, is inseparably a
unity. Accordingly, the disciple, by completely understand-
ing and mastering one member of the duality, automatically
understands and masters the other member. Therefore, by
realizing that the true nature of Consciousness is Transcen-
dental Wisdom (Skt. Prajiiad) itself, the yogin simultancously
realizes that the essentiality of prana is represented by the
supramundane vitality, or lifc essence, of a Buddha.

Basing itself upon this principle, Tibetan Tantricism offers
two paths, or types, of yoga practice. If the yogin practises
‘Mind Yoga’, he automatically practises ‘ Energy Yoga' as
well. If the mind be disciplined, transformed, extended,
sharpened, illuminated, so also is one's vital energy.

The goal of Buddhism is perfection and enlightenment—
to become a Fully Awakened and Fully Energized One, a
Buddha, and thus to realize tlie Threefold Body, the 77:-

! Prana, a Sanskrit term, equivalent to the Tibetan term R/u% and to the
Chinese term C/i, conveys various meanings: air, breath, energy, wind,
vitality, propensity. In an occult sense, as in yoga, prana refers to a vital
essence in the atmospheric air which when absorbed by yogic breathing prac-
tices, as in Prapayima Yoga, recharges the human body with energy, and
thereby confers rejuvenation and longevity,
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Kaya,! in completeness. To this mighty end, the aim of the
practice is to transmute the normal human consciousness and
energy into the Transcendental Wisdom and the Great
Vitality. Two methods of transmuting the human nature
into the transcendental nature are offered by Tibetan
Buddhism. One method lays stress upon ‘ Practice of Mind'
(the Path without Form, or the Makamudra). The other
method lays stress upon ‘Practice of Energy’ (the Path with
Form, as represented by the Six Yogas). By means of
different techniques, or approaches in the practice, both
methods or paths lead to the same supramundane goal.

The student should not view this Tantric doctrine of the
‘Identity of Mind and Prdna’ merely as theory or philo-
sophy, for it possesses much value in yogic practices as well
as in spiritual development. Although it is not necessary to
expound here all the many aspects of the doctrine, one of the
more important of them should rcceive some attention,
namely, ‘ the reciprocal character of mind and prana’, which
means that a certain type of mind or mental activity is in-
variably accompanied by a prana of corresponding character,
whether transcendental or mundane. Forinstance, a particular
mood, feeling, or thought is always accompanied, manifested,
or reflected by a prana or breathing of corresponding character
and rhythm. Thus anger produces not merely an inflamed
thought-feeling, but also a harsh and accentuated ‘ roughness’
of breathing. On the other hand, when there is calm con-
centration on an intellectual problem, the thought and the
breathing exhibit a like calmness. When the concentration
is in a state of profound thinking, as during an effort to solve
a subtle problem, unconsciously the breath is held. When
one is in a mood of anger, pride, envy, shame, arrogance, love,
lust, and so on, simultaneously there arises the ‘air’, or praxa,
of anger, pride, envy, shame, arrogance, love, lust, and so on;

1 The 7#-Kaya, the three divine or transcendent bodies—the Diarina-
Kaya, the Sambhoga-Kaya, and the Nirmana-Kdya—assumed by Buddhas and
highly advanced Bodhisaltvas or Divine Incarnations, are more fully explained
on pages 10 to 15 of The Tibetan Book of the Dead.
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and this ‘air ' can be felt immediately within oneself. In deep
samadli no thought arises; so there is no perceptible breath-
ing. At the initial moment of enlightenment, which is also
the moment of the total transformation of normal conscious-
ness, the prana too undergoes a revolutionary transformation.
Accordingly, every mood, thought, and feeling, whether
simple, subtle, or complex, is accompanied by a corresponding
or reciprocal prana.

In the higher states of meditation, the circulation of the
blood is slowed down almost to cessation, perceptible breath-
ing ceases, and the yogin experiences some degree of illumina-
tion, or ‘brightness’, together with the thoughtfree state of
mind. Then not only does a change of consciousness occur,
but also a change in the physiological functioning of the body.
In the body of a fully enlightened being, the breathing, the
pulse, the circulatory and nerve systems are quite different
from those of ordinary men. Much evidence in support
of this fact is available from Hindu, Tibetan, and Chinese
sources.

1. 7he Sixv Yogas

The Six Yogas, set forth in Book III, teach how the prana
may thus be employed to transform the sangsaric or mundane
body’s breath, its circulatory system, fluids, and secretions.
This physiological transformation of the sangsaric body in-
duces a corresponding transformation of the sangsaric mind
because of the yogic identity of consciousness and praza, the
ultimate result being the transformation of the normal body-
mind into the 777-Kaya, or Threefold Body of Buddhahood.

While the exoteric schools of Buddhism, in their later
forms, are largely theoretical and philosophical, the emphasis
as in all Tantricism is on practice, especially in these Six
Yogas, which are: (1) the Yyga of Heat, (2) the Yoga of the
Clear Light, (3) the Yoga of the Dream-State, (4) the Yoga
of the Illusory Body, (5) the Yoga of the Bardo State, and
(6) the Yoga of Consciousness-transference. The Yoga of
Heat and the Yoga of the Illusory Body are the bases of the
other four. It is to the Yoga of Heat that the student should
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give special attention, for this Yoga affords realization of the
state of the Dharma-Kaya. The VYoga of the Illusory Body
results in realization of the Samblioga-K aya, and, similarly,
each of the supplementary yogas has its own specific purpose.

Thus, the Yoga of the Dream-State leads to mastery of the
states of life and of death, to dominion over the mundane or
sangsaric state of consciousness, and to realization of the
supramundane state. This yoga is an extremely important
‘ touch-stone ' for jyogins wishing to judge or confirm their
meditation expeiiences. The famous Lama Garma Paoshi is
said to have mastered the 7rzpifaka in its entirety in one dream.

The Yoga of the Clear Light leads to realization of the
state of the Transcendental Wisdom, and serves also as a
practice supplemecntary to that of the JMakamundra. The
Yoga of the Bardo gives mastery of the after-death state;
the Yoga of Transformation, or Transference, gives mastery
of mind-energy, so that, aftcr having prepared the right way
and right conditions for the mind-energy to leave the human
body, the successful practitioner may, at will, die peacefully
and joyously. The practical application of this last yoga is
very much in vogue among yogins throughout Tibct and
China, In China it has been adopted as a special practice
by devotees of the Pure Land School. Lven if this yoga is
not completely mastered, but is practised with sincerity, its
practitioner will not suffer mental confusion or loss of con-
sciousness when dying.

To the layman, certain aspects of the practice of the Six
Yogas may appear, at first, mysterious and magical, perhaps
even unnatural and repulsive. Such, however, is not the case
with the Mind Yoga, to which all of them are, in greater or
less degree, supplementary, as will be seen by referring to
Dr. Evans-Wentz’s fourth volume of the Oxford Tibetan
Series, 7/c Tibetan Book of the Great Liberaticn.

As a necessary preparation and as a safeguard against
untoward effects, the devotee, before embarking upon the
practice of any of the Six Yogas, must have a sound know-
ledge of Buddhism and must have practised the ' Four
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Preparations’, known in Tibetan as the Snon Hgro Bzi. He
must also have had some experience with advanced stages of
samadii. This preparatory or * Arising Yoga', as it is called,
develops great strength and power of concentration, ability to
retain in visualization a specific image of a Tantric deity
without any wavering of the visualization, and ability to
visualize the whole of a given mandala in a space no larger
than the tip of one’s finger. Only after such preparation can
the serious student advance to the practice of the Six VYoguas.

Because of the difficulties of preparation and practice, the
Kargyiitpa and the Nyingmapa Schools have modified the
Path with Form and laid emphasis upon the practice of
the Malkamudra instead. Nevertheless, the Six YVogas cannot
be set aside, and their advantages ought to be noted here.
First of all, the Six Yogas are productive of more yogic
power than the Makamudra and similar Tantric practices,
and provide extraordinary methods whereby the ¢ Clingings’,
namely the ‘ Clinging of Ego’ and the ‘ Clinging of D/iarma’,
can be more rapidly overcome. Traditionally, the Maka-
mudrd has been prescribed as a mild antidote, and the Six
Yogas as the strong antidote, for Ignorance. The Ma/ka-
mudra is not, however, equally effective for all yogins, some of
whom, after the initial period of development, experience an
impediment to further progress, whereupon the guru directs
them to the Six Vogus.

The student should remember that these treatises on the
Six Vogas are little more than textbooks for yogins; they
are merely the guide necessary for beginners, for they do not
expound in completeness the theory, philosophy, and applica-
tion. Very essential explanatory matter is set forth by
Dr. Evans-Wentz in the excellent footnotes to the texts, and
to these footnotes the student should constantly refer.

There are a number of Tibetan commentaries to the texts
of these Six Vogas. Perhaps the best of them is by Ran
Byun Dorje, Garmaba Lamjun the Third, of the Kargyiutpa
School of Milarepa. It is known as 7V/e /nner Meaning of
Tantricism, which I translated into Chinese some years ago.
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Another commentary, On the Identity of Mind and Prina
(or Breatlt), should be mentioned. The scholarly Ldmas of
the Sa Skya School produced what is recognized as being
one of the outstanding treatises on Tibetan Tantricism. It
is called 74e Path and the Frust. From the School of
Padma-Sambhava has come the helpful Teackings of the
Thrce Yogas. Tsong-Khapa, founder of the Yellow Sect,
now the paramount sect of Buddhism in Tibet, produced two
outstanding commentaries on Tibetan Tantric Yoga, 7he
Steps of the Secret Dectrine and The Unfoldment of Hidden
Meaning. Tsong-Khapa was a great Bodhisattva and a
great scholar, but there is some doubt among Tibetans as to
whether or not he was an accomplished yogin. These yogic
commentaries of his are, however, highly valued and well
known among Mahayanists.

The Yoga of Non-ego, or the 7ckod Practice, set forth in
Book V, is a very popular yoga throughout Tibet and Mon-
golia. In some respects it supplements the Six VYogas. It
was established and propagated by a remarkable woman
philosopher and teacher of yoga, Machik-lepdon. This yogic
system, based upon the Maka-Prajiia- Pairamitd Sutra, earned
for her a high place among Tibetan scholars and practitioners
of yoga.

After having studied for some yearsin Tibetan monasteries,
I am of the opinion that there are very few scholars or yogins
who can explain, thoroughly and practically, all the Six
Yogas. To understand even one of these yogas, long practice
and long experience are needed ; knowledge or theory alone
is not enough.

11I. Mahamudra and Zen

The Makamudra system of yoga is somewhat less complex
and difficult than the Six VYogas, as has alrcady been
suggested ; and, in order the better to expound the M akia4-
mudra’s peculiar characteristics, some comparison will now
be made between it and Zen. In their simpler aspects the
Mahamudra and Zen may be intellectualized, but the Six

4156 C
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Yogas are concrete practices with clearly defined stages of
consciousness and corresponding physiological results, which
can be discussed authoritatively only by a yogiz who has
experienced them and charted their effects in his own body
and mind. From the scholastic point of view we do not and
cannot understand much about this profound aspect of
Tibetan and yogic Tantricism. It is equally true that one
who is merely a scholar and not a practised yogzn cannot
fully understand Buddhism, which is. fundamentally, a
system of yoga practically applied. Inother words, Buddhism
is essentially a basis and support for the realization of Nir-
vara, the Ultimate Reality. Zatkata (‘ Thatness') is the
Buddhist term to connote this indescribable supramundanc
attainment. [t seems to me that one of the chiefl reasons for
the decline of Buddhism lies in the non-application of its
practicable and inner jogic teachings, and that this has
brought about a dearth of spiritually awakened beings.
Among Theravadists not one Ar/ant has appeared for many
centuries who was able to explain fully those extrcmely
important subjects of applied Buddhism such as the * Fight
Fundamental D/yanas’ and the ‘Four Formless D/yanas’,
the bases of Buddhist meditation, which differentiate the
theory and practice of the Buddhist scholar and yogi7z from
the theory and practice of the Hindu scholar and yoginz. No
more than incomplete and general descriptions of these
Dliyénas are available in books. Only those who have had
practical experience of these D/yanas are capable of ex-
pounding them. How the liight Fundamental DZydnas
affect the breathing, pulse, and bodily secretions is nowhere
explained; nor are there complete explanations, even in
books, of the various states of consciousness produced by
them. The AblLidharma and other Sitras of the Therava-
dists afford some, but quite inadequate, information concern-
ing these fundamentally important D/iyanas. In Theravada
Buddhism the theory rather than the practice is apt to pre-
dominate; and, were it not for its yogic Tantricism, Mahayana
Buddhism would also be, like Theravada Buddhism, more
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theorized about than practically applied. The essence of
Buddhism is discoverable in a supramundane realm in-
accessible to mundane speculations. Most Buddhists of all
Schools glimpse only the rudiments of Buddhist philosophy
and grasp only the preparatory and external stages of
Buddhist practice.

The expounders of Tibetan yogn emphasize that the Path
of Form, discussed above, can be dangerous and is more
difficult than its companion Path without Form, the .)/a/a-
mudrd. In modern times, the trend in Tibet has been for
devoted Ldmas to practise the safer and easier path of the
Mahamudra, the Path of Liberation, rather than the Six
Yogas of the Path of Form ; and understanding and practice
of the A akamudra is a necessary preparation for any other
Tantric yoga. There is, for example, a well-known saying in
Tibet that Milarepa, the great Tibetan yogi, attained En-
lightenment through the practice of the Heat Yoga. But
a study of his Biography and Songs shows that he did not
practise this Yoga of the Path of Form only, but previously
and primarily had practised the Malkamudra.

In consequence of practical and applied Makayana, as
found in the yogic Tantricism of the AMaldmudra and Zen,
and also in thc Pure Land School, Buddhism grew and
flourished throughout the centuries. But since the aim of
the Pure Land School is mainly the attainment of a favour-
able birth in the Buddha Paradise in order to further the
progress of the individual, the essentialities of the practical
teaching of Buddhism, namely thc applied Prajiii Paramita,
can be found only in Zen and such Tantric yoga as is taught
by the Malhamudra. As the historical records prove, these
Tantric Schools alone produced great numbers of enlightened
beings. Students seriously seeking the Enlightenment of
Buddhahood should, accordingly, concentrate their attention
upon the teachings of these Schools of the Malkamudra and
Zen. ‘

From my own personal experiences in the study and
practice of both Zen and Tantricism, I have discovered that
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the teachings of Zen and the advanced Tantricism of the
Mahiamudra are identical. Any difference discernible is
merely the superficial and external one of diver:ity of style
and methods of presentation. The essence is wholly the
same. It is, nevertheless, worth while to know where such
differences lie and how they arose. To this end, we shall
now examine the principles, practices, and styles of the
Maldmudyrd and Zen as they developed within the A/a/a-
rana, and begin by examining the threce outstanding view-
points of Buddhism as a whole.

Firstly, the early 7/cravida, or Southern School, taught
that the way of Enlightenment lay through ‘radical abandon-
ment'. The K/esas! were discarded, the Four Noble Truths
were obtained, the Five Aggregates were dissolved, the
Nirvana of the Non-Residue was reached, Sangsara was
annihilated, NVirvaua realized.

Secondly, the early thought of the Mahayana School
differed from this approach and placed the emphasis on
‘transformation’ rather than upon ‘abandonment’. Ac-
cording to this view, the K'/esas, instead of being abandoned,
were transformed into Bod/ii, and thought was transformed by
guiding it through Sangsara to Nirvara. The Eight Con-
sciousnesses were, one by one, elevated to become the Four
Wisdoms. The Five Senses were transmuted into the Wis-
dom of Accomplishment, while Mind, the Sixth Conscious-
ness, became the Wisdom of Infinite Observation. The
Seventh Consciousness was transformed into the Wisdom of
IZquanimity, and the Eighth Consciousness, the A/zya Con-
sciousness, became the Great Mirror of Omniscience.

Thirdly, the later thought of the A/a/ayana attuned Reali-

1 Kle$a, a Sanskrit term, from the verb-root Kiis, to suffer, literally meaning
‘ pain’, here refers to that attachment to worldly pleasures, ¢ good ' and ‘ bad’
alike, whicii is the root cause of mankind’s pain and suffering. ¢According to
Yoga P’hilosophy there are five Klesas: ignorance, egotism, desire, aversion,
and tenacity of worldly existence. According to Buddhism there are ten
Klesas - three sins of the body, four of speech, and three of the mind. In order
to progress on the spiritual path, it is essential to remove these Klesas” Cf.
Dr. Judith Tyberg, Sanskrit Keys to the Wisdom Religion (Point Loma, Calif,,
1940), p. 65.—W, Y. E-W,
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zation of the principle of Identification and Expansion: the
K lesas are Bodkhi; Consciousness is Wisdom; Sangsdra is
Nirvana. Consciousness is expanded to the final state of
Enlightenment. In this later Ma/kayana view, Buddhahood
is not obtained through destroying the mind’'s accumulated
knowledge, but through direct identification of the limited
human consciousness with the infinite Buddha-mind. Thus,
when the Buddha was attaining Enlightenment, he observed,
‘ Strange, indeed, it is, for I see that in reality all creatures
are Enlightened, are Buddhas’. Both the ./akamudra and
Zen are founded on this view. As a Zcn aphorism expresses
it, ‘I and all the Buddhas of the past, present, and future
breathe through one nostril’. The Sixth Zen Patriarch,
Hui-Neng. said:

‘The Three Bodies are inherent in one’'s Essence of Mind,

By the radiation of which the Four Prayiias are manifested.

Thus, without closing one's eyes and ears to shut out the

external world,
One may attain Buddhahood directly.’

Likewise, the Do-Ha Malkdmudra, by Saraha, teaches:
‘No difterence existeth between the Sangsara and Nirvana;
All manifestations and feelings are identical with the
essence of mind.
There being no difference between the sea and its waves,

No difference existeth between Buddhas and other senti-
ent beings.’

Garmapa, another great master of Makamudra, taught :
“ Although the sentient beings themselves dwell in the
realm of Buddhahood,

They fail to realize this, and so they wander, lost in the
Sangsara.’

In Tibet there is the following prayer for daily recitation:
‘1 pray to my Guru that I may realize that the self-mind
is the Dharma-K aya,
That the self-mind is the Samblioga-Kaya,
That the self-mind is the Nirmana-K aya’
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There are numerous aphoristic expressions or teachings
like these in the Makamudra School as well as in the Zen
School, for both Schools are based upon the doctrine of the
identity of the Saugsara and Nirvana. The Tibetan term
Sems-Sro, meaning ‘[to observe] the nature of mind’,
synonymous with the inner significance of the term Maka-
mudra, indicates the true characteristic of the Makimudra
system of mind-training. Similarly, the Nyingmapas and
Kargyiitpas have a yogic practice intended to ‘point out’ the
nature of mind, whereby the guru illustrates for the disciple
how the ‘ non-existent ’ or void aspect of mind is to be looked
upon as being the Dharma-K aya, the radiant or ‘bright
aspect’ of mind as being the Sambloga-Kaya, and the
thought-flowing nature of mind as being the Nirmana-Kaya.

Both Zen and the Malimudra call their doctrine * Mind
Doctrine’, which in Chinese is S/in-7Zsung and in Tibetan
Sen-Nao-Ba. Both declare that all teachings, philosophical,
religious, or otherwise, are understandable only through
knowing the true nature of mind; and, therefore, that by
knowing the true nature of mind one knows everything. In
contrast to the purely analytical theorizing of the Vogacarya
School, both Zen and the Makamudra, like other Tantric
Schools, emphasize practice. In this connexion it is of
interest to note that although the noble philosophy of the
Yogacarya itself produced few enlightened beings, those who
have reached enlightenment through Zen and the Ma/kamudra
describe reality in terms quite in accord with the Yogacarya
point of view and confirm the Yogacarya's analysis.

Thus the Makdmudra and Zen hold the same initial doc-
trine concerning the yogic grasping of the true nature of mind.
The difference between these two Schools lies in their applica-
tion of this doctrine, which led to somewhat different ‘prac-
tices'or ‘styles’, conditioned largely by the originally different
environment and history of each School.

From the time of Bodhidharma to Hui-Neng, Chinese Zen
largely preserved its Indian character and tradition, and
remained very much like the Makamudra, which has not
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changed since its introduction into Tibet from India. But
when, after Hui-Neng, there came the division of the Schools,
Chinese Zen underwent vast changes, both in style and
practice, and the Tsao-Tung School alone retained something
of the Indian form. Innovations such as the Aoan, mondo,'
the Zen dialogue, story, or poem, and the hitting of the
disciple by the master, made Zen in its later Chinese period
complicated and difficult to understand, especially as theoreti-
cal explanations and detailed instructions for the practices
were avoided. The master would often reward the disciple
with a physical blow rather than a verbal answer. Despite
the effectiveness and directness of these Zen methods, the
layman could not but feel that Zen is something inexplicable
and esoteric. A useful and succinct formula of comparison
for Chinese Zen and Tibetan Malamudra is that Zen is
esoteric Mahamudra and Mahamudra is exoteric Zen.

In contradistinction to the Makamudra, the later Zen
provides no ‘map’ for its students.? They must begin ‘in
the dark’, relying implicitly on the master, and then reach
a sudden inner illumination. Offering to the devotee a step-
by-step guide to the final goal, the Makamudra is closer to
the Indian tradition, and easier and safer, although unlike
Zen its illumination in the initial stages may not be as sharp,
deep, and abrupt or wholly free from conceptualizing.

Unquestionably Zen bestows great power and great free-
dom—the wished-for liberation. In contrast, there is a danger
in the Makhamudra if the practitioner clings to the one,
cosmic, pure consciousness. In the journey to Buddhahood

! Pronounced koan and mondo by the Japanese, the original terms, in
Chinese being gon ann and wun da. Traditionally, their application in China
is somewhat different from that in the Occident; but, for convenience, the
writer employs the Japanese terms, and instead of Ckan the name Zen, which
is familiar to occidental readers.

2 [t may be argued that Chinese Zen also has ‘ maps’ or instructions illustrat-
ing the stages to the attainment of Buddhahood, such ‘ maps’ being discoverable
in the Ox-herding Pictures, in the Practice of the Four Distinctions of the
Lin-Ji School, in the Five Positions of the King and Officers, and so on. But
these instructions are too abstruse and inadequate to serve as guides in actual
practice.
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this oneness must be reduced to the Voidness. Otherwise
there cannot be true Liberation. In this view, Buddhism is
fundamentally unlike Brahmanism ; for Liberation is attain-
able only when consciousness is freed from the twofold con-
cept of manifoldness and oneness. Zen has grasped this
profound understanding of the Voidness (Skt. Shanyata), as
is indicated by the aphorism, ‘All things are reducible to one.
To what is the one reducible?’

A common misconception is that Zen emphasizes only
Wisdom (/’rayiid) and not the Great Compassion (Karuna).
This is true only of superficial Zen. A fully enlightened
Zen master is also a fully compassionate being. Similarly,
the goal of the A/alamudra is the Compassion-nature as well
as the Wisdom-nature of Enlightenment. And Inlighten-
ment cannot be one-sided by being merely intellectual. There
must be perfect at-one-ment of Infinitc Wisdom and Infinite
Compassion. The words of Garmaba, in the Vow of Malka-
mudra, testify to this:

“ During the moment of illumination, when I see the original

face of mind,

A limitless compassion ariseth.

The greater the illumination, the greater is the compassion.

The greater my compassion, the deeper is the wisdom I

feel. _

This unmistakable path of two-in-one is the peerless prac-

tice of the Dharma.
Parallel to this is the Zen koan: ‘ Before I understood the
grand affair (i.e. Enlightenment) I felt as though I had lost
my parents. After I understood the grand affair, I felt as
though I had lost my parents.’

Although much more could be added here, our presenta-
tion provides a sound basis for understanding the relationship
of the Makamudra teaching of Tibetan Buddhism to the
teaching of the Zen School of Chinese Buddhism.

The instruction concerning the AMakdmudra, or Great
Symbol, as set forth by Padma Karpo (or Garbo) in the
second book of this volume consists of a standard outline of
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the practice and resultant stages of the Makamudra. For
a complementary exposition of the yoga of the Mahamudra
the student is advised to study the treatise, attributed to
Padma-Sambhava, the Founder of Tibetan Lamaism, con-
cerning the ‘ Seeing of Mind in its Nakedness’ as set forth in
Book 11 of T/he Tibctan Book of the Great Liberation.

IV. Psychological and Physiological alue of these Yogas

Occidental psychologists and physiologists will discover
that the experiences of Hindu, Tibetan, and Taoist yogins
afford entirely new insight into the psychological and physio-
logical functioning of the human organism during both
ordinary and extraordinary states of consciousness. Much
of the theorizing of occidental physiology results from the
study of dead tissue in the dissection of corpses. A scientific
method of studying the physiology and psychology of the
living human body, under varying conditions, from within
the nervous system, brain, and viscera, would enrich medical
science in the Occident with much essential data which is at
present unknown to it. And certain of the practices of
yogins, particularly those of Tibet and India, do, indeed, afford
such a scientific method.

In illustration of this, a friend of mine, after having prac-
tised a certain yoga for five days, found his body to be
illuminated by an inner light of such penctrating quality that
he was able to observe the functioning of his brain, heart, and
other bodily organs: and at the same time his sensitivity to
sound was so keen that he could hear the beat of his heart
and pulse, the circulation of his blood, and the more subtle
rhythms of his body, which not even the most efficient in-
struments of the physiologist can detect simultaneously. A
master of yoga can project his consciousness into each of the
various organs and parts of his body, and, independently of
them, observe their innermost functionings. In this way, yoga
can undoubtedly contribute greatly to psychology and physio-
logy in the Occident, and ought therefore to receive scientific
attention.
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Correlatively, this yogic method of research by psychologists
and physiologists would be productive of a better understand-
ing of the psychic outcome of Zen Buddhism also, particularly
of the experience of illumination, which is invariably accom.
panied by extraordinary psychological and physiological
changes. Traditionally, it has been the policy of Zen not to
define or conceptualize such experiences. Nevertheless, as [
have found, a knowledge of Tantric yoga contributes greatly
to an understanding of all aspects of Buddhist enlightenment,
including difficult and obscure Zen koans.

As a whole, the excellent translations and interpretations
set forth in this volume by Dr. Evans-Wentz constitute one
of the most original and, in some respects, the most unique
contribution made to the Western World in this generation.
Quite unlike the more widely known canonical literature of
Tibet, which has been translated into Tibetan from non-
Tibetan sources, largely Sanskrit, 7ictan Yoga and Sccret
Doctrines is peculiarly a literary and cultural product of Tibet
itself. All who are interested in Buddhism, more especially
in the practical application of Buddhism by the Sages and
Seers of the Land of the Snowy Ranges, will welcome and
benefit by this new edition.
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GENERAL INTRODUCTION

¢ O Best of Bharat's line '—he bowed him low
Before his Guru's feet,—at Kripa’s feet,
That Sage all honoured,—saying, ‘ Take my prince;
Teach Parikshita as thou taughtest me.”"’ —
King Yudhishthira, in the Mahaprasthanika Parva, or ‘ Book of the Great
Journey’, of the Mahdbhdarata. (Sir Edwin Arnold’'s Translation.)

I. THE IMPORTANCE AND ORIGINAL SOURCES OF
THis VOLUME

THIS volume contains seven distinct yet intimately related
treatises translated from the Tibetan, four in manuscript and
three in block-print form, belonging, for the most part, to the
Esoteric Lore of the Makayana, or * Great Path’.! The first
four are of the Kargyiitpa School, and present a faithful
account of the yogic practices which Milarepa, the best known
of the Tibctan yoggins, successfully put to the test of practice,
when in hermitage amidst the high snowy solitudes of the
Himalayan Ranges. For Milarepa’s followers of to-day they
still are the Light on the Path leading to Liberation. In the
fifth treatise, coming down to us through the School of the
Old Style Ones’, otherwise known as the Ningmapas, of the
Primitive Unreformed Church, more than in any other of
the seven, there are elements discernible which very probably
had origin in the ancient Bon Faith long prior to the rise of
Tibetan Buddhism. The sixth treatise, written in Tibetan on
a single illuminated folio, reproduced herein in photographic
facsimile as the frontispiece to Book VI, illustrates the
character of Mantra Yoga and Yantra Yoga, common to all
Schools of the Mahayana of Tibet. The seventh is an epitome
of the doctrines of the ‘¢ Transcendental Wisdom'’, known in

1 We have given preference to Sj. Atal Bihari Ghosh’s rendering of Mahd-
yana, of which he says (in The Tibetan Book of the Dead, p.233): ‘ Mahdydna may,
and possibly does, mean the ¢ Greater” or ¢ Higher Path" (or ‘‘Voyage'’),
and Hinayana the ‘‘Lesser” or ‘ Lower Path” (or ‘Voyage'). Yd (of
Yana) means ‘“to go”, and Ydna ‘‘that by which one goes”. Western

Orientalists have adopted ¢ Vehicle’’ as an equivalent of Ydna, ... but
¢ Path’! is preferable.’
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Tibetan as the S’er-p'yin and in Sanskrit as the Prajia-
Paramita, which forms the chief portion of the third division
of the Kanjur, the Tibetan canon of Northern Buddhism;
and is thus representative of the orthodox metaphysics under-
lying the whole of Lamaism.

Books I and II are of peculiar interest historically ; for,
being fundamentally non-Tantric, they help to show that the
Kargyiitpa Schoolderived some ofits chief doctrines from Indian
Buddhistic sources quite independently of those called Tantric
which were introduced into Tibet by Padma Sambhava, the
illustrious founder of the Ningmapa School. The special
introductions prefixed to these two Books will make this
clearer. In the other Books, save in Book VII, the principal
ritual influence is, by contrast, more or less Tantric. The
Yoga Philosphy, which is fundamental in all of the Books and
gives unity to them when they are asscmbled in one volume as
herein, had, like the Tantricism, sources in India.

Thus, when taken together, these seven treatises, or Books,
represent a more or less comprehensive and unified expression
of the most important tenets of Mahayanic Buddhism, some of
which in the form herein presented are as yet unknown to the
Occident save for a few fragmentary extracts. Therefore, to
the student of comparative religion, as to the anthropologist
and psychologist, this work offers new fields for study.

Although the number of books concerning Tibetan religions
has recently grown, very few of them are little more than
journals of travellers, whose principal concern, naturally, is the
recording of their experiences of travel and, inevitably, of their
own opinions. Sound scholarship, no less in religious than in
historical or other problems, must ever depend upon original
documents. Personal experiences and opinions vary with the
individual and the generation, just as social and moral standards
do; but written records are for ever the same. And there is,
undoubtedly, great need for just such a catena as this volume
presents, of carefully made English renderings, profusely
annotated, of some of the most fascinating and highly valued
recorded religious teachings of Tibet, the Land of the Snowy
Mountains and of Gurus and mystic Initiations.
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II. T COMMENTARY

In order to assist the Occidental reader to grasp the abstruse
philosophy of the Tibetan yogins and mystics, which is as yet
so little understood beyond the confines of Tibet, a compre-
hensive commentary, comprised in special introductions and
copious annotations to each of the seven Books, has been
added. The chief source of this commentary is the explana-
tory teachings privately transmitted from the translator to the
editor, supplemented, in some measure, by later research on
the part of the editor, both in the Tibetan and Indian aspects
of yoga, when the learned translator was no longer in this
world to elucidate certain problems which arose as the editor
reviewed the various texts preparatory to their publication.

ITI. SomME MisconceprTioNs CONCERNING Bubbpiiism

Owing to inadequate knowledge of the Doctrine of the
Enlightened One, numerous erroneous opinions concerning it
are at present current among Luropean peoples. Unfor-
tunately, too, there has been, on the part of opposing religions,
much misrepresentation, some deliberate, some arising from
ignorance of the subtle transcendentalism which makes
Buddhism more a philosophy than a religion, although it
is both.

As a philosophy, and also as a science of life, Buddhism is
more comprehensive than any philosophical or scientific system
yet developed in the Occident ; for it embraces life in all its
multitudinous manifestations throughout innumerable states
of existence, from the lowest of sub-human creatures to beings
far in evolutionary advance of man. In other words, Buddhism
views life as an inseparable whole, beginningless and endless.

(A) AS TO THE DOCTRINE OF SOUL

It avoids the fallacious reasoning that a thing like the soul,
as conceived by popular Christian belief, can, without having
existed prior to its expression through a human body, continue
to exist after the dissolution of the body, either in a state of
felicity or of suffering, for all future time. On the contrary,
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Buddhism postulates that what has a beginning in time must
inevitably have an ending in time.

According to the Buddha, the belief that the soul (Skt.
atma), as an eternally individualized, unchanging, and indis-
soluble spiritual essence, is immortal, even though its pre-
existence logically be admitted, mentally fetters man and keeps
him enslaved to the incessant round of births and deaths.
Not until man transcends this belief, in virtue of Right Know-
ledge, can there come Liberation. And Liberation, or Nirvana,
is dependent upon transcending the limited human conscious-
ness and attaining supramundane consciousness.

To the great majority of Europeans and Americans, belief
in immortality, if it exists at all, is almost wholly founded
upon their hereditary predisposition to the animistic theory of
soul ; and to them, as is but to be expected, the Buddhist con-
tention, that the theory of an eternally enduring personal self
for ever separate from all other selves is untenable, appears to
be equivalent to an absolute negation of conscious being.

This problem of soul or non-soul (or, in Sanskrit, a¢ma or
anatma), which is on the whole the most difficult and baffling
of all the problems of Buddhist psychology, may perhaps be
simplified by having recourse to the following simile:

A man at seventy is not the boy he was at ten, nor was the
boy at ten the man he was to be at seventy. Between the
twothere is, nevertheless, continuity of consciousness. Similarly,
the old man is not the child he will be when he is reborn, and
yet there is between them a causal nexus although not identity
of personality. There is, however, this difference : between the
old man and the boy there is normally continuity of memory ;
between the child of the new birth and the old man there is,
on the contrary, save under exceptional conditions due to
yogic training prior to death, a more or less complete break in
the continuity of memory in the sangsaric (or mundane) con-
sciousness, but not in the subconsciousness, which, in our view,
represents a microcosmic aspect of the macrocosmic (or supra-
mundane) consciousness.!

! Even as the Moon reflects only a very minute fraction of the light of the
Sun, so does the normal consciousness reflect only a very minute fraction of
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Thus—as the late Lama Kazi Dawa-Samdup and other
learned Mahayanists with whom the editor has discussed the
problem held—an impersonal principle, this microcosmic
representation of the macrocosmic, persists throughout all
existences, or states of conditioned being within the Sangsdra,}
but the personal, or soul, or mundane, consciousncss, does not.
As from youth to old age in this world, so from old age and
the moment of death in this world onwards through the after-
death state to that of rebirth in this world, there is a causal
process, a continuity in perpetual transformations. But the
impersonal consciousness-principle is not to be in any way
identified with the personality represented by a name, a bodily
form, or a sangsaric mind ; these are but its illusory creations.
It isin itself non-sangsaric, being uncreated, unborn, unshaped,
beyond human concept or definition; and, therefore, tran-
scending time and space, which have only relative and not
absolute existence, it is beginningless and endless. So long as
there is ignorance of the True State, and craving for sangsaric
(or illusory) sensuousness, sazgsdric mind continucs in its
cycle of rebirths and redyings. When the ignorance and the
craving are ovcrcome by the Great Awakening of Buddahood
and the True State is attained, sangsd»ic mind, that is to say,
personal, or soul, consciousness is realized to have, like time
and space, merely relative and not absolute existence.

The one supreme aim of the whole of the Diarma (or

the subconsciousness, otherwise known as the unconscious, which is the
subliminal root of man’s illusory being. And also like the moonlight, the
ordinary human consciousness is, in the eyes of the unsophisticated man,
actual and real in itself, for he is ignorant of its hidden source.

! Sangsdra, as a transliteration from the Sanskrit, has been preferred by
the editor to the more commonly adopted synonymous form, Sassdra. The
noun Sangsara and the adjective sangsdric, as employed throughout this
volume, imply varying shades of a common root meaning, as the contexts will
make clear. Literally, Sangsdra means ‘going (or faring) on’, or continued
‘ coming-to-be’, as in a round of rebirths and redyings. As referring to
¢ existence’, or ‘conditioned being’ within the phenomenal Universe, Sangsdra
contrasts with Nirvdna, which is beyond conditioned being, beyond Nature,
across the Ocean of the Sangsdra. Sometimes. too, Saugsdra, as used herein,
implics the material cosmos, or realm of phenomena; and sangsdne implies
¢worldly’, or ‘mundane’, or ‘karmically-conditioned’, with reference to
existence.
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Doctrine) is, as the Buddha Himself emphasized, to attain
‘ Deliverance of the Mind ’:

* And therefore, ye disciples, the gain of the Holy Life is
neither alms, nor honour, nor fame, neither the virtues of the
Order, nor the bliss of samadhi, nor clearness of insight, but
the fixed, unalterable Deliverance of the Mind. This, ye
disciples, is the purpose of the Holy Life; this is its central
core ; this is the goal.’?

‘Mind’ in this context is to be understood as having reference
to the microcosmic aspect of the macrocosmic mind. And
this ¢ Deliverance of the Mind’ implies, as has been suggested
above, conquest of Ignorance; that is to say, transcendence
over all that constitutes the complex content of the mundane
mind (or consciousness), which is merely the illusory reflex of
supramundane mind (or consciousness), or, in the language of
our own texts, of mind in the unborn, unshaped, True State
of Nirvanic Enlightenment. Underlying the causal continuity
of the sangsaric mind there is thus a supra-sangsaric impersonal
principle.

Mundane mind manifests itself as the life-flux of the illusory
five skandlas (see p. 356%), which constitute conditioned (or
sangsaric) being. The life-flux has been likened to a flame fed
by worldly desires.  'When man ceases to delight in sensuous-
ness, when he has eradicated every worldly ambition, the flame
dies for lack of fuel.

At the first step on the Path, in virtue of yogic training,
Nirvana becomes the supramundanc object of mundane mind.
As, through right use of a bit of flint and steel and tinder, fire
may be produced, so through right use of the five skandhas
Nirvina may be realized. Inthe Arkant, or man made perfect,
the life-flux has reached fruition ; he has freed himself of all
sangsaric fetters—greed, hatred, feor, desire, and all wordli-
ness; he has uprooted all the mundane elements which consti-
tute the very seed of karmic existence. So long as the Arkant
is incarnate, he retains possession of the five skandhas, for
these give him sangsaric being. At his final death he re-
linquishes them for ever, including, as they do, his mundane

V Cf. Majjhima-Nikaya, Mahd-Saropama Sultta.
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mind (or consciousness). Then he rejoices in Utter Freedom,
possessed only of supramundane mind (or consciousness) ; and
this truly is the * Deliverance of the Mind'.

From this aspect, then, Buddhism is fundamentally a system
of practically applied yoga; and the Buddha ever teaches of
such yogic disciplining as will enable ‘ man’ thus to realize that
he is neither the body nor the mental faculties of the body, but
that both are merely instruments, whereby he who makes right
use of them attains the sublimest of yogic accomplishments.
Among these many accomplishments, or sidd/i, the Buddha
expounds the sidd/: of remembering past existences ;! of at
last transcending all states of conditioned being; and of thus
becoming, like the Ar/iant,a Conqueror of the whole Sangsara,
with its many mansions of existence, through which, in the
words of the Sages of the Mahayana, the Conqueror can, if he
so wills, ‘ wander free, as wanders an unbridled lion among
mountainranges’,all the while possessed of unbroken continuity
of consciousness.? And this figurative language implies that
there is no conceivable state of finality like that of an eternal
paradise ; that there is no conceivable end of evolution; that
the Cosmos itself is eterpally subject to rebirths and redy-
ings, of which the One Mind is the Dreamer, the Source, and
the Sustainer,

(B) AS TO THE DOCTRINE OF N/RVANA

Although thus denying all possibility of any sort of personal,
or soul, immortality in a phenomenal heaven or hell, Buddhism,
in its Doctrine of Nirvana, tells of a far greater destiny await-
ing humanity ; and perhaps no other Buddhist doctrine has
been so much misunderstood as this.

The Sanskrit word Nérvana literally means ‘ going out’ or
‘blowing out’, like the going out of a fire, or like the blowing
out of the flame of a candle. It also means ‘cooling’, or
‘ becoming cool’, with respect to sensuous existence. And

1 Cf. the Lonaphala Vagga, and the Brdhmana Vagga, Anguitara-Nikaya ;
also The Tisbetan Book of the Dead, pp. 40-1.

2 Cf. the Samgiti Sutta, Digha-Nikdya; or The Tibetan Book of the Dead,
pp. 207-8; also Tibel's Great Yogi Milarepa, pp. 35-9.
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Occidentals who have comprehended no more than these
exoteric aspects of its meaning have been responsible for the
erroneous opinion, now so widespread, that Nirvina, the
Summum Bonum of Buddhism, is synonymous with total
annihilation of being. Rightly understood, NVirvdna implies
the ‘going out’, or ‘cooling’, of the Three Fires of Desire,
which are Lust, III.-Will, and Stupidity. When these have
been extinguished, or ‘become cool’, or, esoterically con-
sidered, are transmuted into Purity, Good-Will, and Wisdom,
thereby dispelling Ignorance (Skt. Awv:idya), there dawns the
Perfect Knowledge of Buddhahood. The great scholars of
Buddhist India who supervised the translation from the
Sanskrit of the religious lore now embodied in the Tibetan
canonical books of the Mahayana Scriptures understood this
subtle sense of the term Nirvana, and translated it into the
Tibetan as ¢ The Sorrowless State’ (Mya-nan-med).

To the One Fully Enlightened, or Awakened from the Sleep
of Stupidity arising from sangsaric (or karmically-conditioned)
existence, there comes, concomitantly with the giving up of
the illusory human body, in the process men call death, the
Final Liberation, the severing of the last worldly bond, the
‘going out’ from the skandkas (or final elements of ‘ becom-
ing’). And this truly is extinction— of sangsaric being ; it is
the Pari-Nirvina of a Buddha. Having evolved out of the
torpid state of passive development, the human chrysalis thus
becomes a Conqueror of Existence. Having discarded, or
gone out from, the cocoon woven by £armic desire for sensuous-
ness, he has attained Freedom.

Unlike the Semitic Heaven, Nirvana is, however, not a final
abode of immortal souls; nor is it even a condition of spiritual
finality, or absoluteness. It isa State of Perfect Enlightenment,
attainable not merely after death, but here on Earth while still
incarnate.

Nirvana is indescribable, because no concepts of the finite
mind can be applied to That which transcends finite mind.
Were two Great Sages who had realized NVi»vdna able to meet
while in the body there would be between them intuitive and
mutual understanding of what Nirvana is; but their human
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speech would be wholly inadequate to describe Nirvana even
to one another, much less to one who had not realized it.

The Buddha llimself has referred to Nirvina as the
« Unbecome, Unborn, Unmade, Unformed ’, whereby * there is
escape from that which is become, born, made, and formed '.!
Thus it is that the Goal of which Gautama has taught, instead
of implying, as its critics have proclaimed, absolute annihilation
of being, really implies a condition of being so transcendent,
and so superior to that implied by the soul theory, that for the
Unenlightened it is utterly beyond human conception. When
man is no longer man; when man has blown out the flame of
animal desires and transcended personality and the belief in
the permanent existence of an ego or soul, has evolved beyond
the lowly state of humanity, has conquered himself and the
World, has dissipated Ignorance, then will N2rvana be realized
and understood.*

IV. THE INCOMPLETENESS OF THE (OCCIDENT'S
KNOwLEDPGE oF BubpbDiiism

When there is taken into account the incompleteness of our
present knowledge of Buddhism, these misconceptions con-
cerning Buddhist doctrines are readily pardonable. It is, in
fact, only within the last fifty years or so that Buddhism has
been under careful examination by Western scholarship. Even
now there exists no complete translation into any Occidental
tongue either of the Pali canon of the Southern School or of
the Tibetan canon of the Northern School: and each of these
two canons is far more voluminous than the Christian Bible.
Although the Pali Text Society has done most excellent work
in editing and publishing, in Pali, standard versions of many
portions of the 77i-Pitaka, or ‘ Three Divisions’, as the three
parts of the Southern Buddhist canon is called, comparatively
few of the texts are available in translations. And European

1 Cf. the Pali Uddna viii. 1. 4, 3. See The Tibetan Book of the Dead, p. 68.

2 As being one of the most authoritative treatises concerning the many
philosophical problems involved in a more detailed examination of the Doctrine
of Nirvana, the student is referred to The Way of Nirvdna,by Professor L. de ]a
Vallee Poussin (Cambridge University Press, 1917).
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scholars have done little to advance knowledge of Northern
Buddhism beyond indexing, or making outline analyses of, the
Tibetan canon, known as the Kanjur (Bkalk-hgyur), ¢ Transla-
tion of the Precepts’, and its Commentary, known as the
Tanjur (Bstan-hgyur), ‘Translation of the Commentaiies’, and
translating a very few portions of them. The encyclopaedic
contents of the Tibetan canon are, therefore, unknown, in any
comprehensive detail, outside the monasteries of Tibet, Mon-
golia, China, Manchuria, and Japan. This is true, too, of the
Chinese canon, called the ¢ Three Treasures’ (San Zsang).

It is in these fields, more especially in Tibetan, that there
awaits to be done enormous research ; and, until this has been
completed, it would be unwise to attempt any final summary,
historical,philosophical,or religious, based upon published texts
or fragmentary translations of the cunons.

V. Tue Jovous OrtimisM or Buppuism

Quite apart from sources of information, some sound, some
quite unsound, now available in European tongues, enough
is known, in virtue of research conducted among learned Bud-
dhists themselves of the two Schools, to make it certain that
Buddhism not only parallels Christianity in respect to such
ethics as are contained in the Sermon on the Mount, in the
Parables of the Gospels, and in the Decalogue, but is more
comprehensive. In other words, Christianity, like the Judaism
which underlies it, and the Islamic Faith which grew out
of both, limits, at least in practice, its moral teachings to
man, whereas Buddhism comprises in its Universe-embracing
altruism and hope of ultimate deliverance every living thing,
sub-human, human, and super-human. Although the Christ
Himself has said that not even a sparrow falls to the ground
without the Father’s notice and that the glory of the Father
expresses itself in the lilies of the field,! there exists throughout
Christendom the irrational belief, so peculiarly Occidental, that
immortality is limited to man. Unlike St. Paul, who, in
echoing this vulgar belief, believed that God cares not for

Y Cf. St. Matthew x. 29 ; vi. 28; St. Luke xii. 27-8.
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oxen,' Buddhism teaches that all sentient things are inseparably
parts of a Whole, and that, consequently, there can be no true
blissfulness for any until all attain the Other Shore.

(A) THE BUDDHA'S DOCTRINE OF DELIVERANCE FOR ALL
LIVING THINGS

The ethical incongruity of an eternal Heaven for the elect
among human beings and an eternal Hell for the damned finds
no place in the Doctrine of the Buddha. So long as there is
one being, even the lowlicst, immersed in suffering and sorrow,
or in Ignorance, there remains one note of disharmony which
cannot but affect all beings, since all beings are the One ; and
until all are Liberated there cannot possibly be true Bliss
for any.

The belief that one part of the Whole can enjoy happiness
for eternity while another part eternally suffers misery of
the most terrible character conceivable, is quite unthinkable
to a Buddhist; for to him no states of sangsaric cxistence,
in heavens, hells, or worlds, are other than farmic and, there-
fore, of but limited duration. Initscatholicity, Buddhism, un-
like the Semitic Faiths, thus teaches that all living things, in
all worlds, hells, or heavens, will ultimately attain to the true
spiritual freedom of the Nirvamic State, beyond all circum-
scribed and conditioncd existences of the Sangsdra.

(B) THE BUDDHA'S WAY TO UNIVERSAL LIBERATION

Like each of the Great Faiths, Buddhism recognizes the un-
satisfactory nature of human existence and posits a higher
state. But for Buddhism, this higher state, as above suggested,
is beyond the range of Nature, beyond personalized existence,
beyond all phenomenal paradises and hells. ILven as the
creatures now breathing the air of the land surfaces of the
planet enjoy a relatively higher condition of being than those
dwelling in its waters, so, as Buddhism postulates, there are

1 See 1 Cornthians ix. 9. Elsewhere St. Paul presents a less limited outlook
on the world and approaches the Buddhist view, as in 1 Coitnthians 28, and
more especially in Romans viii. 21-3, where he speaks of the decliverance of
the creature (which may, however, refer to man alone) and that ‘the whole
creation groaneth and travaileth in pain together.’
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conditions as much higher above the human as the human is
above that of the instinct-governed mammals; and beyond the
highest of sangsaric states, known to the Tibetans as 'Og-min
(Skt. Akanishtha), there is Nirvana.

Many men there are, as the Tibetan gurus teach, who are
karmically so attached to the state of human existence that they
have no desire for any state less sensuous. Such men are like
fish, which, although they be offered the opportunity to evolve
out of the water-world to the world of the higher animals exist-
ing on the dry land, prefer to remain fish, because they think
that there can be no state higher than that they alone know.
Again, many men there are who imagine that they would be
happy for ever were the Heavenly Kingdom realized on Earth,
as it will be in the course of evolutionary progress. To the
Enlightened One,however, no condition of sangsaric existence,
even if entirely free of illness, old age, and death, can be a
final or a completely satisfactory state. For this reason,
Buddhism tells man not to fix his hopes on a worldly Utopia,
but first to free himself from the Karmic Law of Necessity,
and then, having attained the right to enter NVirvana,to make
the Greater Renunciation of the Bod/isariva, not to pass on
out of the Sangsara until all its inhabitants, in all states, high
and low, and in all kingdoms of existence, are limancipated,
even as the Buddha has been.

All beauty, all goodness, all that makes for the eradication
of sorrow and ignorance on Earth, must be devoted to the one
Great Consummation. Then, when the Lords of Compassion
shall have spiritually civilized the Earth and made of it a
Heaven, there will be revealed to the Pilgrims the Endless
Path, which reaches to the Heart of the Universe. Man, then
no longer man, wiil transcend Nature, and impersonally, yet
consciously, in at-one-ment with all the Enlightened Ones, help
to fulfil the Law of the Higher Evolution, of which Nirvana
is but the beginning.

If from the outset of the Occident’s contact with the Orient
the Doctrine of the Buddha had been presented to the Western
World as we now know it rcally to be, the prevalent popu-
lar opinion that Buddhism is both pessimistic and nihilistic
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could never have been formulated. For, in truth, Buddhism
offers such inspiring altruism and such limitless optimism as
have never been surpassed, if equalled, in any of the philo-
sophical or religious systems of the world. Moreover, it is
the legacy bequeathed to us of this epoch by one of our own
fellow men, the princely son of a human father, who claimed
no divine prerogatives; and He tells us that neither the
believing nor the non-believing in a Supreme Deity, but self-
exertion in righteousness and self-directed spiritual evolution,
as indicated for usin the Noble Eight-Fold Path, are essential
to Liberation. And this, the Way of the Ending of Sorrow, is

‘ Right Belief, Right Intentions, Right Speech,
Right Actions; Right Livelihood,
Right Endeavouring, Right-Mindfulness,
Right Concentration.’

Thereby did the Buddha teach that man is the maker and
the master of his own fate ; that precisely as man employs
life now, so shall man determine his own future in this and in
other states of existence. Or, as St. Paul’s words echoed six
hundred years afterwards, * Whatsoever a man soweth, that
shall he also reap’!—a statement which both logically and
ethically should imply for present-day Christians, as it did for
the Gnostic Christians,? and as it does for Buddhists, human
reincarnation on Earth, so that where the sowing is the
harvesting may be.

Man, according to Buddhism, is under no divine curse, nor
is he the bearer of any original sin other than that of his own
making.

On Earth, as in a University granting many degrecs, man
shall continue to matriculate at birth and to enjoy the long
vacations afforded by death, as he passes on from lower to
higher degrees of attainment until, endowed with the Supreme
Degree of Buddahood, he quits Earth’s Halls of Learning,
prepared to perform his duties in the guidance and government
of the Cosmic Whole, of which, in virtue of evolutionary growth

v Cf. Galatians vi. 7.

* Cf. G. R. S. Mead, Fragments of a Faith Forgotien (London, 1900), p. 142.
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in Right Knowledge, he has become a spiritually conscious
part, an Enlightened One.

Many of the texts contained within these covers will serve
as commentaries to this suggestive section of our General
Introduction concerning the joyous cptimism of Buddhism.
‘ The Ten Great Joyful Realizations’, the last of the categories
of precepts set forth in Book I, are, in this respect, of particular
importance.

VI. Tune WisbpomMm oF THE MAHAYANA

From this brief exposition of some of the more essential
doctrines of the Buddhism common to both the Northern and
Southern Schools, we shall now proceed to the more philo-
sophical presentation of these and corrclated doctrines of the
Mahayana as represented by our own texts, in order to guide
the reader to right understanding of them.

(A) THE RELATIONSHIP OF NORTHERN AND SOUTHERN
BUDDHISM

We need not, however, be much concerned with the vast
and as yet unsolved problem as to whether or not Mahayanic
Buddhism is a philosophical outgrowth of a more primitive
Buddhism, as the Southern Buddhists maintain, or really is,
as its learned expositors assume, faithfully representative of a
higher and, in some respects, an esoteric Buddhism, which the
Buddha could not teach until after His disciples had mastered
the simpler exoteric teachings, of which the Pali canon is a
faithful record. In the view of these expositors, Northern
Buddhism is merely complementary to Southern Buddhism, in
much the same manner as the Upanislads are complementary
to the Vedas.

Wherever the truth may lie in this controversial matter—
and this remains for scholars of the future to determine—it is
certain that the Mahdyana has given system, together with
logical and philosophical continuity, to Buddhism as a whole,
as Plato did to the philosophy of Socrates. Furthermore, the
Buddhism of the Pili canon, when divorced from the Mahayana,
contains many obscure passages and doctrines in great need
of elucidation, such as a Great Teacher might reasonably be
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expected to have offered as a fitting complement of His
teachings before having allowed them to go forth to the World.

Inasmuch as all our own texts are based upon the religious
lore of Northern Buddhism, we must therein seek interpretation
for their more dificult doctrines. In doing so, we must not
forget that the Northern, or Mahayana, School accepts the
Pali canon of the Southern School as being thoroughly ortho-
dox, but holds that, because it merely suggests and does not
contain the more advanced teachings of the Buddha, it is
incomplete. In like manner, the more learned of the Gnostic
Christians (who were declared ‘heretics’ by those other
Christians that acquiesced in the dogmatic pronouncements
of Church Councils) seem to have accepted the Books which
now form the canon of the New Testament, but held that
there are, in addition, Christian scriptures of an esoteric
character which are equally authentic and of more importance.
And here, again, the question might be raised, * Who are the
“heretics”?’ This problem, too, at least for many outside the
Christian fold, is still unsettled, with much to be said in favour
of the Gnostic’s claim to an esoteric Christianity, which the
Councils of the Western Church have repeatedly rejected.! As
the Gnostic Church of Buddhism, the Mahayana, similarly,
may or may not be ‘hcretical’, in accordance with whether
one be of the Southern or Northern School.

(B) CONCERNING MIND AND MAYA

According to the most authoritative expounders and com-
mentators of these Mahayanic, or Northern Buddhist, doctrines,
such as Ashvaghosha of the first century of our era, Nagar-
juna of the second and third, Asanga and Vasubhandu of the
fifth, onwards to Hsiian-tsang of the seventh century, Mind
(or Consciousness) is the sole reality. Although the Sun is
one, yet its rays are many. Similarly, although Mind is one,
yet It manifests Itself in the many minds. The Macrocosm is
not separable from the Microcosms ; neither the One nor the

1 Cf. G.R.S. Mead, Fragments of a Faith Forgotten (London, 1900), pp. 13 ff.,
122, 148, 153, 605 ; and C. A. Baynes, A4 Coptic Gnostic Treatise (Cambridge,

1933), p. XXiv.
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Many can have any real existence apart from each other. As
being the individualized, or personal, aspect which the micro-
cosmic mind (or consciousncss) assumes in its own eyes, the
ego, or self, or soul, is illusory ; it is the unenlightened, or
spiritually unawakened, perceiver of phenomena, dependent
for its illusory personal character upon its sense of separateness
and the interminable stream of sensuous impressions derived
from its contact with forms and with the external universe.
Thus phenomena give relative existence to the ego as to the
world, which erroneously the ego perceives as something out-
side of or apart from itself. In other words, the ego and the
world have no absolute, or true, but merely relative, existence.
Therefore, the ego, or soul, is no more real than a reflection
of the Moon seen in water; it is a phenomena-composed
shadow cast by Reality, but the unenlightened microcosmic
mind perceives it as something permanent and self-existing.

The thinkingmind,in its unenlightenedstate,being enveloped
in dense mists of appearances, is unable to penetrate the illu-
sion of the Sangsara and see beyond the mists the clear shining
Sun of Reality. It mistakes effects for causes, phenomena for
noumena. Thus it is that this mirage of representation, which
apparently is substantial and real, has no existence in and of
itself. It is this Doctrine of Illusion (Skt. #Maya) which plays
so important a part throughout the whole of the Mahayanic
Philosophy, and in all the texts contained within this volume.

Applied to physics, the Doctrine of Maya implies that
matter, although illusorily substantial, is, as our own science
already suspects, non-existent save as phenomena, as a mani-
festation of that primordial energy constituting the electron,
whose ultimate source is Mind. Matter is thus a development
of thought ; and its atomic components and their electronic
framework have no real existence of their own any more than
have other phenomena, matter being, like all appearances,
illusory. The Sangsara, or external universe, is a psycho-
physical compound of mind; matter, as we see it, being
crystallized mental energy, and, consequently, the product of
thought.!

! It is obvious from what Sir James Jeans has set forth in The New Back-
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(C) CONCERNING IMPERMANENCE

This is further illustrated by the Buddhistic doctrine of the
impermanence of things. One phenomenon instantaneously
arises and gives place to another, as one thought gives birth
to another. Just as we discern not the passing of cream into
butter, so we fail to comprehend the constant flux of all
component objects. The densest aspects of matter, like the
most subtle invisible gases, are never exactly the same one
second after another ; through all alike moves the life-force in
its psycho-physical, ever-flowing, ever-structurally modifying
pulsation, even as in the body of man. Likewise the ego, or
soul, is equally ephemeral, being dependent for its relative
existence upon an interminable series of sense impressions,
instantaneously arising and passing away, a mere flux of
perpetual transformations.

(D) CONCERNING THE COSMOS AS THOUGHT

The ripples and waves caused by the wind of thought of
microcosmic minds on this ever-flowing stream of sensations
are the invidualized thoughts, which appear as objects, as
materializations of visualizations. In other words, in the
Platonic sense, Knowledge, as the Ideals in the Supra-
mundane Mind, shows itself in the phenomenal universe. It

ground of Science (Cambridge, 1933), pp. 283-4 and 297-8, that Western science
has now reached, at least tentatively, substantially the same view concerning
reality which the Mahayanic and otlier even earlier sages of India reached
many centuries ago. Concerning the latest situation in physics, he first shows
that ‘ we have not seen the addition of mind to matter so much as the complete
disappearance of matter, at least of the kind out of which the older physics
constructed the objective universe’. Then, speaking of present-day science,
he adds, ¢at the farthest point she has so far reached, much, and possibly all,
that was not mental has disappeared, and nothing new has come in that is not
mental’. And he says, in this context: ‘Our last impression of nature,
before we began to take our human spectacles off, was of an ocean of
mechanism surrounding us on all sides. As we gradually discard our spectacles,
we see mechanical concepts continually giving place to mental. If from
the nature of things we cannot discard them entirely, we may conjecture
that the effect of doing so would be the total disappearance of matter and
mechanism, mind reigning supreme and alone.” It is the master of yoga who
has succeeded in completely discarding the human spectacles, and, standing
apart from them, in yogic at-one-ment, has long ago realized ‘ Mind reigning
supreme and alone’,
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is the Knowledge which is real, not its reflection in nature.
Materialized thought-forms attach themselves one to another,
like drops of water in an ocean, and in their totality constitute
external nature. Although existing in the form of appear-
ances, as phenomena, the real cssence of all things is thought,
as noumena, as Mind. Thus Mind is the Cosmos. To the
Enlightened One, this apparent duality has no existence,
since neither the Sangsara nor Nirvdna are two things apart
from individualism, but merely two aspects of One, which is
the All-Knowledge, the All-Wisdom. Hence, as our texts
teach, the Sangsara and Nirvana are, in this occult sense,
said to be inseparable. Duality is present in appearances,
but not in essence. Or, as Asanga, in his Lamkara Sitra,
teaches, ‘In the transcendent sense there is no distinction
betwcen the Sangsara and Nirvana.'!

(E)y CONCERNING LIBERATION

To realize, by means of yoga, the essential nature of all that
has both rclative and real existence constitutes liberation
from Ignorance; it is Buddhahood. All dualistic concepts,
all sense of separateness of one microcosmic form from
another, or of the Many from the One, must be transcended ;
personality must be impersonalized; all the circumscribed
limitations which constitute self and soul and ego, all sense of
I-ness, of mine-ness, must be left behind. Then, in what our
texts call the True State, on the Plane of the Ideal, the
yogically clarified mind ecstatically perceives behind the mists
of Maya, behind the mirage of life, behind the Veil of Isis,
the Thatness, the Voidness, the Source of Phenomena, the
Totality of Knowledge, which is the D#iarma-Kaya, or
* Divine Body of Truth’, of the indescribable At-one-ment
of the Buddhas.

Even as the Sun ripens the corn and the fruits of the
Earth, so do the Enlightened Ones, by emitting upon the
Sangsara the radiances of their all-embracing Love and
Compassion, cause the growth and maturity of the Bodkic
essence which is implanted in all living things. A doctrine

1 Cf. R. Grousset, In the Footsteps of the Buddha (London, 1932), p. 313.
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parallel to this seems to have been conveyed in the rites of
the Mysteries of Antiquity, in Lgypt and in Greece, by the
symbolism of the ripened ear of wheat dedicated by the
initiate to the Divine Mother, Isis, or Demeter.

(F) CONCERNING REALITY

Thus it is that in the Quiescent State, induced by such
yoga as The Epitome of the Great Symbol and The Six
Doctrines expound, the Sage arrives at Right Understanding.
He attains to Knowledge in its primordially unmodified aspect ;
that is to say, he perceives Reality in its true essence, as
Undifferentiated Absoluteness, which is called the Voidness,
because separated from all modifications, from all shaping, as
the Uncreated, the Unborn. In that ecstatic state, the Sage
comprehends the root-nature of things, he sees phenomena
from the view-point of noumena ; and for him, therein, in the
True State, therc is neither the ego, nor the non-ego, neither
the Saugsara nor Nirvama, but only Divine At-one-ment.
He has reached the Heights beyond appearances, whence he
comprehends the fallaciousness of the sangsaric belief that
the ego and the external universe, or the subject and object,
exist apart from one another, or from the One Mind.

Nirvana is, therefore, the liberating of the mind from the
sangsarically-produced illusions of the human state, the
arriving at Right Knowledge, the transcending of personality,
or of ego, and the conquest of Life and of the World. Truly,
therefore, an Enlightened One is called a Conqueror. In the
rapturous words of Asanga, ‘ Thencelorth his one joy is to
bring Enlightenment to all living things.”!

(G) THE ILLUSTRIOUS TEACHERS OF THE MAHAYANA
This brief introductory synopsis of the idealistic philosophy
of the Mahiyana, the ¢ Great Path’, as we shall discover it
throughout our own texts, finds fuller expression in the
remarkable treatise entitled Z/he Awakening of Faith}? by
Ashvaghosha, of the first century of our era,and afterwards,

! Cf. R. Grousset, op. al., p. 314.
2 See The Tibetan Book of the Dead, pp, 224-32.
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during the second and third centuries, in the writings of
Nagarjuna, to whom is attributed the first systematic exoteric
exposition of the Doctrine of the Voidness (Skt. Skanyata).
Following Ashvaghosha and Nagarjuna, there came a long
line of illustrious teachers, such as Asanga, author of the
Lamkara Satra, and his brother Vasubandhu, who flourished
during the fifth century, and bequeathed to the Mahayina an
organized system of metaphysics. At the age of 106, Sila-
bhadra, then the most revered teacher of philosophy in
Nilanda, the famous Buddhist University of India, trans-
mitted the Mahayina wisdom to his chief disciple Hsiian-
tsang, the learned Chinese. It was after Hsiian-tsang had
wandered over much of Northern India on pilgrimage, in the
footsteps of the Buddha, that he reached Nalanda, in the
year 637, and was royally welcomed by Silabhadra, whose
yogic foresight had already revealed the important part which
Hsuan-tsang was destined to play in the dissemination of
Buddhism. With mind illuminated, and having in his posses-
sion a collection of six hundred Mahayana Scriptures in the
Sanskrit, Hslian-tsang returned by the arduous northern
overland route to China to proclaim the good tidings of the
Holy Dkarma. And there, in his native land, respected and
honoured by the Emperor as by the people, he spent many
happy years of a long and pious life in translating the San-
skrit manuscripts into Chinese, and in teaching the Doctrine
of the Enlightened One. The Light which Hsiian-tsang thus
helped to establish throughout the Chinese Empire was soon
to spread to Korea and Japan, and from China and India into
Tibet, and thence into Mongolia.

Another of the great gurus in the Nalanda succession, who
came after Silabhadra, was Santideva, well known in the
Buddhist world of the seventh century. His most important
work on behalf of the Faith was to codify, in two treatises,
the Sz'ks/za-Snmaccaya and the Bodkicaryavatara, the duties
and functions of an incarnate Bodiisattva, who, according
to his view, might be either a monk or a layman. The
succession of great teachers of the Mahayana School has
continued to flourish uninterrupted, in Tibet, Mongolia, and
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Japan, and in some of the monastic orders of China; and
to-day the succession still continues.!

VII. Tue Yoea PiiLosorliy

Inasmuch as each of the seven Books comprising this
volume is essentially yogic in character, a comprehensive
exposition, although in outline, of the Yoga Philosophy is
included in this General Introduction, for the purpose of
assisting the ordinary European and American reader to an
intellectual understanding of the various teachings, often pro-
foundly abstruse, which are to follow, and also to amplify our
annotations to the texts. In the special introduction to Book I1,
some consideration will be given to the history of the intro-
duction of the Yoga Philosophy, chiefly in its Maha-Mudra
(or *Great Symbol’) form, into Tibet and of its reshaping
under Tibetan influences.

(A) THE MEANINGS OF THE WORD YO0GA4

The word yoga, having two recognized Sanskrit roots, has
two possible meanings. One meaning is ‘ to meditate’, or ‘ to
go to trance’ (as in Samadki Yoga). The other meaning is
‘to join’. In the latter sense, the Sanskrit word yoga and the
English word yoke are regarded as having a common root ; and
this sense of yoga seems to be more generally accepted by yogins
(or yogis), i.e. practitioners of yoga, than the former sense. It
implies a joining, or yoking, of the unenlightened human nature
to the enlightened divine nature in such manner as to allow the
higher to guide and transmute the lower. Ithasalso been taken,
but less generally, to imply a yoking, or harnessing, or dis-
ciplining of the mind itself, by means of mental concentration.

According to the chief authority, Patanjali, in his Yoga
Aphorisms? which are thought to date from the second or

! The student desirous of continuing this interesting subject further and in
more detail is referred to Nalinaksha Dutt, Aspects of Mahdydna Buddhism
and Its Relation to Hinayina (London, 1930), and to R. Grousset, /n the Foot-
steps of the Buddha (London, 1932). From each of these two works the
editor has derived very important guidance.

? The editor here acknowledges indebtedness to the excellent English
rendering of Patanjali by Prof. J. H. Woods in The Yoga System of Patanjali
(Harvard University Press, 1914).
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third century B.C. and upon which almost all subsequent
Sanskrit treatises on yoga are based, ‘ Yoga is the restricting
of the fluctuations of mind-stuff.’” And, as he continues, * Then
the seer [that is, the Self] abideth in himself. At other times
[that is, in all other conditions] the Seclf taketh the same
form as the fluctuations [of mind-stuff].” Or, in other words,
where yogic control and discipline are lacking, the Self
identifies itself with the interminable flux of modifications of
the mind ; so that instecad of spiritual insight into the true
nature of existence, which is the fruit of yoga, there prevails
a condition of mental obscuration called Ignorance (Skt.
Avidya).

(B) THE AIM AND RESULTS OF YOGA

The whole aim of yoga is to dissipate this Ignorance and
to guide the yogin to what the Buddhists call Right Know-
ledge; and, as Patanjali teaches, to attain to Right Know-
ledge incessant yogic practice is essential ‘to the end that
[the mind stuff] shall have permanence in the regtricted
state’. It is chiefly because of p:1sqion defined by him as
‘that which dwelleth upon [sensual] pleasure’, that man is
karmzcally enslaved to the incessant round of deaths and
births.

As the Udanavarga, of the Tibetan canonical scriptures,
tells us, * Whoever hath lived in accordance with this law of
discipline, in gentleness and purity, will, having transcended
deaths and births, put an end to his sorrow.” And, again,
‘He who is released from the bonds of the passions, who
hath cast away the body and who hath attained to Wisdom
and gone beyond the realm of illusion, shineth in splendour
as doth the Sun.’!

Patanjali goes on to explain how, when the mind is
brought under control and freed from passion, spiritual in-
sight arises, along with knowledge of previous incarnations.
Accordingly, it is only by mcans of this highest of sciences
called yoga that man can come to know himself in the sense
implied by the well-known aphorism of the Greek Mysteries

Y Uddnavarga, iv. 35; vi. 12. W. W. Rockhill’s translation (London, 1883).
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and eventually transcend the human state and be yoked to
the True State of Bod/ic Enlightenment. Or it may be said
that yoga is the practical means whereby the human mind is
enabled to realize the illusory character of sense perceptions
and objects of the phenomenal world, and, also, of the con-.
cept of the self as a thing separable from all other selves.
Yoga is commonly regarded by its practitioners as the
shortest path to the higher evolution of man. The rather
misleading criticism, commonly made, that yoga leads to
nothing more than self-hypnotization, has been considered in
the annotations to our texts, on p. 214 .

The devotec’s first objective in this science of practically
applied religion called yoga is to attain such indomitable
command of the lower self as will enable him to direct, by
power of willing, all the mental processes. A master of yoga
must possess control over his body as complete as that of an
expert driver over a motor-car, in order to direct all its
physiological and psychological processes one-pointedly or to
inhibit any of them at will, including the beating of the
heart. He must be able to make his body immune to cach of
the elements, including fire, as suggested by the fire-walking
ceremony, and to the law of gravitation, as in levitation;
and, with all the activities of the human mentality stilled, be
able to direct his higher consciousness to realms of which
man, in the normal yogically-undisciplined state, has no
knowledge.

These and various other powers of a master of yoga have
been set forth by Rechung. a disciple of Tibet's great yogin
Milarepa, in his Introduction to Milarepa’s Biography, as
translated from the original Tibetan by the late Lama Kazi
Dawa-Samdup and published by the editor as 7ibet's Great
Yogi Milarepa. To this standard work all rcaders of our
present treatise should refer.

The great yogin (or yogi), possessed of clairvoyant vision, is
said to be able to observe the life of micro-organisms in a
way impossible for a scientist with a microscope; or to study
the nature of suns or planets or nebulae the most distant,
which no telescopc could ever reveal. Being empowcred

4156 C
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likewise to observe the physiological processes of his own
body, he needs no corpse to dissect in order to study physio-
logy. Nor does he practise vivisection in order to test the
effects of poisons or drugs or disease germs. Knowing that
mind is the creator and controller of the body and of material
substances in every combination, medicines and serums are
for him unnecessary. He requires no mechanical devices in
order to traverse air or water or land, for he tells us that he
can quit his gross physical body and visit any part of the
Earth or pass beyond the stratosphere to other worlds with
a speed greater than that of light. Milarepa is credited with
having been able to travel through the air in his fleshly form
with the speed of an arrow.! Claiming the power of produc-
ing food synthetically from the clements of nature (as the
Great Yogin Jesus is by many believed to have done in feed-
ing the multitude), or raiment, or any illusory object desired,
there is for the master of yoga, in his own world, no problem
of production or distribution, nor any of the thousand social
problems which torment the unenlightened populace, who
nowadays dream of a utilitarian Utopia governed by techno-
crats. For him, man’s essential purpose in incarnating is
not to exploit nature, nor merely to invent machines, nor to
make the building of an earthly Paradise the final goal, but
to scek first the Kingdom of Divine Power within, whence,
without man’s inhumanity to man, all things needful to the
progress of our race on this planet will flow inexhaustibly ;
till, in the fullness of time, man will have ceased to be man,
having attained the Other Shore beyond all realms of Illusion.

(C) THE VARIOUS YOGAS

Just as there is an infinite variety of personal or sensuous
experiences which no one personality can ever wholly know,

1 Cf. Tibet's Great Yogi Milarepa, pp. 35-9, 212. Like Rechung in this
Biography, Patanjali in the Yoga Siitras (Book III) has described the various
super-physical powers which result from mastery of yoga. The Buddha, too,
in many of the texts of the Buddhist canons has named and commented upon
all these and many other accomplishments of Great Masters of Yoga, of Whom
He was one of the greatest known to history. See, too, our own texts of
Book I1I, §§ 127-34; and, in correlation thcrewith, 4 Search in Secret India
(London, 1934), passim, by Paul Brunton.
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so there is an infinite variety of spiritual or supersensuous
experiences which no one microcosmic entity can ever ex-
perience in their completeness. Completeness of Knowledge
implies at-one-ment of the parts, and only when the Many
become the One can each know the All and the All each.

Therefore the Path of Vogua is not a single path, but a
path of many paths, all leading to the One Goal. What the
Vedinta proclaims concerning the different Faiths of man-
kind is applicable also to the various yogas: ‘ As the different
streams having their sources in different places all mingle
their waters in the great sea, O Lord, similarly the different
Faiths which men follow through different tendencies [or
temperaments], various though they may appear, crooked or
straight, all lead to Thee.’

We shall now proceed to our brief examination of each of
the chief yogas forming parts, or paths, pertaining to the one
system of yoga, following the editor’s own researches when he
was a student living with yogzzns in various parts of India, some-
times in the high Himalayan Ranges on the frontiers of
Tibet, sometimes on the upper Ganges in the vicinity of
Rikhikesh.

(1) Hatha Yoga

Hatha, in Hatha Yoga, is popularly held to mean Fealth ;
but this meaning is merely secondary. In the Commentary on
the Hatha Yoga Pradipika, by Brahmiananda, the following
shloka is given to explain the meaning of Hatha (composed
of the two letters Ha and t)a) :—

‘ The letter @ means the Sun [swara]; the letter tha [is]
said [to mean] the Moon [swara].

‘ By the joining of S#rya-Chandra (the Sun-Moon), Hatha
Yoga is understood.’

According to this authority, Hatka in conncxion with
Yoga means the Sun-swara (or Sun-breathing), which refers
to breathing yogically through the right (or sun) nostril, plus
the Moon-swara (or Moon-breathing), which refers to breath-
ing yogically through the left (or moon) nostril. Taking yoga
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to mean ‘ to join’, flatha Yoga thus means ‘to join together
the Sun-breathing and the Moon-breathing’, or ¢ the joining
of Sarya-Chandra swaras’. Ha = Sarya = Sun-|breathing|
is positive ; tha = Chandra = Moon-[breathing] is negative,
Hatha Yoga, accordingly, primarily refers to the neutraliza-
tion, by methods of yoga, of the process of breathing, for, by
the joining of a positive with a negative, neutrality of the two
results naturally.

Patanjali, in his chapter on Pranayama, makes special
reference to this neutralization of the two swaras; and in
the subsequent chapters of his Yoga Si#tras he shows that
Pranayama, or yogically induced regulation, or control, of the
breathing, should be regarded as being merely preliminary to
the higher practices of yoga.

The secondary meaning of Hatha, namely Health, has
direct refcrence to the healthful physical condition produced
by Hatha Yoga when rightly practised under the guidance
of a guru who has mastered it.

If Hatha Yoga alone be practised successfully and made an
end in itself rather than a means to the supreme end of all
yoga practices, as it commonly is nowadays in India and
elsewhere, there results that indomitable control of the
physical body and its vitality which many of the great adepts
of yoga regard as the most salutary preparation for spiritual
illumination. Well-authenticated cases are on record of
masters of Hatha Yoga who have been able to arrest the
vital-processes of the body to such a degree as to become
like unto one dead. A famous case of this sort, which was
made a test case, is that of the Sadhu Haridas, who was
buried for four months and afterwards disinterred living, under
the careful supervision of the Mahardja of Lahore, Ranjeet
Singh, early in the last century. Over the grave of the Sadhu,
who lay therein in a chest scaled by the Maharaja with the
royal seal, barley-sced was sown and grew up, in a place
enclosed by a wall and guarded incessantly by armed senti-
nels. On the day of the interment, the yogin’s face had been
shaven clean, and when he was revived, after the expiration
of the four months, his face was as smooth as on the day of
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his burial.! This circumstance of itself is proof that in virtue
of mastery of Hatha Yoga the vital processes in a human
organism can be temporarily suspended. A similar, but far
less complete suspension of the vital processes, occurs in
the phenomenon of hibernation among certain of the lower
animals.

All such results of success in Hatha Yoga, although in-
teresting to physiologists, are of themselves purely psycho-
physical; and, when divorced from the spiritual attainments
of the higher yogas, become impediments rather than aids on
the Path.

It was the various practices associated with Hatlka Yoga,
especially when the yog7nz does not aim to advance beyond
them, including bodily mortifications and severe fasting, with
which the Buddha experimented at the outset of his spiritual
rescarches, and found inadequate for the gaining of En-
lightenment. Nevertheless, as our texts suggest, the various
breathing-exercises associated with Tibetan systems of /fatha
Yoga, are of great value if used aright, that is to say,
solely as means to the great end of all yogas, which is
Emancipation.

Among the Tibetans, and among the Hindus, the neo-
phyte’s need of a spiritual preceptor (or guru) is always
stressed, in order that the neophyte may be led to avoid the
many subtle dangers which those incur who unwisely practise
any yoga unguided. The editor would be remiss in the dis-
charge of his own responsibilities towards the readers of this
volume were he not to emphasize this need of a guru, especi-
ally for the average European or American student of prac-
tically applied yogic teachings.

(2) Laya Yoga and its Parts

Laya, in the term Laya Yoga, means ‘ mind-control’; and
Laya Yoga is, accordingly, that part of the science of yoga
concerned chiefly with the yogéic method of acquiring mastery
over the mind, more particularly over the will-power. By

1 Cf. S. A. Vasu, A»n Introduction to Yoga Philosophy,in The Sacred Books of
the Hindus, vol. xv, pp. 64 fI., Allahabad, 1915.
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those Indian gurus who regard, as we do, the various yogas
as being like rounds in one ladder of yoga, Laya Yoga is
taught only after Prandayama, or Flatha Yoga, has been
mastered, and the disciple, as a direct result, has brought his
body under control, is possessed of a disciplined mind and of
sound health, and is, therefore, ready to advance.

Under Laya Yoga we classify four other yogas which, like
Laya Yoga, depend essentially upon the conscious exercise
of the yogically-controlled power of mind, as follows :

(@) Bhakti Yoga and Shakti Yoga

Psychologically regarded, viewing yoga as a unitary whole,
Bhakti Yoga, or the ‘joining’ by means of mentally concen-
trating on [Divine] Love (Skt. Bkakti), results chiefly in one-
pointedness of mind. Accordingly, it is classifiable as being
a part of Laya Yoga.

In certain parts of our texts, wherein the yogin, in prayer
or devotion, is directed to visualize the Devatas or Gurus in
a mood of profound love and reverence for them, Blakti
Yoga is practised.

Likewise, Shakti Yoga is a part of Laya Yoga inasmuch
as it implies the ‘joining’ by means of mentally concentrat-
ing on [Divine] Power (Skt. S/kakt?i), conceived of as being
the feminine (or negative) aspect of the Universe-embracing
spiritual forces of Cosmic Mind. In this yoga, the Skakti is
commonly personified as a Mother-Goddess. The masculine
(or positive) aspect is represented by a personification of the
male half of the duality of deity. This dualism has parallel
in the subtle Yin-Yang Doctrine of Taoism, as in the corre-
sponding Yum-Yab Doctrine of Lamaism, the Y2z (or YVum)
being the female principle of nature and the Yang (or Yab)
the male principle. There exists similar correspondence be-
tween the Siak?: of the Hindus, the Soplia ( Wisdom ’) of
the Gnostics, and the Prajiia (‘ Wisdom’) of the Prajia-
Paramita, all three alike being personified as the feinale
aspect of deity.

Whereas in Blakti Yoga one-pointedness of mind is at-
tained through yogic concentration on Divine Love as Bhakti
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in Shakti Yoga a result yogically equivalent comes from yogic
concentration on Divine Power as S/ak#. In our texts the
Great Skakti is Vajra-Yogini, a Tantric goddess.

(6) Mantra Yoga and Yantra Yoga

In Mantra Yoga, by the expert use of mantras, which con-
sist of words or sounds of occult power, and in Yantra Yoga,
by similar employment of yantras, or geometrical diagrams of
mystical significance, the yogin’s aim is to establish telepathic
and even more intimate communication with the deities that
he invokes to assist him in his yogic endeavours. Mudra
Yoga (of which some explanation is given in Zke Tibetan
Book of the Dead, p. 127) may be regarded as a subdivision
of Yantra Yoga; for it is dependent upon the yogic use of
mystic signs (Skt. mudra), which are usually made by
posturing the hands or body, and in lesser degree upon
mystic symbols more or less of geometrical character.

In our own texts, Mantra Yoga and Yantra Yoga (chiefly
as Mudra Yoga) play a part of considerable importance, as
they do in almost all systems of 30ga which have been shaped
in Tibetan cnvironments. As shown in 7zbet's Great Yogi
Milarepa, both these yogas are employed in the conferring
of spiritual power at the time of /amaic initiations. In so far
as these two yogas are dependent upon yogic visualization
and, therefore, upon a certain degree of yogic control of mind,
they, also, like Blakti and Shakti Yoga, are to be regarded
as specialized parts of Laya Yoga.

In the Siva Sambhita (v. 9) of the Hindus, yoga is said to
be of four kinds, and Mantra Yoga, being regarded as the
simplest, or easiest to practise, is separated from Laya Yoga
and placed first in the order of the yogas, even in advance of
Hatha Yoga: ¢ Yoga is of four kinds: first, Mantra Yoga
second, Hatha Voga; third, Laya Yoga ; fourth, Raja Yoga,
which discardeth dualism.’

Also in the Siva Samhita (v. 30), Nada Yoga, which is
a form of Mantra Yoga, referred to by Patanjali (Yoga
Satras, 35) as that aspect of yoga dependent upon mental
concentration upon some one of the viskayas (sensations) of
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the body and otherwise known as Siabda (Sensation of
Sound) Yoga, is said to be the best part of Laya Yoga.
Patanjali explains how, by the aid of any of the bodily sensa-
tions such, for example, as the internal sound heard when the
cars are stopped with the fingers, which is one kind of n4dda,
or skhabda, one-pointedness of mind results. And in other
Sanskrit works on yoga this process is called Laya Yoga.

¢) The Limitations of Laya Yoga
() ya Yog

Laya Yoga is, therefore, to be regarded chiefly as one
method of attaining yogic control of the human mentality.
As such, like Hatha Yoga, its right use is merely preparatory.
The adept in this yoga, also like the adept in /Hatka Yoga, may
induce in himself a state of suspended animation, very often
mistakenly regarded by the yogzz who experiences it as being
concomitant with that exalted spiritual illumination which is
realized only in the highest samdd/kic trance. If the yogin be
obsessed by this error, as many of the practitioners of these
two lower yogas commonly are, he makes no advance on the
path of spiritual attainment beyond a certain disciplining and
intimate understanding of his own psycho-physical powers.
This warning applies to all yggas here classified under Laya
Yoga. :

Laya Yoga, however, like Hatha Yoga, may be of incal-
culable assistance to yogins who by temperament are fitted to
profit by it. Great Yogzns who have practised these yogas and
attained to Freedom have employed them only as prepara-
tory preliminaries to the higher yogic practices.

According to Patanjali (i. 19), those who subordinate or
sacrifice their mental powers to nature (i.e. Prakriti, or
Slakti), or to deified men who are deceased (such, for
example, as Krishna or Jesus) cause thereby their own return
to this world again and again. The aim of the higher yogas,
which we shall now proceed to consider, is to advance the
evolution of man beyond the illusory glamour of sangsaric,
or worldly, existence, so that Zarmic necessity of rebirth in
the human state comes to an end. Then if there be further
incarnation on this planet, it comes as a matter of choice,
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endowed with the exalted consciousness and power derived
from having made the Great Conquest; and there is born on
Earth one more Guide to lead humanity to the Nirvamic
Goal.
(3) Dhyana Yoga

Dhyana Yoga is that part of yoga dependent upon medita-
tion (Skt. dkyana) leading to mind-control. As such, it
stands alone, not being exclusively related to any of the
yogas, but being an essential practice in all of them. Mastery
of Dhyana Yoga is one of the chief essentials for success in
the highest of all yogas, which is Samadhi Yoga.

(4) Raja Yoga and Its Parts
In the term Raja Yoga, Raja means ‘best’, or ‘royal’, or
‘highest’. Rdja Yoga, therefore, means the best part of yoga.
It is the ¢joining’ by the best or royal method. Rdja Voga
is the best yoga because by means of it the yogin attains to
self-realization, to knowledge of Reality, in that sense implied

by the ancient Greek aphorism I'vef: Jeavrév (‘ Know Thy-
self’).

(a) Jrnana Yoga

Jiiana Yoga refers to that part of yoga dependent upon
[Divine] Knowledge (Skt. Jiiana); or to the ‘joining’ by
means of yogic insight. In other words, self-realization attained
by means of yogically induced insight into the true nature of
existence is the fruit of J#dna Yoga; and thus Jiana Yoga is
an essential part of Raja Yoga.

(6) Karma Yoga

In the term Karma Yoga,the Sanskrit word Karma means
“action’, more especially such action as will lead to Emanci-
pation. It, therefore, implies right action, so that Karma
Yoga is the ‘joining’ by means of right yogic action. Inas-
much as right yogic action forms a part of all yoga practices,
Karma Yoga, like Dhyina Yoga, underlies the whole of yoga.
In the second chapter of the Bhagavad Gitd, or ‘Song
Divine’, the great classic of the Yoga School, Karma Yoga
is, accordingly, regarded as inclusive of all yogas.
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In relation to practitioners of ygga who call themselves
karma yogins in contradistinction to yogins pursuing a tech-
nique different from thcirs, Karma Yoga, like fatha Yoga or
Laya Yoga, may, however, be classified as a specialized part,
rather than as the whole, of yoga. Karma Yoga of this sort is
dependent upon renunciation of the fruits of one's actions, in
the sense implied by the Blagavad Gita. It leads to the
transcending of personality, or the attaining of selflessness,
while working in the world actively, and with fullest energy,
as those work who are ambitious in worldly aims, and wholly
for the benefit of human kind. This, too, being a royal
method, Karma VYoga may be regarded as one aspect of
Raja Yoga. It is by the lives of such Great Teachers as the
Buddha and the Christ that Karma Yoga has been ideally
exemplified.

(¢) Kundalini Yoga

To yogins who follow the Path of the 7antras, it is Kunda-
lini Yoga which is the Royal Yoga; and with Kundalini
Yoga more than with ARdja Yoga in its non-Tantric form
most of our texts comprising Books III to VI, being them-
selves more or less Tantric, are directly concerned. By means
of Stkakti Yoga, the Tantric yogin attains discipline of body
and mind and then proceeds to the mighty task of awakening
the dormant, or innate, powers of divinity within himself, per-
sonified as the sleeping Goddess Kundalini. One by one the
psychic centres, or ckakra, of his body are brought into func-
tioning activity, as the Goddess awakens in the Root-Support
Lotus (Skt. Miladkara Chakra) situated in the perineum, at
the base of the spinal column, and rises, ckakra by chakra, to
meet her Skakta, the Lord Shiva, who sits enthroned in the
Seventh Chakra, in the pericarp of the Thousand-Petalled
Lotus (Skt. Sakasrara Padma), in the brain centre, Then,
from the mystic union of the SZakta and the Siakiz, is born
Enlightenment ; and the yogin has attained the Goal.

1 All readers who would know more of Tantricism, and of those highly
specialized forms of yoga which are peculiar to it, should refer to the works of
Sir John Woodroffe (published under the pseudonym of Arthur Avalon);
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(d) Samadhi Yoga

In the ‘joining’ by means of the Quiescent State (Skt.
Samadhi), the yogin transcends personality, and his micro-
cosmic consciousness breaks its fetters and becomes reunited
with the Macrocosmic All-Consciousness. This, the Goal of
Yoga, truly is the transmutation of the limited human nature
into the limitless divine nature, the blending or ‘ yoking ’ of the
lower self with the One Self, of the drop with the Ocean.
This supreme result, which European occultists have desig-
nated as Illumination and Buddhists Nirvdna, is attainable,
so our Tibetan texts and teachers assure us, by whomsoever
shall tread the path of T/he Great Symbol, of Book II, to the

very end.
(D) THE SUMMARY AND CONCLUSION

The various aspects or parts of yoga and their general rela-
tionship to one another may now be set forth concisely by the
following table.

The Part Af;:;zg’ o and leading to yogic cdntrol of
. Hatha Yoga breath physical body and vitality.
II. Laya Yoga will powers of mind.
(1) Bhakti Yoga love powers of divine love.
(2) Shakti Yoga energy energizing forces of Nature.
(3) Mantra Yoga sound powers of sound vibrations.
{4) Yantra Yoga form powers of geometrical form.
I, Dhydna Yoga thought powers of thought-processes.
IV, Raja Yoga method powers of discrimination,
(1) Jiiana Yoga knowledge powers of intellect.
(2) Karma Yoga activity powers of action.
(3) Kundalint Yoga Kundaling powers of psychic-nerve force.

(4) Samadhi Yoga self powers of ecstasy.

There are some other subordinate subdivisions of yoga which
could be named, but each of them is merely a specialized
aspect of some one of the parts of yoga here classified.

In so far as Dhyana Yoga is common to all yogas, this
classification may be reduced to a threefold classification,
namely, Hatha Yoga, Laya Yoga, and Rdja Yoga. Each
reference might also be made to The Tibetan Book of the Dead, and to Tibet's

Great Yogi Milarepa, for these two works are based upon Tantric Yoga in its
peculiarly Tibetan aspects.
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leads to the perfecting and the indomitable control of one of
the triune aspects of man: the first, to that of the physical
man ; the second, to that of the mental man ; and the third, to
that of the spiritual man. Viewed thus, as a unitary system
divisible into three parts, each part associated with one of the
three chief parts of man the microcosm, yoga presents itself
as being the only complete science of human psychology of
which mankind has cognizance. Occidental psychology is
far too immature as yet to be regarded as an all-embracing
science of man in this sense implied by yoga.

Upon making comparative yogic study of the seven Books
comprised within this volume, the student will discover that
each Book is representative of some particular part or parts of
the Yoga Philosophy as above set forth. Thus, when regarded
as a whole, the twenty-eight categories of yogic precepts
contained in Book I concern all yogas in some degree, the
emphasis being more especially upon Laya and Jiana
Yoga. Book 11, likewise, treats of the whole of yoga, but is
essentially a treatise on Samadhi Yoga. Book III is based
upon various yogas: Chapter I being dependent chicfly upon
Hatha Yega; Chapters II to V, upon Jiana Yoga; and
Chapter VI, upon Kundalini Yoga. Book IV, like Chapter VI
of Book 111, is especially concerned with Kundalini Yoga;
Book V, with Karma Yoga; Book VI, with Yantra and
Mantra Yoga; and Book VII, with /Zana Yoga.

Yoga, as a unified whole, may be thought of as an efficient
and scientific method of bringing about the development of
man'’s triune nature by means of mental concentration upon
the various psycho-physical functions, mental powers, and
spiritual forces experienced in and through the human organ-
ism. According to the part of yoga practised, corresponding
advance is made; but, as the Great Gurus tell us, all parts
have been necessary in past lives or will be necessary in this
life or in future lives for the one who has attained or is des-
tined to attain self-conquest. Thus, in accordance with the
disciple’s actual development, resulting from yogic practices in
other lives or in this life, the wise gur# determines for which
yoga the disciple is best fitted. And it often happens that no
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two or more of a guru's disciples are simultaneously practising
yoga in the same way. Similarly, each reader of this volume
will, if he carefully analyses his own mentality, feel a natural
affinity for one aspect of its yogic teachings rather than for
another, and so be inclined to choose such of them as he pre-
fers and then concentrate upon them, or upon any one of
them, rather than upon all. And may he ever keep upper-
most in his thoughts the guru’s warning to the neophyte, to
make haste slowly and to act wisely.

VIII. Yoea anDp RELIGION

Regarded thus, as the applied psychology of religion, yoga
is the very tap-root of Hinduism, Buddhism, Jainism, and
Taoism. Similarly, if perhaps in less degree, it has nourished
the growth of the Faith of the Parsees; and in the develop-
ment of the three Semitic Faiths, Judaism, Christianity, and
Islam, it has been a very important shaping influence. In its
less systematized, and probably degenerate, form, yoga plays
a part even in some of the magical and animistic cults of the
so-called primitive races.! Among peoples of higher culture,
invocations, exorcisms, masses for the dead or for the living,
prayers, mantric chants, religious meditations, tellings of beads,
methods of attaining spiritual discipline or insight, and all
forms of ritual which aim at enabling man to attain to mystic
communion with higher than human powers, or liberation
from worldly existence, are in varying degrees more or less of
the nature of yogga.

So far as can be ascertained, the training of the candidate
for initiation into the Mysteries of Antiquity was largely yogic.
Likewise, in the secret societies of uncivilized races of the
present day, fasting, both from food and sex indulgence,
meditation, penance, purification, and other kinds of practices
for the attainment of spiritual discipline are essential for the
neophyte to whom there is to be conveyed by solemn initiatory
rites the secret doctrines of the tribe.

The history of monasticism in East and West is almost

! Cf. R, R. Marett, Faith, Hope, and Charity in Primitive Religion (Ox[ord,
1932), pp. 5-20; Sacraments of Simple Folk (Oxford, 1933), passim.
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inseparable from that of yoga. When the early Christians, both
Gnostic and non-Gnostic, dwelt in the desert and mountain soli-
tudes of Egypt and the Near East as solitary hermits or in
communities vowed to the three vows, of poverty, chastity,
and obedience, they grafted into the tree of the Christian
Faith a form of yoga which appears to have had sources both
in the monasticism of the ancient Egyptian priests and in that
of the early Zoroastrians and Hindus. To-day, more so in
the Latin, Greek, Coptic, Armenian, and Abyssinian than in
the Anglican or Protestant Churches, yogic practices which
have had, in at least some degree, this pre-Christian origin
are of prime importance. In all monastic orders of Christen-
dom, but more especially in the Jesuit Order, the rules which
govern the spiritual training of the monks are based on yygu.
We find, too, in the fraternities of the Sufis and Dervishes of
the Moslem world the same insistence upon yogic disciplining
of body, mind, and spirit.

It is particularly interesting in this connexion to observe that
Sufism,although Islamic initsreligious environment, recognizes
four stages in the psychic development of the disciple quite
like those recognized by the more ancient Hindu and Bud-
dhistic systems. These four stages on the Path of Sufism are:
(1) Hast (Humanity), in which ¢the tenets of Islam and its
laws must be faithfully observed’ by the neophyte; (2) 7are-
gut (Obtaining of Potentiality), in which ‘the disciple may
lay aside all [exoteric] religious observances and think only
on the delights of contemplation’; (3) Araff, ¢a condition of
knowledge akin to inspiration’, or yogic insight, in which oc-
cult powers are developed ; and (4) Hageguz (Truth), wherein
sainthood like that of the Ar/4ant is attained. ¢ All desires, am-
bitions, and earthly ideas must be cast off, for now the man
has become a saint. All four veils are removed and he is free
to commune direct with God, the Divine Sun, of whom he is
but a spark. The final stage is generally completed in soli-
tude far from the dwellings of man. In the desert or jungle
or away in the heights of great mountains the devotee finds
peace to contemplate without any outside interruptions.”?

1 Cf. Sirdar Ikbal Ali Shah, Islamic Sufismm (London, 1933), pp. 31-2.
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In all yogas, as in those set forth herein in Books Il and
I11, there are corresponding steps on the Path. The first step
consists of intellectual comprehension of the teachings as con-
tained in exoteric scriptures. The second step is dependent
upon gaining spiritual comprehension of the teachings; or, in
other words, upon attaining yogic insight into their esoteric
significance. The third step consists of glimpses of reality ;
and the fourth, of full realization. Otherwise stated, there are
the sowing of the seed, its germination, the growth, and the
fruition. There are also the foundation, the path (or method),
and the fruit; or the light, the ignition, and the attainment;
as expounded in Book III, Chapter IV, §§ 2, 8.

In the occult symbolism of the Persian poets of the School
of Omar Khayyam, as in the mystical eroticism taught in
Christian convents, yoga appears in its more specialized aspect
as Bhakti Yoga. So it does, in another form, in the esotericism
of the cult of Isis and the child Horus, now metamorphosed
into the cult of the Virgin and the child Jesus. One might go
on to examine the origin and growth of various other yogas
in our Western World.

Turning to the past, we find that even among the Druids of
Ireland and Britain, monasticism, with its accompanying
yogic practices, appears to have been established long prior
to the time of St. Patrick and St. Columba. Whether it was
of indigenous origin, or if by some such agency as the early
Phoenicians the Far East through the Near East influenced
even these isles beyond the Pillars of Hercules, or there
were Atlantean influences such as the ancient Gaelic myths
concerning the Western Other World appear to suggest, we
shall now probably never be able to decide with historical
certainty.

Whatever may have been the origin of Druidism, we are,
however, the direct heirs of its more or less yogic culture,
transmitted to us through our own prehistoric Celtic anccs-
tors. In like manner, we are also indebted to the priests of
Odin and Mithras; and, more remotely, to the unknown cul-
ture heroes of Aurignacian and Magdalenian man who have
left records suggestive of their magical religion painted in the
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caves of Spain and Southern France.! More perceptibly are
we the inheritors of the yogic legacy of the Egyptians, Greeks,
and Romans, handed on through such fraternal orders as the
Stoics, the Pythagoreans, and the Neo-Platonists. Much that
is best in our art, literature, philosophy, religion, and even
science bears witness to this.

In this brief historical review, the aim has been to suggest
that yoga, when rightly understood, is not, as many in the
West assume, something exotic, nor is it necessarily or always
magic. In its less developed, or decadent, forms, yoga may be
regarded as a magical religion; in its more highly developed
forms it appears to have evolved to a religious science, in much
the same way as, in the eyes of Western scientists, chemistry
has evolved from alchemy.

I1X. Bupbpuistic Yoc4a

Although, as we have said, Buddhism is fundamentally
yogic, there is need to distinguish Buddhistic from Hindu and
other systems of yoga. To the occultist, however, the dif-
ferences are largely a matter of terms and technique and not
of essentials.

Thus, to the Hindu, yoga implies, as has been set forth
philologically above, a joining of the part to the whole, the
microcosmic with the macrocosmic, the individualized aspect
of consciousness (or mind) with the cosmic or universal aspect,
commonly personified as the Supreme Spirit, or Ishvara.
Similarly, in Christian and Moslem yogic practices, yoga im-
plies union with God. Correspondingly, in Buddhistic yogic
practices the aim is, in the poetical language of The Light of
Asia, to merge the dew-drop of the individualized aspect of
mind with the Shining Sea of the One Mind. Or, otherwise
stated, the aim is to transcend all things of the Sangsara
(or universe of phenomenal existences) and attain to supra-
mundane consciousness, concomitant with the realization of
Nirvana.

For the Great Riskis, who have illuminated the darkness of

! Cf. R. R. Marett, Zhe Threshold of Religion (London, 1909), pp. 203-20;
and W. J. Sollas, Ancient Hunters (London, 1924), pp. 397-403, 423
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sangsaric mind with the light of the Upanishads, or for Patan-
jali, no less than for Buddhists of all Schools, the essential
purpose of yoga is to overcome Ignorance by becoming yoked
to, or attaining union with, Knowledge. It is in this sense that
Deliverance from Ignorance is as much a doctrine of the
Vedanta as it is of Buddhism. And, in our view, it is the same
whether one names this Deliverance Mukti or Nirvana.
Indeed, it is the root-doctrine of all the principal faiths of our
common humanity that there is innate in man the Light, that
the Light shines in the Darkness, and that the Light, in virtue
of methods which we call yogic, eventually overwhelms the
Darkness, so that there remains naught save the Light.

If now we turn to a consideration of the differences as
between Northern and Southern Buddhism in the practical
application of yoga, we find that they are quite sharply defined.
The most important, as some of our annotations will point
out, are the direct results of corresponding differences which
distinguish the two Schools. One of the chief of these is
dependent upon the doctrine of the Voidness, which in its
complex Mahayanic form is not favoured by the Southern
School. The doctrine itself is, however, as the Mahayanists
point out, foreshadowed in the Pali canon, as indicated by the
Cula-Susifiata and the Maha-Susisiata Suttas of the Majjhima-
Nikaya, wherein the Theravadin method of meditation upon
the Voidness is set forth. The parallel Mahayanist method
is expounded by our own texts in Book VII. Another difference,
probably of equal importance, is due to the acceptance by the
Northern School and the rejection by the Southern School of
much that is classifiable as Zantric Yoga; and it is upon
Tantric Yoga that most of the yogas expounded in Books III,
IV, V, and VI of this volume are more or less dependent.
Then, again, some minor differences have arisen from the
greater insistence by the Mahayana upon the doctrine that
‘there are superhuman impersonal powers, symbolized by the
Tri-Kaya (or * Three Divine Bodies’), which is the esoteric
Trinity of the Northern School. Symbolically, the 77:-Kaya
constitutes—if one may attempt to describe the indescribable—
the United Threefold Body of Bodkic Essence, which sustains
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all existences and all sangsaric things and makes Deliverance
possible for man. It is synonymous with the Thatness of the
Vedanta.

From the 77:-Kaya there arise and to it return, even as rain-
drops arise from and return to the sea, all things constituting
the Universe—matter in its various aspects as solids, liquids,
gases, energies, and the whole of sangsaric mind and conscious-
ness. In the 77:-Kaya there exist, in a humanly incompre-
hensible, impersonalized at-one-ment, all the Buddhas of all
the aeons. To the world-pilgrim on the Mahayanic Path of
Deliverance, the 77:-Kaya is the transcendent Refuge and
Goal.

Another source of difference is the Mahdyanic doctrine,
which is complementary to that of the 77:-Kaya, concerning
Bodlisattvas, or beings who have attained Bod/ic insight into
Reality, some of whom are now incarnate on Earth and others,
like the coming Buddha Maitreya, are dwelling in heaven-
worlds. Although Bodhisattvas are not unknown to the Pali
canon, and their existence in heavenly spheres is conceded by
the Southern Buddhist, he holds that the Mahayanist should
place more emphasis upon the D/arma and less upon prayers
and supplications to Bodkisattvas in superhuman realms for
spiritual guidance. (See p. 213%)

The editor believes, however, that the opposition of Thera-
vadins of the Southern School to the Zantric Yoga of the
Mahayanists, at least in some of its aspects expounded in this
volume, may be somewhat modified when, upon unprejudiced
examination of the subtle transcendentalism underlying it,
they come to comprehend that, after all, the important con-
sideration is not so much a matter of methods (providing these
be altruistic), or the sort of path traversed by the disciple
(providing it be of the right-hand’), as it is of the goal which
the disciple sets out to reach.

Here again, in a spirit of non-attachment to these differences
separating the yogic practices of the two Schools, one likes to
invoke the Vedantic simile of the many paths all leading to
the One Goal ; or the philosophy of the Sorg Divine uttered
by Krishna, the personification of the impersonal Cosmic
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Intelligence, that although men in accordance with their
various temperaments adopt different methods or paths in
yoga, all alike, if they be right methods or paths, lead to
Deliverance.

Turning now for a moment to view the type of yoga common
to the Southern School, we find in it no direct invocations to
tutelaries, no prayers to superhuman gurus, nor any visualiza-
tions of Tantric deities such as those which play so important
a part in Mahayanic yogic practices. In the Rafana Sutta, of
the K iuddaka-Nikaya, and elsewhere in the Pili canon, the
Buddha is, however, represented as giving instructions to
dedicate the merit born of good deeds to devas in order to
gain their protection ; and in the Piri¢t Ceremony, and in other
ceremonies, of Southern Buddhism, the devas are invited to
accept the merit arising from religious observances—as the
devas and other classes of invisible beings are in the ritual of
the Clhod Rite, recorded in our Book V. Furthermore, the
meditations, visualizations, and refuges of the Southern School
are simpler than those of the Northern School ; and, while not
stressing, the Theravadin does take into account, as do our
own texts, the classical Buddhistic //Zanas, or ecstatic states
which result from practising yoga.

The visualizations chiefly employed by Southern Buddhists
are of ordinary (or non-complex) objects, and much unlike the
elaborate visualizations of Tantric Yoga. They are very largely
confined to the more orthodox objects or subjects of yogic
meditation, collectively known as those with form (r#pa) and
those without form (aripa), which are forty in number. They
are classified as follows:

(1) The Ten Artifices, or ‘supports’, employed in attaining
mental fixity, or concentration, namely, earth, water, fire,
air, blue, yellow, red, white, space, and consciousness.!

! If, for instance, the element earth be the basis for the concentration, the
yogin forms a circle, a few inches in diameter, of earth (or clay), preferably of
a reddish hue, at a distance of about 3 feet from his meditation-seat, which
should be on a higher level than the circle. Then he fixes his gaze upon the
circle and concentrates his mind on the element earth while holding to the
thought that his own body is composed of earth. After this practice has been
performed for a while, the mind attains the state of absorption in the object of
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(2) The Ten Impurities of the Human Corpse, the tenth
being the human skeleton.

(3) The Ten Meditations: upon the Buddha, the Diarma,
the Sangha, morality, generosity, the devas, the
breathing-process, death, the living body, and peace.

(4) The Four Limitless States, or Virtues: universal love,
pity, joyous sympathy, and quiescence.

(5) The Four Spheres of Formlessness (cf. p. 927).

(6) And the Meditation upon nutrition, in order to realize
the corruptibility and loathsomeness of the body as
sustained by food ; and the Meditation upon the four
elements (earth, water, fire, air) composing the physical
body, in order to realize impersonality.

Complementary to these, there are meditations upon the
bodily functions, the sensations, the emotions, the thoughts,
the dissolution of all component things, and especially upon
the Three Characteristics of Existence, which are, imper-
manence, sorrow, and non-ego.!

There are a number of important canonical texts of the
Southern School which specifically treat of such yogic medita-
tions. Thus, in the very popular 47aka-Satipatthana Sutta of
the Digha-Nikaya, there are expounded the Four Great
Meditations, on the body, the feelings, the mental concepts,

meditation so that the circle will be seen even when the eyes are closed.
The practice enables the yogin to comprehend the illusory nature of the human
body and of all other component things, and thus to realize the state of non-ego,
somewhat after the manner set forth in the Chéd Rite of our Book V. Similarly,
in the Pali texts and commentaries thereto, explanations are given concerning
each of the forty subjects of meditation. In this connexion, the student should
refer to the following publications of the Pali Text Society : the Anguttara-
Nikaya, translated by E. R. J. Gooneratne; The Path of Purity, Part 11, a
translation, by Pe Maung Tin, of Buddhaghosa’s Visuddhi Magga ; and the
Manual of a Mpystic, a translation, by F. L, Woodward, of the Yogavacara
treatise.

! Having had the privilege of perusing before its publication the forthcoming
work by Miss G. Constant Lounsbery, President of Les .4mis du Bouddhisme,
of Paris, entitled La Méditation Bouddhique: Théorie et Pratique selon I Ecole
du Sud, 1 have profited by it, as comparison with this section will show.
I find, too, that the results of Miss Lounsbery’s researches with respect to yoga
among the Southern Buddhists of Ceylon support those of my own. All
students of the subject will find her treatise of great assistance.
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and the D/Aarma (or fundamental principles of Buddhism),
similar to those given in our own Book VII. Inthe Majjhima-
Nikdya, the Maha-Réhulovida and the Anapanasati Suttas
treat of contemplation and yogic breathing-exercises, much
after the manner set forth herein in Book II; the Ana#ijasap-
paya Sutta treats of meditation on impossibility, yogic accom-
plishments, and Emancipation ; the Kayagatasati Sutta, ot
meditation on the body; the Upakkilesa Sutta, of Right
Meditation ; and the Vitakkasanthana Sutta, of the way to
meditate in order to dispel evil thoughts by good thoughts.
And in the K kuddaka Nikaya, meditation is one of the themes
of the Patisambhida Magga. Our own texts, as will be seen,
afford parallels to most of these yogas of the Theravadins.
Among the similar yogic practices set forth in this volume,
it is with those of the Great Symbol of Book II, which is
essentially non-Tantric, that the Theravadin will probably
feel most in agreement. Therein the emphasis is, as in much
of the yoga of the Southern School, upon yogic analyses of the
mental processes. Correlatively, there is also emphasized in
it the importance of meditation upon the breathing-process
whereby, as the nccessary prerequisites to such analyses, are
attained purity of body, rhythm of breath, and calmness of
mind. Book V, although largely Tantric and pre-Buddhistic,
should interest Buddhists of all Schools because of its teachings
concerning non-ego. And, as being dependent upon yogic
meditations not unlike those which are employed in the
Southern School, namely, meditation upon the impermanence,
the unsatisfactory nature, and the emptiness of all sangsaric
things, and upon the non-reality of dualisth, or upon the
unique oneness of all living things, Book VII ought also to
appeal to the Theravadin, despite his traditional antagonism
towards much else that is implied in it by the doctrine of the
Voidness in its Mahayanic form upon which the Book is based.
Furthermore, in addition to the various parts of the Pali
canon treating of yogic meditation and breathing-exercises
mentioned above, there are other important texts in it which
tend to show that Southern Buddhism, quite like Northern
Buddhism, is, as we have stated, fundamentally a system of
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applied yoga. In this connexion, reference should be made to
the following Suttas of the Majyjhima Nikaya: Anumana,
Ariyapariyesana, Maha Saccaka, Atthakanagara, Latukiko-
pama, and the Maia Cattarisaka, which expounds the Eight-
Fold Path.

X. THE PsycHoLocY oF THE Yocic VISUALIZATIONS

Although mind-created by the yogiz, the visualized images
of spiritual beings, upon which our texts direct him to concen-
trate, are not to be regarded by him with indifference. If he
merely thinks to himself ‘I am creating with my mind’, no
more than intellectual progress is made. The yogin must
understand that his practices are not simply mental ; he should
regard them ‘¢ with exalted regard, veneration, and devotion,
looking upon the Devatas [i.e. the visualized deities] as real,
holy, and divine. They are none the less so because mind-
produced, for the mind ultimately is That, and its ideas forms
of That'!

The Devatas so produced are not, however, to be looked
upon as by the unenlightened, that is, as having objective,
individualized existence. They are rather to be thought of
“as an artist regards the product of his mind and brush or
pencil, with adoration and fondness . . . as the real manifesta-
tion of the Deities of the Jambu-dvipa [i.e. the human world,
or the Planet Earth]...not only wielding influence in the
Jambu-dvipa, but throughout the whole Universe’.2 They are
the concentrated rays or manifestations of the Samébloga-K dya,
the Bod/ic Body of Perfect Endowment, the first reflex of the
Dharma-Kaya (* Divine Body of Truth’), of those Enlightened
Ones of the Akanishtha Realm. ¢ So should one accustom the
mind to regard the Divinities as superior beings.’® In other
words, man as the microcosm cannot separate himself mentally
from the Macrocosmic Mind of All.

So, in the text of the Skri-Clakra-Samblara Tantra, it is

! Cf. Shri-Chakra-Sambhara Tantra, as translated from the Tibetan by Lama
Kazi Dawa-Samdup and edited by Sir John Woodroffe (pseudonym Arthur

Avalon), as volume vii of Tantrik Texts (London, 1919), p. 37°.
2 Cf. sbid., p. 35". 3 CL. 1bid., p. 37.
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said : * Then, with a view to dispel doubts about the Devatis
and the Path, identify the thirty-seven Devatds, created by
and meditated upon by the mind, with the thirty-seven
branches of the D/arma which leadeth to Buddhahood ; and
these, again, must be thought of as being within the worshipper
himself in the form of the thirty-seven Devaras. This practice
is for men of the highest intellect. Men of middling and lower
intelligence should identify the recollection of the body to be
Khalk-do-na’}! otherwise known as the Dakini Goddess, or
Vajra-Yogini, who is to be visualized by the devotee, according
to the descriptions contained in the texts of our Books III
and IV.

‘ The devotee may doubt whether the Devatas are real and
efficacious for the purposes invoked and visualized, and whether
they exist independently of the devotee’s mind. Thus, with a
view to dispel such doubts, the Sadiaka [i.e. the yogin, or
devotee] is enjoined to identify the Dewvatas with the saving
Dharma ; so that he may realize the truth that enlightenment
and liberation are to be obtained fromn himself and by himself
through his own effort and not from any external help or
favour,’ 2

Later on in the same 7an/ra the devotee is admonished thus:
‘ Having uttered these [maniras], let the Sadkaka remember
that all these Devaras are but symbols representing the various
things that occur on the Path, such as the helpful impulsesand
the stages attained by their means. Should doubts arise as to
the divinity of these Devatas, one should say “ The Dakini is
only the recollection of the body ”, and remember that the
Deities constitute the Path.’?

As the first step on this Path, the yogin should deeply
meditate upon the esoteric significance of the 77i-Kaya, or
the Three Divine Bodies, through which the Buddha Spirit

1 CI. ibid., p. 38. Khah-do-ma represents the pronunciation of the Tibetan
word Mkhah-hgro-ma, meaning, ‘Sky-goer’, a fairy-like goddess possessing
peculiar occult powers for good or evil, equivalent to the Sanskrit Dakint,
The invocation of Dakeénis, as many of our texts will suggest, plays a part of
sume prominence in many of the purely Tantric rituals connected with Tibetan
yoga.

2 Ibid., p. 38, 3 Cf, ibdd., p. 41.
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manifests itself, and makes Bod/ic Enlightenment possible for
man immersed in the Ignorance of sangsaric, or conditioned,
existence. The first of these Three Divine Bodies is the
Diharma-K aya, the Divine Body of Truth, the esscntial form-
less Bod/i, which symbolizes true spiritual experience devoid
of all error. The second, the Sambhoga-K aya, symbolizes the
reflected Divine Body of Glory, a reflex of the first, in which,
in an indescribable superhuman state, exist the Bod/isattvas
and Buddhas Who have postponed their own final entry into
Nirvapa in order to lead unenlightened beings to Freedom.
The third, the Nirmana-K aya, or Divine Body of Incarnation,
represents the pure and perfected human form of a Buddha on
Earth. Thus, the first of the Three Divine Bodies is the
essential ; the second, the reflected ; and the third, the practical
aspect whereby the One Wisdom, the One Mind, manifests
Itself.

X1. K4armMa aAND REBIRTH

Every reader of this volume should understand that the
teachings concerning Karma and Rebirth, which, like the
Yoga Philosophy, are fundamental in all our texts, are therein
nowhere treated as a matter of mere belicf; they are regarded
as being based upon incontrovertible laws of nature. The
Doctrine of Karma happens to be scientifically conceivable
and, therefore, acceptable, at least intellectually, for the
average Occidental, because he has become accustomed to it
under its more familiar designation as the law of cause and
effect.! He, however, like Occidental science, fails to recog-
nize its tremendous psychological implications when applied
to the study of man himself. That man and all man’s
faculties are the result of causes our scientists grant, but save
for a very few of the greatest of them, like Huxley and
William James? they have not as yet grasped, as the

1 One of the latest pronouncements concerning this law in relation to
relativity has been made by Eddington, as follows: ‘ Cause and effect are
closely bound up with time’s arrow; the cause must precede the effect; the
relativity of time has not obliterated this order.’ Cf. A. S. Eddington, The
Nature of the Physical World Cambridge, 1928), p. 295.

2 Cf. T. H. Huxley, Evolution and Ethics (London, 1894), pp. 61-2, 95 ; and
W. James, The Varieties of Religious Experiences (New York, 1g0oa), pp. 521-3.
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Oriental thinker has long ago, that man is man and just the
kind of man that he is because he is the result of an ap-
parently interminable concatenation of causes with a history
which goes back for unknown millions of years. In a bio-
logical sense, man is to-day literally the heir of all the ages;
and, as a direct outcome of how he wills and acts now, so
shall his future status be in his evolutionary progression here
on this planet. If the Oriental sages be right, man has becn
and will be, in a way as yet unsuspected by our biologists,
his own ancestor.

Thus while the Occidental may not question the validity
of this law of cause and effect when applied to physics, he
does question it when applied universally to psychics. In
assuming such an attitude, the Occidental, in the eyes of the
Oriental, ceases to be scientific, inasmuch as he fails to see
that in any complete science of man the physical cannot be
separated from the psychic. The present trend of Western
science appears to be, however, quite definitely towards this
psycho-physical view of the Oriental, which is dependent
upon his postulate that nothing has real existence save Mind.!

With respect to rebirth as being an equally Universe-
embracing law, the Occidental has no ready-made scientific
formula at hand to help him, such as that which he finds in
the law of cause and effect with respect to what the Oriental
calls karma. For this reason he is apt to regard with grave
doubt the claim of the master of yoga that not only is rebirth
scientifically provable by means of yoga, but is inseparably
correlated with the law of karma. In short, it is perfectly
true to assert that the Occidental will never understand the
teachings of the great sages of the Orient until he realizes in
a scientific sense the fundamental and far-reaching import of
karma and rebirth when looked upon in the Oriental way, as
immutable laws governing the whole Cosmos.

1 For instance, Sir James Jeans, in The Mysterious Unsverse (Cambridge,
1931), p. 137, makes the following surmise: ¢ The old dualism of mind and
matter . . . seems likely to disappear, not through matter becoming in any way
more shadowy or insubstantial than heretofore, or through mind becoming

resolved into a function of the working of mind, but through substantial
matter resolving itself into a creation and manifestation of mind.’
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In The Tibetan Book of the Dead (pp. 39-61) the editor
has devoted twenty-two pages to an exposition of the Doc-
trine of Rebirth, viewed both philosophically and scientifically ;
and, in so doing, has set forth the results of his own researches
concerning this doctrine. Instead of recapitulating here what
has already been published, he prefers to supplement it by
emphasizing the great need of a more serious attempt on the
part of thinkers and scientists of Europe and of the two
Americas to put to the test of Western science this yogic
doctrine of rebirths and redyings.

As an anthropologist who has dedicated his life to the
study of man, the editor, after more than twenty-five years
of research, has come to believe that a serious scientific effort
to investigate the whence, the why, and the whither of man
is of all human endeavours by far the most important. It is
herein that East and West, in the fullness of time, shall at
last meet in mutual recognition.

Is Occidental man for much longer to be content with the
study of the external univeise, and not know himself? If, as
the editor believes, the Oriental sage is able to direct us of
the Occident to a method of attaining scientific understanding
of the hidden side of man’s nature, are we not unwise in
failing to give it unprejudiced scientific examination ?

Applied sciences in our portion of the world are, un-
fortunately, limited to chemistry, economics, mathematics,
mechanics, physics, physiology, and the like; and anthro-
pology and psychology as applied sciences in the sense
understood in yoga are for almost all Occidental scientists
mere dreams of impracticable visionaries. We do not believe,
however, that this unsound view can long endure.!

! Since this opinion was herein set forth, the editor’s atiention has been
directed to a similar opinion, put on record by Dr. C. D. Broad in The Mind
and sts Place sn Nature (London, 1925), p. 666. Admitting the logical possibility
of perpetual mental progress of the human race, Dr. Broad suggests that it
¢ depends on our getting an adequate knowiedge and control of life and mind
before the combination of ignorance on these subjects with knowledge of
physics and chemistry wrecks the whole social system. Which of the
runners in this very interesting race will win, it is impossible to foretell. But
physics and death have a long start over psychology and life.
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XI1I. Tue Exoteric VERsus THE EsoOTErIC
TEACHINGS

Not only does our Western science, at present, thus leave
us in ignorance concerning the greatest of all human problems,
but our Western theology, whose chief concern is with these
very problems, has, in large measure, departed from those
yogic methods of attaining spiritual insight which gave scientific
character to Primitive Christianity, more particularly to its
Gnostic Schools, now regarded as having been ‘heretical’.
And that form of purely intellectual, rather than gnostic (i.e.
knowing),comprehension of religious teachings,which nowadays
leads to the worldly dignity of a doctor of divinity, a bishop,
or a pope, has never been regarded by the Wise Men of the
East as sufficient to entitle its possessor to become a teacher
of religion. Simply to believe a religion to be true, and to
give intellectual assent to its creed and dogmatic theology, and
not to know it to be true through having tested it by the
scientific methods of ygga, results in the blind leading the
blind, as both the Buddha and the Great Syrian Sage have
declared.!

Herein is discernible one of the fundamental differences
separating religions which are based essentially upon pro-
fessions of faith and written scriptures declared to be infallible
and all-sufficient for mankind's salvation, and the secret
doctrines which are dependent upon realization of Truth
rather than upon scientifically untested belief.

On the one hand, we see highly organized and in many
instances nationally supported and directed churches and
priesthoods pledged to promulgate doctrines, dogmatically
formulated by church councils, which members are obliged to
accept upon pain of excommunication. On the other hand,
we see a body of teachings (preserved by secret transmission
rather than by bibles) which their masters refuse to have ac-
cepted merely intellectually, no conventional or legalized
ecclesiastical organization, and no form of faith other than

1 Cf, ‘The Ten Grievous Mistakes [of a Religious Devotee]', aphorisms
4 and 8, pp. 86-7.
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that which each man of science must have in the possibility
of discovering facts by careful experimentation.

In the Occident, but rarely in the Orient, the mere in-
tellectual acceptance of religion has led to the inhibiting
or discouraging of freedom of thought. The rationalistic
questioning and scientific testing of that which the orthodox
church and priest declare to be true, without knowing whether
it be true or not, have been, until quite recently, fraught with
serious consequences.

Partly out of distrust of such ecclesiastical tyranny, but
more especially for the purpose of preserving arcane know-
ledge from misuse by the spiritually unfit, the higher or secret
teachings, which lie hidden at the root of all the chief world
religions, always have been, as they are to-day, transmitted
through a select few. The form of this transmission varies, as
our texts will explain. Sometimes it is wholly telepathic,
sometimes entirely by symbols, often only oral, and never
completely by means of written records. A similar system of
secret transmission prevailed in all the Mysteries of Antiquity,
in Egypt, Greece, and Rome, or wherever the Mysteries
were established, as it did amongst the Druids of Gaul,
Britain, and Ireland. At the present time it prevails in the
occult fraternities of India and Tibet, and elsewhere. Rem-
nants of an ancient occultism exist amongst the aboriginal
races of both Americas, of Africa, Mclanesia, and Polynesia,
in the form of religious secret societies. Some of the more
occultly instructed Lamas and Hindus believe that no people,
not even the most degenerate or least cultured, since man has
inhabited this planet, have ever been without some fragment
of the secret lore of the Great Sages.!

The gurus themselves tell us that their actual method of
transmitting the secret teachings is as ancient as man ; for in
no generation as yet have there been amongst the millions of
incarnate human beings more than a few who were not en-

! In connexion with this part of our General Introduction reference should
be made to Scction II, concerning Symbolism, in the Introduction to The
Tibetan Book of the Dead, pp. 2-6, particularly to that part of the Section con-
cerned with ¢ Esoteric’ Buddhism.
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amoured of the world, at least in some degree. And it is ever
the world-enamoured multitude who are satisfied with belief
in, rather than practice and realization of, religion.

XIII. Tuge TRANSLATING AND EDITING OF TUE
TEXTS

A special introduction precedes each of our seven Books,
wherein is given the history of the manuscript or block-print
upon which the translation is based. As in the case of 7/
Tibetan Book of the Dead, the translating of the present texts
was done in Gangtok, Sikkim, by the late Lama Kazi Dawa-
Samdup, assisted by the editor, during the years 1919 and
1920.

On the whole, the rendering has been made as literal as the
idiomatic structures of the two languages allow, or as is in
keeping with literary English. Not infrequently, however,
it was deemed advisable to depart from a strictly word-for-
word translation, in order to present in intelligible form the
real meaning which a Lama would derive from certain more
or less technically worded phrases. Often, too, it was found
necessary to fill out the meanings implied by certain technical
or abbreviated terms contained in the Tibetan texts. Every
such instance of this, and all interpolations made use of
similarly, have been indicated in the translations by square
brackets. Furthermore, the numbering of paragraphs and
sections of the texts, for the purpose of affording convenience
in making references, is also our own addition.

To render one European tongue into another is far easier
than to turn into good English highly philosophical Tibetan,
which is commonly not merely abstruse in its meanings, but
is often symbolical as well. Even to a literate Tibetan lay-
man unacquainted with the ornate and frequently esoteric
language of Lamaism and not well versed in that form of
Tantricism which shapes the matter of some of our texts,
sound comprehension of their doctrines would be impossible.

The rendering of the phonetic values of the Tibetan
language into the phonetic values of the English language is
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also a task of some difficulty, for as yet no standardized
method has been generally adopted by European scholars.

Suggestions have been made in the annotations as to how the
transliterated, or anglicized, rather than the original Tibetan
forms of the syllabic visualizations which are prescribed by
the various texts may be practically applied by the Occidental
yogin who prefers them.

Had the translator been in our world to read the proofs of
this volume, all such errors as may have escaped the editor’s
carefulness would doubtless have been corrected. The trans-
literations, too, would have been subject to the translator’s
revision. As it is, they are, in some instances, probably less
technically correct than he would have left them.

Not only our own, but every rendering from the Tibetan into
a European language is, in this generation, pioneer in char-
acter. Possibly in years to come the translations recorded in
this volume may be subject to revision, as has been the case
with the first translations of the Bible and of other Sacred
Books.

No scholar of this epoch, either in the Orient or in the
Occident, was, however, better fitted for the very difficult
task of rendering these texts into intelligible English than
the late Lama Kazi Dawa-Samdup. He was an initiate of
the mystical Kargyiitpa School (whence the greater part of
our texts are derived), founded by Marpa and the illustrious
yogin-poet Milarepa. In addition, he had practical know-
ledge of the Yoga Philosophy, chiefly that form of it de-
veloped in the teachings (underlying each of our seven Books)
of the Yoga-carya (i.e. - Contemplative’) School of the Maha-
yana, into which he had been given special initiation when as
a young man he renounced the world and dwelt near his gurx
in hermitage in the mountains of Bhutan. A brief account of
the Lama’s unusual career is to be found in 7/e 7ibetar Book
of the Dead, pp. 79-81, and in Tibet's Great Yogi Milarepa,
pp. 24-5. To these two works our present work is comple-
mentary and should be studied in connexion with them, more
especially with the second, which contains a comprehensive
exposition, by Milarepa himself, of yogic practices, in virtue
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of which he is said to have attained to Buddahood in one life-
time.

Thus to the late Lama Kazi Dawa-Samdup each reader of
this volume is indebted for the scholarly and sympathetic
presentation which it offers of some of the most profound
doctrines and secret lore of Tibet. And the editor again
formally acknowledges that debt of gratitude and respect
which the disciple ever owes to the spiritual preceptor.

XIV. THE Unity anD PracTicaL VALUE OF THE
TEXTS

The seven Books comprising this volume are arranged in
a definite order of sequence. In all Schools of Yoga the neo-
phyte at the beginning of the Path must know the rules and
regulations governing the yogic career which he has chosen ;
and these are set forth in Book I. In Book II the yogin is
brought face to face with the great problem of the nature of
mind and of reality. If he solves this in accordance with the
guidance therein offered to him, he will have attained mastery
of his mental-processes, and of himself. Then, endowed with
Bodkic insight, he can, without danger, attempt the more
specialized yogic practices expounded in Book II1. Of these
the most difficult and dangerous is the sixth, namely, the
transference of the mundane consciousness; and this is set
forth in more detail in Book IV. In Book V the yogin is
introduced to a very occult yogic method of attaining the
mental state of non-ego, or impersonalization, which is largely
pre-Buddhistic. None save a very carefully trained and guru-
guided yogin ought ever to attempt this yoga. Book VI
teaches of the secret doctrine of the Five Wisdoms. And in
Book VI the essence of the most transcendental of all Maha-
yanic teachings is set before the yogin for profound medita-
tion and realization. If it be the yogin's good karma to
progress on the Path up to this point, he will have attained
such clear intuitional insight into the true nature of the
universe of phenomenal appearances round about him, and of
mind, that no longer will he be as are the multitude, for he
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will have come out from the Cave of Ignorance into the un-
clouded Light of Right Knowledge.

Viewed thus, this treatise has unity. Each of its seven
parts is, nevertheless, complete in itself, and can be studied
independently of any other part. This being so, the ordinary
reader will probably be inclined to concentrate his study
upon one or more of the Books rather than upon the treatise
as a whole, in accordance with his mental inclinations. If,
however, he feels fitted to attempt in this incarnation the
very difficult task of treading to the very end the Supreme
Path of the Bodiisattva, the seven Books when studied
together should afford him aid of a most valuable and effi-
cient character.

XV. THE NEw RENAISSANCE AND THE MASTERS OF
Wispom

Almost imperceptibly for about a century, and more es-
pecially within the last fifty years, the higher thought of the
Occident has been profoundly modified by influences dis-
tinctly Oriental. The Christianity of the so-called orthodox
tradition itself has felt these fresh spiritual impulses, and as a
result of them, no less than of the revolutionizing effects of
Science, has now come to the most serious crisis in its history.
As the Renaissance of the fourteenth to sixteenth centuries
overwhelmed the Scholastic Philosophy and restored to
Europe the great literature and art of ancient Greece and
prepared the way for the Reformation and the new age of
untrammelled scientific development, so to-day there are
deeply influential ideas, likewise born of the East, which give
promise of a Reformation far more sweeping and thorough
than that which was set in motion by Martin Luther.

It was the feebly reflected Light from the East transmitted
by means of the Platonic and Arab philosophers which
initiated the Rebirth of the Medieval Occident. To-day it
is the strong direct Light of the Orient which is now re-
shaping the religious life of Europe and of both Americas,
and affecting, in some not unimportant manner, even the
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thought of men of science in all Occidental centres of re-
search.

At the meeting of the British Association for the Advance-
ment of Science, in 1933, consideration was given to the
scientific probability of the existence of intelligent beings
more highly evolved than man; or, in other words, as we set
forth in the Introduction to 7ibel's Great Yogi Milarepa in
1928, to the theory that man does not necessarily represent
the end of organic evolution. In similar vein the thought
was thrown out to the assembled scientists that there may be
unknown states of being wherein transcendent consciousness
exists independently of all physical or bodily organisms.
Surmises of this character by men of science in the Occident
are, of course, rapidly tending to give scientific sanction to
the same theories which underlie the whole of our present
treatise. It is more than likely that within a few more genera-
tions of scientific advance the British Association will wel-
come to its membership the Wise Men of the East.

Then, in such a glorious New Age of re-established mutual
understanding and respect between Orient and Occident, in
no small degree will the carefully guarded learning of the
master minds of Tibet be found to amplify that of the master
minds of India, and help to guide the Western World to a
clearer understanding of the old, yet ever new, truths con-
cerning man and man’s place in the Universal Scheme, which
have constituted since immemorial time the imperishable
Light of the East.

It was in like spirit of belpfulness and of personally dis-
interested desire to be of service to the world that the late
Lima Kazi Dawa-Samdup placed his superior learning and
marvellous powers of interpretation at the disposal of the
editor and thus made possible the bequeathing of these
translations to the peoples of the Occident. Thus, in com-
plement of Z/e Tibetan Book of the Dead and of Tibel's Great
Yogi Milarepa, and in fulfilment of the editor's promise
given to the translator, his gur#z, many of the most essential
and hitherto secret doctrines appertaining to the Great Path
of the Bodhisattvas are placed on record in this volume and
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so made available in English form to all who reverence, as
the translator and the editor do, the Great Teachers of the
Way to Nirvina.

It is owing to These Great Ones, Who, like the Buddha,
have renounced and conquered the World and the worldly
personality, that the life of humanity on Earth has been lifted
up out of the Darkness of Ignorance into the Light of Reality
and Divine Bliss, and the Path to the Higher Evolution of
Man revealed. Indeed, without Them, mankind would be
hopelessly imprisoned in the Sensuous, and there would be
no avenue of escape from the transitoriness of the Sangsara,
with its accompanying sorrow.






From Water-Colours by the Translator

THE GLORIFIED BUDDHA AND THE GURU GAMPOPA

Described on page xix



BOOK I

THE SUPREME PATH OF DISCIPLESHIP:
THE PRECEPTS OF THE GURUS?

THE INTRODUCTION
I. THE BOOK'S COMPILER AND HIS FELLOW DISCIPLE

THis Book is composed of a collection of yogic precepts,
arranged in twenty-eight categories. It was compiled by
Dvagpo-Lharje, the direct apostolic successor of Milarepa
(A.D. 1052-1135), and dates from about the middle of the
twelfth century of our era.

Dvagpo-Lharje, that is to say, Lharje of the Dvagpo Pro-
vince, in Eastern Tibet, the place of his birth, is said to have
been born in 1077. He died in 1152. As in our texts, he is
otherwise known as the Great Gwrnx Gampopa. The name
Gampopa refers to him as being the reincarnation of King
Srong-Tsan-Gampo, the first Buddhist ruler of Tibet, who died
in A.D. 650.

Dvagpo-Lharje is also the author of a number of Tibetan
treatises concerning the Maki-Mudra Philosophy and the
tenets peculiar to the Kargyiitpa School. These, like his
work herein presented, are essentially yogzc. And in the year
1150, just two years before his decease, he founded the
Monastery of Ts'ur-lka, which is now the principal seat of
the Kargyiitpa Order.

The other of Milarepa’s two most illustrious disciples was
Rechung-Dorje-Tagpa, who wrote the BSiography of Mila-
repa, known in the original Tibetan as the Jessiin Kahbum,
and published in English translation in 7ibet’s Great Yogi

1 The Tibetan manuscript, upon which our translation is based, bears the follow-
ing title: RJE-SGAMPO RINPOCHE-HI LAM MCHOG RINPOCHE-HI
HPHRENG-WA ZHES-BYA-WA BZHUGS-SO (pron. JE-GAMPO
RINPOCHE-YILAM CHOG RINPOCHE-YIHTEN-WA SHAY-CHA-WA
ZHU-S0), neaning, ‘Herein Lieth the Venerable Lord Gampopa's Supreme
Path, called “The Precious Rosary”.! Copious extracts from our own
version or from a very similar version of this work were published by Madame
A. David-Neel in the Appendix to Initiations and Initiates sm Tibet (London,

1931), pp. 192-210, Herein is contained a complete rendering, which is the
first to be placed on record in an Occidental tongue,
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Milarepa. This, too, contains many preceptual teachings of
the Kargyiitpas and can very profitably be studied in con-
nexion with Dvagpo-Lharje's Precious Rosary.

Rechung-Dorje-Tagpa, in imitation of his Master, Milarepa,
passed the greater part of his life in hermitage ; and, being
quite unconcerned with monastic organization, preferred that
the apostolic succession, in the line of the Kargylitpa Gurus,
should pass to Dvagpo-Lharje, as it did, rather than to
himself.

II. THE TRANSMISSION OF THE TEACHINGS

Inasmuch as the essence of the spiritual lore recorded in
The Precious Rosary is a direct inheritance from the greatest
of these Gurus, it will be of interest to show briefly the way
of its transmission to Dvagpo-Lharje.

The first of the Kargyiitpa Gwrus is Dorje-Chang (Skt.
Vajra-Dhara), the Celestial Buddha, Whom the Kargyiitpas
regard as the Ad%, or * Primordial’, Buddha. And He, so it is
believed, imparted to Tilopa, an Indian yogin, the Maka-
Mudra Philosophy, upon which the yogic teachings of the
Kargyiitpa School, like the yogic precepts contained in this
Book, are chiefly based.

Tilopa, in whom the apostolic succession on Earth thus
originated, flourished in India about the middle of the tenth
century A.D.; and was succeeded by Naropa, his favoured
disciple. Like the Great Gurz Padma Sambhava (who founded
the Ningmapa School in Tibet in A.D. 749, whence, as the
result of a reform movement, the Kargyiitpas separated),
Naropa was a professor of philosophy in the celebrated
Buddhist University of Nalanda, in north-west India, the
principal centre of learning of the epoch. Among Naropa's
disciples was Marpa, who, on account of his many translations
from the Sanskrit into the Tibetan, came to be known in
Tibet, his native land, as Marpa the Translator ; and Marpa
became the first of the Tibetan Gurus of the Kargyiitpa Suc-
cession. Milarepa, who was Marpa’s chief disciple, succeeded
Marpa ; and thence, as we have seen, the apostolic line con-
tinued through Dvagpo-Lharje. (See in 77bet’'s Great Yogi
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Milarepa the frontispiece in colour entitled ¢ The Great Kar-
gyiitpa Gurus’ and the description of the Gurus on pages xv
to xviii.)

It ischiefly on account of their remarkable practical applica-
tion of Buddhism by means of practices which are distinctly
yogic, as Book 11, following, will illustrate, that the followers of
Marpa and Milarepa are distinguished from all other Tibetan
Buddhists. Nowhere among Mahayanists is there greater—if,
indeed, there be as great—insistence upon the Bodkisattvic
ideal of world renunciation and selfless aeon-long labour look-
ing to the ultimate enlightenment of every sentient being as
among the Kargyiitpas.

III. THE TEXTS OF THE PRECIOUS ROSARY

Our manuscript of 74e Precious Rosary was copied by the
translator from a manuscript in the possession of a wandering
yogin who passed through Gangtok, Sikkim, some years ago,
and accepted for a few days the translator’s hospitality.

In keeping with traditional usage, which originated when
writing and printing were less common than now, there
are still many yogins who memorize 7T/e Precious Rosary.
Then, if in their turn they become gurus, they may transmit
it orally or at least expound it from memory. In addition,
each makes his own manuscript copy of these highly prized
teachings, either from such oral transmission or, as is nowa-
days more usual, from the gur#'s manuscript, in order that
they may not be forgotten or lost. And, like the translator’s
yogin guest, any Kargyiitpa is always glad to loan his copy
of T/e Precious Rosary to a pious layman or fellow disciple
(such as the translator) for study and transcription.

Although Tibetan block-prints of 7/e Precious Rosary are
said to exist, neither the translator nor the editor was able,
after much search, to procure one for purposes of textual
criticism. Manuscript texts, such as ours, are, however, ordi-
narily faithfully made. As a rule, when compared with one
another, they show no more than minor variations in the
phrasing of individual precepts or in the order of the precepts
forming the categories.
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IV. THE PRECEPTS COMPARED WITH ‘ELEGANT SAYINGS'

There are, too, a number of works in Tibetan and Sanskrit
consisting of collections of ¢ Elegant Sayings’, which are less
purely religious than the Precepts, being more akin to pro-
verbs. One of the most famous of such collections is 7/e
Precious Treasury of Elegant Sayings (Sublashita Ratna
Nidki) attributed to the Grand Lama of Saskya, otherwise
known as the Saskya Pandita, whom the Chinese Emperor
Khubilai Khan, in A.D. 1270, recognized as the Head of the
Lamaist Church. The late Hungarian scholar, Alexander
Csoma de Koros, who made a translation of it, gives the full
monastic name of this Saskya Pope as Ananda Dwaja Shri
Bhadra. 7/e Precious Treasury was probably compiled while
its reputed author was living as a monk in the Saskya Monas-
tery, in the Province of Tsang, Central Tibet.!

A few of these ¢ Elegant Sayings’, as revised and reshaped
by us from Csoma de Koros’s rendering, are here given, as
a basis for comparison with the Precepts contained in 7/e
Precious Rosary :

“ A hen, when at rest, produceth much fruit;
A peacock, when it remaineth still, hath a handsome tail ;
A gentle horse hath a swift pace;
The quiescence of a holy man is the sign of his being a
Sage.’ (Stanza 20)

‘Not to be cheered by praise,
Not to be grieved by blame,
But to know thoroughly one's own virtues or powers
Are the characteristics of an excellent man.’
(Stanza 29)

‘ In the same place where the Great Lord [Buddha] is pre-
sent
Who would acknowledge any other man?
When the Sun hath arisen, though there be many bright
stars in the sky,
Not one of them is visible. (Stanza 33)

1 Cf. A, C. de Koros, Tibetan Studies (No. x1v), Calcutta, 1912,
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“ A foolish man proclaimeth his qualifications ;
A wise man keepeth them secret within himself;
A straw floateth on the surface of water,
But a precious gem placed upon it sinketh.’
(Stanza 58)
It is only narrow-minded men that make such distinctions
As “ This is our friend, this our enemy ”;
A liberal-minded man showeth affection for all,
For it is uncertain who may yet be of aid to one.’
(Stanza 59)

“ An excellent man, like precious metal,
Is in every way invariable ;
A villain, like the beams of a balance,
Is always varying, upwards and downwards.’
(Stanza 74)

‘Much talking is a source of danger ;
Silence is the means of avoiding misfortune:
The talkative parrot is shut up in a cage;
Other birds, which cannot talk, fly about freely.’
(Stanza 118)

‘ The greatest wealth consisteth in being charitable,
And the greatest happiness in having tranquillity of mind.
Experience is the most beautiful adornment ;
And the best comrade is one that hath no desires.’
(Stanza 134)

“ Men of little ability, too,
By depending upon the great, may prosper ;
A drop of water is a little thing,
But when will it dry away if united to a lake?’
(Stanza 173)

‘ Hurtful expressions should never be used,
Not even against an enemy;
For inevitably they will return to one,
Like an echo from a rock.’ (Stanza 182)

 When about to perform any great work,
Endeavour to have a trustworthy associate;
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If one would burn down a forest,
The aid of a wind is, of course, nceded.” (Stanza 208)

* Meditation without Knowledge,! though giving results for
awhile,
Will, in the end, be devoid of true success;
One may melt gold and silver completely,
But once the fire be gone they grow hard again.’
(Stanza 228)

From a similar collection, entitled Z/%e Staff of Wisdom
(Tib. Skes-rab-Sdon-bu: Skt. Prajrd-Danda), attributed to
Nagarjuna, the learned expounder of the Mahayana, the fol-
lowing ¢ Elegant Sayings’, as translated from the Tibetan
version by Lama Kazi Dawa-Samdup, are added:

“ To him who knoweth the True Nature of things,
What need is there of a teacher?
To him who hath recovered from illness,
What neced is there of a physician?
To him who hath crossed the river,
\What need is there of a boat?’ (MS. folio 5)

* An astronomer maketh calculations and divinations con-
cerning the motions of the Moon and the stars,
But he doth not divine that in his own household his own
womenfolk, being at variance, are misbehaving.’
(MS. folio 7)

“In eating, sleeping, fearing, and copulating, men and beasts
are alike ;
Man excelleth the beast by engaging in religious practices.
So why should a man, if he be without religion, not be
equal to the beast?’ (MS. folio 8)

‘ Time is fleeting, learning is vast; no one knoweth the
duration of one’s life :
Therefore use the swan'’s art of extracting milk from water,
And devote thyself to the Most Precious [Path].’
(MS. folio 13)

1 Or without the guiding teachings of a guru.
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¢ Although many stars shine, and that ornament of the Earth,
the Moon, also shineth,

Yet when the Sun setteth, it becometh night.’
(MS. folio 13)

* The science which teacheth arts and handicrafts
Is merely science for the gaining of a living ;
But the science which tcacheth deliverance from worldly
existence,
Is not that the true science?’ (MS. folio 15)

“ That which one desireth not for oneself,

Do not do unto others.’ (MS. folio 20)
¢ The foolish are like ripples on water,

For whatsoever they do is quickly effaced ;

But the righteous are like carvings upon stone,

For their smallest act is durable.’ (MS. folio 22)

‘ With the wise and gentle, the contented and the truthful,
Companionship, even in prison, is better than sovereignty
with the unruly.’ (MS. folio 23)

Other * Elegant Sayings’, selected from the late Lima Kazi
Dawa-Samdup’s English rendering of 7/e Ocean of Delight
Jor the Wise (Tib. Lodan-Gawai-Roltso), are here placed
on record.! The translator’s Tibetan text, which does not
give the name of the compiler of this collection of maxims, is
contained in a quite recent manuscript made by one of his
pupils in Gangtok either from a block-print or from an older
manuscript.

‘ The Supreme Path of Altruism is a short-cut,
Leading to the Realm of the Conquerors,—
A track more speedy than that of a racing horse;
The selfish, however, know naught of it.’
(Verses 25-8)
1 The original copy of this translation, dated 19o8-9, has been placed in the
editor’s care by Sir E. Denison Ross, Director of the School of Oriental
Studies, University of London, who, like the editor, in the study of things

Tibetan came into personal relationship in India with the late Lama Kazi
Dawa-Samdup, the translator.
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* Charity produceth the harvest in the next birth.
Chastity is the parents of human happiness.
Patience is an adornment becoming to all.
Industry is the conductor of every personal accomplishment.
Dhyana is the clarifier of a beclouded mind.
Intellect is the weapon which overcometh every enemy.’
(Verses 29-34)

‘ Gloat not, even though death and misfortune overwhelm
thine enemies ;
Boast not, even though thou equal Indra [in greatness].
(Verses 41-2)

¢ Some there are who turn inside out their whole interior
By means of over-talkativeness.’ (Verses 51-2)

¢ Be humble and meek if thou would be exalted ;
Praise every one’s good qualities if thou would have friends.’
(Verses 66-7)

“ Argue not with the self-conceited ;
Vie not with the fortunate ;
Disparage not the vengeful ;
Have no grudge with the powerful.”  (Verses 69—72)

‘ Relinquish an evil custom even though it be of thy fathers

and ancestors ;

Adopt a good custom even though it be established among
thine enemies :

Poison is not to be taken even though offered by one’s
mother ;

But gold is acceptable even from one who is inimical.’

(Verses 73-6)

¢ Be not too quick to express the desire of thy hcart.
Be not short-tempered when engaged in a great work.
Be not jealous of a devotee who is truly religious and pious.
Consult not him who is habituated and hardened to evil-
doing.’ (Verses 77-80)



INTROD.] PRECEPTS FOR THE WISE 65

‘ Rogues there are even in religious orders ;
Poisonous plants grow even on hills of medicinal herbs.’
(Verses 112-13)

‘ Some there are who marvel not at others removing moun-

tains,
But who consider it a heavy task when obliged to carry a
bit of fleece.’ (Verses 120-1)

‘ He who is ever ready to take the credit for any action when
it hath proved successful
And is equally ready to throw the blame on others when it
goeth wrong in the least,
And who is ever looking for faults in those who are learned
and righteous,
Possesseth the nature of a crow.’ (Verses 140-3)

‘ Preaching religious truths to an unbeliever is like feeding a
venemous serpent with milk.’ (Verse 146)

¢ Although a cloth be washed a hundred times,
How can it be rendered clean and pure
If it be washed in water which is dirty ?’
(Verses 159-61)

¢ The unreasoning zeal and narrow-mindedness of an igno-
ramus merely serveth to lower one’s esteem of the per-
son he trieth to praise.’ (Verse 181)

‘ The greatest fault to be avoided is Ignorance.
To overcome the enemy Ignorance, one requireth Wisdom.
The best method of acquiring Wisdom is unfaltering en-

deavour.’ (Verses 186-8)
“ He who knoweth the Precepts by heart, but faileth to prac-
tise them,
Is like unto one who lighteth a lamp and then shutteth his
eyes.’ (Verses 193-4)

“Who can say with certainty that one will live to see the
morrow ?’ (Verse 204)
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‘ How can it be just to kill helpless and inoffensive creatures ?’
(Verse 214)
These selected ‘ Elegant Sayings’, Proverbs, and Precepts
help to suggest the importance and richness of this type of
Tibetan literature, which has been much influenced by that
of India: and aided by this brief introduction, the reader will
now be prepared to profit by the wisdom-lore which has been
bequeathed to us by the great Kargyiitpa Sages in the Book
which follows.

FROM ‘THE VOICE OF THE S/ILENCE’?

¢ Give up thy life, if thou would’st hve.
* * *
The Wise Ones tarry not in pleasure-grounds of senses.

The Wise Ones heed not the sweet-tongued voices of illusion,
* * *

If, through the Hall of Wisdom, thou would’st reach the Vale of
Bliss, Disciple, close fast thy senses against the great dire heresy

of Separateness that weaneth thee from the rest.
* * *

The Pupil must regain the child state ke hath lost ere the first

sound can fall upon his ears.
E * *

To live to benefit mankind is the first step. To practise the six

glorious virtues 1s the second.
* * *

If Sun thou canst not be, then be the humble planet.
Be humble, if thou would’st attain to Wisdom. Be humbler still,

when Wisdom thou hast mastered.
* * *

The Teacher can but point the way. The Path is one for all ; the

means to reach the Goal must vary with the Pilgrims.
* * *

Hast thou attuned thy being to Humanity’s great pain, O candi-
date for light?
* * *
Compassion speaketh and saith: *“ Can there be bliss when all
that live must suffer? Shalt thou be saved and hear the whole
world cry?”’

1 Selections from H. P, Blavatsky's English rendering of  Chosen Fragments
from The Book of the Golden Precepts’ (London and New York, 1889).



[THE SUPREME PATH OF DISCIPLESHIP:
THE PRECEPTS OF THE GURUS]

[THE OBEISANCE]
Obeisance to the Precious Guru !
[THE FOREWORD)]

LET him who desireth deliverance from the fearful and diff-
cult-to-traverse Sea of Successive Existences, by means of
the precepts taught by the inspired Kargyiitpa Sages, render
due homage to these Teachers, whose glory is immaculate,
whose virtues are as inexhaustible as the ocean, and whose
infinite benevolence embraceth all beings, past, present, and
future, throughout the Universe.

For the use of those who share in the quest for Divine
Wisdom there follow, recorded in writing, the most highly
estecmed precepts, called ¢ The Supreme Path, the Rosary of
Precious Gems’, transmitted to Gampopa, either directly or
indirectly, through that Inspired Dynasty of Gurus, out
of their love for him.

[THE TWENTY-EIGHT CATEGORIES OF YOGIC
PRECEPTS]

I. THE TEN CAUSES OF REGRET

The devotee secking Liberation and the Omniscience of
Buddhahood should first meditate upon these ten things which
are causes of regret :

(1) Having obtained the difficult-to-obtain, free, and en-
dowed human body, it would be a cause of regret to fritter
life away.

(2) Having obtained this pure and difficult-to-obtain, free,
and endowed human body, it would be a cause of regret to
die an irreligious and worldly man.

(3) This human life in the Ka/i-Yuga [or Age of Darkness]
being so brief and uncertain, it would be a cause of regret to
spend it in worldly aims and pursuits.

(4) One’s own mind being of the nature of the Diarma-
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Kaya, uncreated, it would be a cause of regret to let it be
swallowed up in the morass of the world’s illusions,

(5) The holy guru being the guide on the Path, it would
be a cause of regret to be separated from him before attaining
Enlightenment.

(6) Religious faith and vows being the vessel which con-
veyeth one to Emancipation, it would be a cause of regret
were they to be shattered by the force of uncontrolled passions.

(7) The Perfect Wisdom having been found within oneself
in virtue of the guru’s grace, it would be a cause of regret to
dissipate it amidst the jungle of worldliness.

(8) To sell like so much merchandise the Sublime Doctrine
of the Sages would be a cause of regret.

(9) Inasmuch as all beings are our kindly parents,! it would
be a cause of regret to have aversion for and thus disown or
abandon any of them.

(10) The prime of youth being the period of development
of the body, speech, and mind, it would be a cause of regret
to waste it in vulgar indifference.

These are The Ten Causes of Regret.

II. THE TEN REQUIREMENTS COME NEXT

(1) Having estimated one’s own capabilities, one requireth
a sure line of action.

(2) To carry out the commands of a religious preceptor, one
requireth confidence and diligence.

(3) To avoid error in choosing a guru, the disciple requireth
knowledge of his own faults and virtues.

(4) Keenness of intellect and unwavering faith are required
to tune in with the mind of the spiritual preceptor.

(5) Unceasing watchfulness and mental alertness, graced
with humility, are required to keep the body, speech, and
mind unsullied by evil.

(6) Spiritual armour and strength of intellect are required
for the fulfilment of one’s heart’s vows.

! In the Buddhist, as in the Hindu view, so interminably during inconceiv-
able aeons have evolution and transition and rebirth been going on that all
sentient beings have been our parents. Reference should here be made to
a parallel passage and its commentary in Tibe!’s Great Yogi Milarepa, p. 203 .
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(7) Habitual freedom from desire and attachment is neces-
sary if one would be'free from bondage.

(8) To acquire the Twofold Merit,! born of right motives,
right actions, and the altruistic dedication of their results,
there is need of unceasing effort.

(9) The mind, imbued with love and compassion in thought
and deed, ought ever to be directed to the service of all sen-
tient beings.

(10) Through hearing, understanding, and wisdom, one
should so comprehend the nature of all things as not to fall
into the error of regarding matter and phenomena as real.

These are The Ten Requirements.

III. THE TEN THINGS TO BE DONE

(1) Attach thyself to a religious preceptor endowed with
spiritual power and complete knowledge.

(2) Seek a delightful solitude endowed with psychic in-
fluences as a hermitage.

(3) Seek friends who have beliefs and habits like thine own
and in whom thou canst place thy trust.

(4) Keeping in mind the evils of gluttony, use just enough
food to keep thee fit during the period of thy retreat.

(5) Study the teachings of the Great Sages of all sects
impartially.

(6) Study the beneficent sciences of medicine and astrology,
and the profound art of omens.

(7) Adopt such regimen and manner of living as will keep
thee in good health.

(8) Adopt such devotional practices as will conduce to thy
spiritual development.

(9) Retain such disciples as are firm in faith, meek in spirit,
and who appear to be favoured by karma in their quest for
Divine Wisdom.

(10) Constantly maintain alertness of consciousness in walk-
ing, in sitting, in eating, and in sleeping.

These are The Ten Things To Be Done.

1 The Twofold Merit is expounded on p. 97%
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1IV. THE TEN THINGS TO BE AVOIDED

(1) Avoid a gurr whose heart is set on acquiring worldly
fame and possessions.

(2) Avoid friends and followers who are detrimental to thy
peace of mind and spiritual growth.

(3) Avoid hermitages and places of abode where there
happen to be many persons who annoy and distract thee.

(4) Avoid gaining thy livelihood by means of deceit and
theft.

(5) Avoid such actions as harm thy mind and impede thy
spiritual development.

(6) Avoid such acts of levity and thoughtlessness as lower
thee in another’s esteem.

(7) Avoid useless conduct and actions.

(8) Avoid concealing thine own faults and speaking loudly
of those of others.

(9) Avoid such food and habits as disagree with thy health.

(10) Avoid such attachments as are inspired by avarice.

These are The Ten Things To Be Avoided.

V. THE TEN THINGS NOT TO BE AVOIDED

(1) Ideas, being the radiance of the mind, are not to be
avoided.

(2) Thought-forms, being the revelry of Reality, are not to
be avoided.

(3) Obscuring passions, being the means of reminding one
of Divine Wisdom [which giveth deliverance from them], are
not to be avoided [if rightly used to enable one to taste life to
the full and thereby reach disillusionment].

(4) Affluence, being the manure and water for spiritual
growth, is not to be avoided.

(5) Illness and tribulations, being teachers of piety, are not
to be avoided.

(6) Enemies and misfortune, being the mcans of inclining
one to a religious career, are not to be avoided.

(7) That which cometh of itself, being a divine gift, is not to
be avoided.
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(8) Reason, being in every action the best friend, is not to
be avoided.

(9) Such devotional exercises of body and mind as one is
capable of perflorming are not to be avoided.

(10) The thought of helping others, howsoever limited one’s
ability to help others may be, is not to be avoided.

These are The Ten Things Not To Be Avoided.

Vi. -THE TEN THINGS ONE MUST KNOW

(1) One must know that all visible phenomena, being
illusory, are unreal.

(2) One must know that the mind, being without independent
existence [apart from the One Mind], is impermanent.

(3) One must know that ideas arise from a concatenation of
causes.

(4) One must know that the body and speech, being com-
pounded of the four elements, are transitory.

(5) One must know that the effects of past actions, whence
cometh all sorrow, are inevitable.

(6) One must know that sorrow, being the means of con-
vincing one of the need of the religious life, is a guru.

(7) One must know that attachment to worldly things
maketh material prosperity inimical to spiritual progress.

(8) One must know that misfortune, being the means of
leading one to the Doctrine, is also a guru.

(9) One must know that no existing thing hasan independent
existence.

(10) One must know that all things are interdependent.

These are The Ten Things One Must Know.

VII. THE TEN THINGS TO BE PRACTISED

(1) One should acquire practical knowledge of the Path by
treading it, and not be as are the multitude [who profess, but
do not practise, religion].

(z) By quitting one’s own country and dwelling in foreign

4166 F
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lands one should acquire practical knowledge of non-attach-

ment.!

(3) Having chosen a religious preceptor, separate thyself
from egotism and follow his teachings implicitly.

(4) Having acquired mental discipline by hearing and medi-
tating upon religious teachings, boast not of thine attainment,
but apply it to the realization of Truth.

(5) Spiritual knowledge having dawned in oneself, neglect
it not through slothfulness, but cultivate it with ceaseless

vigilance.

(6) Once having experienced spiritual illumination, com-
mune with it in solitude, relinquishing the worldly activities of
the multitude.

(7) Having acquired practical knowledge of spiritual things
and made the Great Renunciation, permit not the body, speech,
or mind to become unruly, but observe the three vows, of

poverty, chastity, and obedience.

(8) Having resolved to attain the Highest Goal, abandon
selfishness and devote thyself to the service of others.

(9) Having entered upon the mystic Mantrayanic Pathway,
permit not the body, the speech, or the mind to remain
unsanctified, but practise the threefold mandala.?

! This implies non-attachment to all worldly possessions, to home and kin,
as to the tyranny of social intercourse and custom, which commonly cause the
attached to fritter life away in what Milarepa calls the worthless doings of
this world. As Milarepa so wisely teaches, ¢ All worldly pursuits have but
the one unavoidable and inevitable end, which is sorrow: acquisitions end in
dispersion; buildings, in destruction; meetings, in separation; Dbirths, in
death.” (Sce Tibet's Great Yogi Milavepa, p. 259.) All the Great Sages,
in every land and generation, have traversed the Garden of Human Existence,
have plucked and eaten of the glamorous vari-coloured fruits of the Tree of
Life growing in the midst thereof, and, as a result, have attained world-
disillusionment, whereby man first sees that Divine Vision which alone can
give to him imperishable contentment both now and in the hour of death.
Ecclesiastes, the Jewish Sage, who was once ‘king over Israel in Jerusalem’,
in language very much like that of Milarepa, tells us, ‘I have seen all the
works that are done under the sun; and, behold, all is vanity and vexation of_
spirit.”  (Ecclesiastes 1. 14.)

? A mandala is a symbolical geometrical diagram wherein deities are invoked.
(Sce Zibel's Great Yogi Milavepa, p. 132.) The threefold mandala is dedicated
to the spiritual forces (often personified as Tantric deities) presiding over, or
manifesting through, the body, the speech, and the mind of man, as in
Kundalint Yoga.
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(10) During the period of youth, frequent not those who
cannot direct thee spiritually, but acquire practical knowledge
painstakingly at the feet of a learned and pious guru.

These are The Ten Things To Be Practised.

VIII. THE TEN THINGS TO BE PERSEVERED IN

(1) Novices should persevere in listening to, and meditating
upon, religious teachings.

(2) Having had spiritual experience, persevere in meditation
and mental concentration.

(3) Persevere in solitude until the mind hath been yogically
disciplined.

(4) Should thought-processes be difficult to control, perse-
vere in thine efforts to dominate them.

(5) Should there be great drowsiness, persevere in thine
efforts to invigorate the intellect [or to control the mind].

(6) Persevere in meditation until thou attainest the im-
perturbable mental tranquillity of samadii.

(7) Having attained this state of samad/kz, persevere in pro-
longing its duration and in causing its recurrence at will.

(8) Should various misfortunes assail thee, persevere in
patience of body, speech, and mind.

(9) Should there be great attachment, hankering, or mental
weakness, persevere in an effort to eradicate it as soon as it
manifesteth itself.

(10) Should benevolence and pity be weak within thee,
persevere in directing the mind towards Perfection.

These are The Ten Things To Be Persevered In.

IX. THE TEN INCENTIVES

(1) By reflecting upon the difficulty of obtaining an endowed
and free human body, mayest thou be incited to adopt the
religious career.

(2) By reflecting upon death and the impermanence of life,
mayest thou be incited to live piously.

(3) By reflecting upon the irrevocable nature of the results
which inevitably arise from actions, mayest thou be incited to
avoid impiety and evil.
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(4) By reflecting upon the evils of life in the round of
successive existences, mayest thou be incited to seek Emanci-
pation.

(5) By reflecting upon the miseries which all sentient
beings suffer, mayest thou be incited to attain deliverance
therefrom by enlightenment of mind.

(6) By reflecting upon the perversity and illusory nature of
the mind of all sentient beings, mayest thou be incited to
listen to, and meditate upon, the Doctrine.

(7) By reflecting upon the difficulty of eradicating erroneous
concepts, mayest thou be incited to constant meditation [which
overcometh them].

(8) By reflecting upon the predominance of evil propensities
in this Kali-Yuga [or Age of Darkness], mayest thou be
incited to seek their antidote [in the Doctrine].

(9) By reflecting upon the multiplicity of misfortunes in this
Age of Darkness, mayest thou be incited to perseverance [in
the quest for Emancipation].

(10) By reflecting upon the uselessness of aimlessly frittering
away thy life, mayest thou be incited to diligence [in the
treading of the Path].

These are The Ten Incentives.

X. THE TEN ERRORS

(1) Weakness of faith combined with strength of intellect
are apt to lead to the error of talkativeness.

(2) Strength of faith combined with weakness of intellect
are apt to lead to the error of narrow-minded dogmatism.

(3) Great zeal without adequate religious instruction is apt
to lead to the error of going to erroneous extremes [or follow-
ing misleading paths].

(4) Meditation without sufficient preparation through having
heard and pondered the Doctrine is apt to lead to the error
of losing oneself in the darkness of unconsciousness.!

(5) Without practical and adequate understanding of the

! This refers to that mental chaos or delusion which is the antithesis of the
mental discipline acquired by right practice of yoga under a wise gunds
guidance,
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Doctrine, one is apt to fall into the error of religious self-
conceit.

(6) Unless the mind be trained to selflessness and infinite
compassion, one is apt to fall into the error of seeking libera-
tion for self alone.

(7) Unless the mind be disciplined by knowledge of its
own immaterial nature, one is apt to fall into the error of
diverting all activities along the path of worldliness.

(8) Unless all worldly ambitions be eradicated, one is apt
to fall into the error of allowing onesclf to be dominated by
worldly motives.

(9) By permitting credulous and vulgar admirers to con-
gregate about thee, there is liability of falling into the error
of becoming puffed up with worldly pride.

(10) By boasting of one’s occult learning and powers, one
is liable to fall into the error of proudly exhibiting pro-
ficiency in worldly rites.!

These are The Ten Errors.

XI. THE TEN RESEMBLANCES WHEREIN ONE MAY ERR

(1) Desire may be mistaken for faith.

(2) Attachment may be mistaken for benevolence and com-
passion.

(3) Cessation of thought-processes may be mistaken for
the quiescence of infinite mind, which is the true goal.

(4) Sense perceptions [or phenomena] may be mistaken
for revelations [or glimpses] of Reality.

(5) A mere glimpse of Rcality may be mistaken for com-
plete realization.

(6) Those who outwardly profess, but do not practise,
religion may be mistaken for true devotees.

(7) Slaves of passion may be mistaken for masters of yoga
who have liberated themselves from all conventional laws.

(8) Actions performed in the interest of self may be mis-
takenly regarded as being altruistic.

1 No true master of the occult sciences ever allows himself to boast or make
public exhibition of his .yogic powers. It is only in secret initiations of
disciples, as was the casc with Marpa, that they are shown, if at all. (See
Tibet's Great Yogi Milarepa, pp. 132-3, 154-5, 163.)
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(9) Deceptive methods may be mistakenly regarded as
being prudent.
(10) Charlatans may be mistaken for Sages.
These are The Ten Resemblances Wherein One May
Err.
XII. THE TEN THINGS WHEREIN ONE ERRETH NOT

(1) In being free from attachment to all objects, and being
ordained a bkikshu' into the Holy Order, forsaking home
and entering upon the homeless state, one doth not err.

(2) In revering one’s spiritual preceptor one doth not err.

(3) In thoroughly studying the Doctrine, hearing discourses
thereon, and reflecting and meditating upon it, one doth
not err.

(4) In nourishing lofty aspirations and a lowly demeanour
one doth not err.

(5) In entertaining liberal views [as to religion] and yet
being firm in observing [formal religious] vows one doth
not err.

(6) In having greatness of intellect and smallness of pride
one doth not err.

(7) In being wealthy in religious doctrines and diligent in
meditating upon them one doth not err.

(8) In having profound religious learning, combined with
knowledge of things spiritual and absence of pride, one doth
not err.

(9) By passing one’s whole life in solitude {and medita-
tion] one doth not err.

(10) In being unselfishly devoted to doing good to others,
by means of wise methods, one doth not err.

These are The Ten Things Wherein One Erreth Not.

XIlI. THE THIRTEEN GRIEVOUS FAILURES

(1) If, after having been born a human being, one give no
heed to the Holy Doctrine, one resembleth a man who
returneth empty-handed from a land rich in precious- gems ;
and this is a grievous failure.

Y Bliskshu (Skt.) = Bhikkhu (Pili): a member of the Saigha, the Buddhist
Order of those vowed to the Path of World Renunciation.
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(2) If, after having entered the door of the Holy Order,
one return to the life of the householder, one resembleth
a moth plunging into the flame of a lamp; and this is a
grievous failure.

(3) To dwell with a sage and remain in ignorance is to be
like a man dying of thirst on the shore of a lake; and this is
a grievous failure.

(4) To know the moral precepts and not apply them to
the curc of obscuring passions is to be like a disecased man
carrying a bag of medicine which he never useth; and this is
a grievous failure.

(5) To preach religion and not practise it is to be like
a parrot saying a prayer; and this is a grievous failure.

(6) The giving in alms and charity of things obtained by
theft, robbery, or deceit, is like lightning striking the surface
of water ; and this is a grievous failure.!

(7) The offering to the deities of meat obtained by killing
animate beings is like offering a mother the flesh of her own
child ;2 and this is a grievous failure.

(8) To exercise patience for merely sclfish ends rather than
for doing good to others is to be like a cat exercising patience
in order to kill a rat; and this is a grievous failure.

(9) Performing meritorious actions in order merely to
attain fame and praise in this world is like bartering the
mystic wish-granting gem ? for a pellet of goat’s dung; and
this is a grievous failure.

(10) If, after having heard much of the Doctrine, onc’s
nature still be unattuncd, onc is like a physician with a
chronic disease ; and this is a grievous failure.

! According to this simile, lightning in striking water fails of its true purpose,
which is to set afire some inflammable object, even as does the giving in alins
and charity of things dishonestly acquired.

2 All living things are inseparably parts of One Whole, so that any injury or
suffering inflicted upon the microcosm affects the macrocosm. Sce pp. 11
and go!, Herein the Kargyiitpa Sages prove themselves to be truc to the
great compassionate doctrine of ahimsd (or ¢ not hurting’), which is stressed
by Hinduism, Buddhism, Jainism, Taoism, and Sufism.

3 The wish-granting gem of Oriental myth, known in Sanskrit as the
Cintamay:1, like Aladdin’s magic lamp, grants any desire which its posscssor
formulates.
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(11) To be clever concerning precepts yet ignorant of the
spiritual experiences which come from applying them is to
be like a rich man who hath lost the key of his treasury ; and
this is a grievous failure.

(12) To attempt to explain to others doctrines which one
hath not completely mastered oneself is to be like a blind
man leading the blind ; and this is a grievous failure.

(13) To hold the experiences resulting from the first stage
of meditation to be those of the final stage is to be like a
man who mistaketh brass for gold; and this is a grievous
failure,

Thesc are The Thirteen Grievous Failures.

XIV. THE FIFTEEN WEAKNESSES

(1) A religious devotce showeth weakness if he allow his
mind to be obsessed with worldly thoughts while dwelling in
solitude,

(2) A religious devotee who is the head of a monastery
showeth weakness if he seck his own interests [rather than
those of the brotherhood].

(3) A religious devotee showeth weakness if he be careful
in the observance of moral discipline and lacking in moral
restraint.

(4) It showeth weakness in one who hath entered upon the
Righteous Path to cling to worldly feelings of attraction and
repulsion.

(5) It showeth weakness in one who hath renounced
worldliness and entered the Holy Order to hanker after
acquiring merit.

(6) It showeth weakness in one who hath caught a glimpse
of Reality to fail to persevere in sadhana [or yogic medita-
tion] till the dawning of Full Enlightenment.

(7) It showeth wcakness in one who is a religious devotee
to enter upon the Path and then be unable to tread it.

(8) It showeth weakness in one who hath no other occupa-
tion than religious devotion to be unable to eradicate from
himself unworthy actions.

(9) It showeth weakness in one who hath chosen the
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religious career to have hesitancy in entering into close
retreat while knowing full well that the food and everything
needed would be provided unasked.

(1c) A religious devotee who exhibiteth occult powers
when practising exorcism or in driving away diseases showeth
weakness.

(r1) A religious devotee showeth weakness if he barter
sacred truths for food and money.

(12) One who is vowed to the religious life showeth weak-
ness if he cunningly praise himself while disparaging others.

(13) A man of religion who preacheth loftily to others and
doth not live loftily himself showeth weakness.

(14) One who professeth religion and is unable to live in
solitude in his own company and yet knoweth not how to
make himself agreeable in the company of others showeth
weakness.

(15) The religious devotee showeth weakness if he be not
indifferent to comfort and to hardship.

These are The Fifteen Weaknesses.

XV. THE TWELVE INDISPENSABLE THINGS

(1) It is indispensable to have an intellect endowed with
the power of comprehending and applying the Doctrine to
one’s own needs.

(2) At the very beginning [of one’s religious career] it is
indispensably necessary to have the most profound aversion
for the interminable sequence of repeated deaths and births.

(3) A guru capable of guiding thec on the Path of Eman-
cipation is also indispensable.

(4) Diligence combined with fortitude and invulnerability
to temptation are indispensable.

(5) Unceasing perseverance in neutralizing the results of
evil deeds, by the performance of good deeds, and the fulfil-
ling of the threefold vow, to maintain chastity of body,
purity of mind, and control of speech, are indispensable.

(6) A philosophy comprehensive enough to embrace the
whole of knowledge is indispensable.

(7) A system of meditation which will produce the power
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of concentrating the mind upon anything whatsoever is indis-
pensable.

(8) An art of living which will enable one to utilize each
activity [of body, speech, and mind] as an aid on the Path is
indispensable.

(9) A method of practising the select teachings which will
make them more than mere words is indispensable,

(10) Special instructions [by a wise gurz] which will enable
one to avoid misleading paths, temptations, pitfalls, and
dangers are indispensable.

(11) Indomitable faith combined with supreme serenity of
mind are indispensable at the moment of death.

(12) As a result of having practically applied the select
teachings, the attainment of spiritual powers capable of trans-
muting the body, the speech, and the mind into their divine
essences is indispensable.!

These are The Twelve Indispensable Things.

XVI. THE TEN SIGNS OF A SUPERIOR MAN

(1) To have but little pride and envy is the sign of a
superior man.

(2) To have but few desires and satisfaction with simple
things is the sign of a superior man.

(3) To be lacking in hypocrisy and deceit is the sign of
a superior man.

(4) To regulate one’s conduct in accordance with the law
of causc and effect as carefully as one guardeth the pupils of
one’s eyes is the sign of a superior man.

(5) To be faithful to onc’s engagements and obligations is
the sign of a superior man.

(6) To be able to keep alive friendships while one [at the
same time] regardeth'all beings with impartiality is the sign
of a superior man.

1 As a direct result of practically applying the Doctrine, the devotee should
attain that spiritual yogic power whereby the gross physical body is transmuted
into the radiant body of glory, elsewhere in our texts called the ‘rainbow
body’ (see pp. 170, 183", 3183, 346); and the erring human speech into the in-
fallible divine speech, and the unenlightened human mind into the supramundane
mind, of a Buddha.
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(7) To look with pity and without anger upon those who
live evilly is the sign of a superior man.

(8) To allow unto others the victory, taking unto oneself
the defeat, is the sign of a superior man.

(9) To differ from the multitude in every thought and
action is the sign of a superior man.

(10) To observe faithfully and without pride one’s vows of
chastity and piety is the sign of a superior man.

These are The Ten Signs Of A Superior Man. Their
opposites are The Ten Signs Of An Inferior Man.

XVII. THE TEN USELESS THINGS!

(1) Our body being illusory and transitory, it is useless to
give over-much attention to it.

(2) Seeing that when we die we must depart empty-handed
and on the morrow after our death our corpse is expelled
from our own house, it is useless to labour and to suffer
privations in order to make for oneself a home in this world.

(3) Seeing that when we die our descendants [if spiritually
unenlightened] are unable to render us the least assistance,
it is useless for us to bequeath to them worldly [rather than
spiritual] riches, even out of love.?

1 They are useless in the sense meant by Milarepa when he came to realize
that human life ought never to be frittered away in the spiritually profitless
doings of this world, (See Tibet's Great Yogi Milarepa, pp. 176-7, 179-80.)
The tenth aphorism of this series having been unintentionally omitted from
our Tibetan manuscript by the scribe, we have substituted for it an adaptation
of our own, based upon the doctrine of the worthlessness of worldly actions,
as thus enunciated by Milarepa, and upon which this category of ‘The Ten
Useless Things’ is based.

These teachings, if practically applied, like those of the Buddha or of the
Christ, would result in the cessation of all actions performed selfishly rather
than altruistically. The same supreme doctrine of the renunciation of the
fruits of action underlies the whole of the Bhagavad Gita.

? To fritter away the precious moments of life in heaping up the penshable
goods of this world, thinking thereby to benefit oneself and one's family, is
unwise. One’s time on Earth ought to be given to the winning of those riches
which are imperishable and capable of assisting one both in living and in
dying. It is the science of accumulating riches of this character which parents
should bequeath to their children and not worldly riches which merely intensify
and prolong their possessors’ slavery to sansanc existence. This precept is
emphasized by the fifth and sixth precepts which follow.
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(4) Seeing that when we die we must go on our way alone
and without kinsfolk or friends, it is useless to have devoted
time [which ought to have been dedicated to the winning of
Enlightenment] to their humouring and obliging, or in shower-
ing loving affection upon them.!

(5) Seeing that our descendants themselves are subject to
death and that whatever worldly goods we may bequeath to
them are certain to be lost eventually, it is useless to make
bequests of the things of this world.

(6) Seeing that when death cometh one must rclinquish
even one’s own home, it is useless to devote life to the acquisi-
tion of worldly things.

(7) Seeing that unfaithfulness to the religious vows will
result in one’s going to the miserable states of existence, it is
useless to have entered the Order if one live not a holy life.

(8) To have heard and thought about the Doctrine and not
practised it and acquired spiritual powers to assist thee at the
moment of death is useless.

(9) It is useless to have lived, even for a very long time,
with a spiritual preceptor if one be lacking in humility and
devotion and thus be unable to develop spiritually.

(10) Seeing that all existing and apparent phenomena are
ever transient, changing, and unstable, and more especially
that the worldly life affordeth neither reality nor permanent
gain, it is useless to have devoted oneself to the profitless
doings of this world rather than to the seeking of Divine
Wisdom.

These are The Ten Useless Things.

XVIlI. THE TEN SEL‘F-IMPOSED TROUBLES
(1) To enter the state of the householder without means of
sustenance produceth self-imposed trouble as doth an idiot
eating aconite.

1 Time when devoted to kinsfolk and friends should be employed not merely
for the sake of showing them proper courtesy and loving affection, but chiefly
for the purpose of setting them upon the Path of the Great Deliverance,
whereby each living being is realized to be one’s relative. All conventional
social relationships on the human plane being illusory, it is useless for a yogin
to dissipate the precious moments of his incarnate existence solely on their
account.



caT. xviir] PRECEPTS OF THE GURUS 83

(2) Tolive a thoroughly evil life and disregard the Doctrine
produceth self-imposed trouble as doth an insane person
jumping over a precipice.

(3) To live hypocritically produceth self-imposed trouble
as doth a person who putteth poison in his own food.

(4) To be lacking in firmness of mind and yet attempt to
act as the head of a monastery produceth self-imposed trouble
as doth a feeble old woman who attempteth to herd cattle.

(5) To devote oneself wholly to selfish ambitions and not
to strive for the good of others produceth self-imposed trouble
as doth a blind man who alloweth himself to become lost in
a desert.

(6) To undertake difficult tasks and not have the ability to
perform them p;oduceth self-imposed trouble as doth a man
without strength who trieth to carry a heavy load.

(7) To transgress the commandments of the Buddha or of
the holy guru through pride and self-conceit produceth self-
imposed trouble as doth a king who followeth a perverted
policy.

(8) To waste one’s time loitering about towns and villages
instead of devoting it to meditation produceth self-imposed
trouble as doth a deer that descendeth to the valley instead
of keeping to the fastnesses of the mountains.

(9) To be absorbed in the pursuit of worldly things rather
than in nourishing the growth of Divine Wisdom produceth
self-imposed trouble as doth an eagle when it breaketh its
wing.

(10) Shamelessly to misappropriate offerings which have
been dedicated to the gurx or to the Trinity! produceth

! The Buddhist Trinity is the Buddha, the Dharmma (or Scriptures), and the
Sangha (or Priesthood). Neither gurus nor priests in a Buddhist or Hindu
community have a right to demand any form of payment in return for their per-
formance of religious duties. Their disciples or laymen, however, being in
duty bound to provide for their maintenance, make voluntary offerings to them,
chiefly in the form of food and clothing, and sometimes in the form of property
endowments to their dshramas, monasteries, or temples. According to the rule
of Buddhist monasticism, no member of the Sangha should touch money, but
nowadays this rule is not usually observed ; and the offerings commonly include
money, often for expenditure in some pious work, such as building a stipa,
making manuscript copies of the Scriptures, restoring an image, or to help in
the building or repair of a shrine.
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self-imposed trouble as doth a child swallowing live
coals.!

These are The Ten Self-Imposed Troubles.

XIX. THE TEN THINGS WHEREIN ONE DOETH GOOD TO
ONESELF

(1) One doeth good to oneself by abandoning worldly con-
ventions and devoting oneself to the Holy Dkarma.

(2) One doeth good to oneself by departing from home
and kindred and attaching oneself to a gwrx of saintly
character.

(3) One doeth good to oneself by relinquishing worldly
activities and devoting oneself to the three religious activi-
ties,—hearing, reflecting, and meditating [upon the chosen
teachings].

(4) One doeth good to oneself by giving up social inter-
course and dwelling alone in solitude.

(5) One doeth good to oneself by renouncing desire for
luxury and ease and enduring hardship.

(6) One doeth good to oneself by being contented with
simple things and free {rom craving for worldly possessions.

(7) One doeth good to oneself by making and firmly
adhering to the resolution not to take advantage of others.

(8) One doeth good to oneself by attaining freedom from
hankering after the transitory pleasures of this life and
devoting oneself to the realization of the eternal bliss of
Nirvana.

(9) One doeth good to oneself by abandoning attachment
to visible material things [which are transitory and unreal]
and attaining knowledge of Reality.

(10) One doeth good to oneself by preventing the three
doors to knowledge [the body, the speech, and the mind]
from remaining spiritually undisciplined and by acquiring,
through right use of them, the Twofold Merit.

These are The Ten Things Wherein One Doeth Good To
Oneself.

1 The evil karma resulting from the act of impiety is for the devotee as pain-
ful spiritually as the swallowing of live coals is for the child physically.
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XX. THE TEN BEST THINGS

(1) For one of little intellect, the best thing is to have faith
in the law of cause and effect.

(2) For one of ordinary intellect, the best thing is to
recognize, both within and without oneself, the workings of
the law of opposites.!

(3) For one of superior intellect, the best thing is to have
thorough comprehension of the inseparableness of the knower,
the object of knowledge, and the act of knowing.?

(4) For one of little intellect, the best meditation is com-
plete concentration of mind upon a single object.

(5) For one of ordinary intellect, the best meditation is
unbroken concentration of mind upon the two dualistic concepts
[of phenomena and noumena, and consciousness and mind].

(6) For one of superior intellect, the best meditation is to
remain in mental quiescence, the mind devoid of all thought-
processes, knowing that the meditator, the object of medita-
tion, and the act of meditating constitute an inseparable unity.

1 Another rendering, more literal, but rather unintelligible to the reader
unaccustomed to the profound thought of Tibetan metaphysicians, might be
phrased as follows : ¢ For one of ordinary intellect [or spiritual insight] the
best thing is to recognize the external and internal phenomena [as these are
seen] in the four aspects [or unions] of phenomena and noumena’. Such
recognition is to be arrived at through yogic analysis of phenomena, manifested
in or through the cosmos. Such analysis must be based upon the realization
that all phenomena, visible and invisible, have their noumenal source in the
Cosmic Mind, the origin of all existing things. ‘The four aspects [or unions]
of phenomena and noumena’ are: (1) Phenomena and Voidness (Skt.
Shiinyala) ; (2) Clearness and Voidness ; (3) Bliss and Voidness; (4) Conscious-
ness and Voidness. Upon each of these ‘unions’ a vast treatise could be
written. Here we may briefly state that Phenomena, Clearness, Bliss, and
Consciousness represent four aspects of phenomena in opposition to their
corresponding noumena, or voidnesses, The Shanyatd (Tib, Stong-pa-nyid),
the Voidness, the Ultimate Source of all phenomena, being without attributes,
or qualities, is humanly inconceivable. In the Mahiayana philosophy it sym-
bolizes the Absolute, the Thatness of the Vedantists, the One Reality, which is
Mind.

2 It is usual for the guru, somewhat after the manner of the Zen gurus of
Japan, to put the problem before the shsshya (or disciple)in the form of a series
of interdependent questions such as the following: Is the knower other than
the object of knowledge ? Is the object of knowledge other than the act of
knowing ? Is the act of knowing other than the knowledge ? Similar series of
questions are set forth in The Epitome of the Great Symbol, §§ 78, 8o, 98, 102,
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(7) For one of little intellect, the best religious practice is
to live in strict conformity with the law of cause and effect.

(8) For one of ordinary intellect, the best religious practice
is to regard all objective things as though they were images
seen in a dream or produced by magic.

(9) For one of superior intellect, the best religious practice
is to abstain from all worldly desires and actions,! [regarding
all sangsaric things as though they were non-existent].

(10) For those of all three grades of intellect, the best
indication of spiritual progress is the gradual diminution of
obscuring passions and selfishness.

These are the Ten Best Things.

XXI. THE TEN GRIEVOUS MISTAKES

(1) For areligious devotce to follow a hypocritical charlatan
instead of a gurx who sincerely practiseth the Doctrine is a
grievous mistake.

(2) For a religious devotee to apply himself to vain worldly
sciences rather than to secking the chosen sceret teachings of
the Great Sages is a grievous mistake.

(3) For a religious devotee to make far-reaching plans as
though he were going to establish permanent residence [in
this world] instead of living:as though cach day were the last
he had to live is a grievous mistalke,

(4) For a religious devotec to preach the Doctrine to the
multitude [ere having realized it to be true] instead of medi-
tating upon it [and testing its truth] in solitude is a grievous
mistake.

(5) For a religious devotee to be like a miser and hoard up
riches instead of dedicating them to religion and charity is a
grievous mistake.

(6) For a religious devotee to give way in body, speech, and
mind to the shamelessness of decbauchery instead of observing
carefully the vows [of purity and chastity] is a grievous
mistalke.

(7) For areligious devotee to spend his life between worldly

! This is another aspect of or manner of stating the rule of the karma yogin,
to be free from worldly desires and unattached to the fruits of actions.
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hopes and fears instead of gaining understanding of Reallty is
a grievous mistake.

(8) For a religious devotee to try to reform others instead
of reforming himself is a grievous mistake.

(9) For a religious devotee to strive after worldly powers
instead of cultivating his own innate spiritual powers is a
grievous mistake.

(10) For a religious devotee to be idle and indifferent
instcad of persevering when all the circumstances favourable
for spiritual advancement are present is a grievous mistake.

These are The Ten Grievous Mistakes.

XXII. THE TEN NECESSARY THINGS

(1) At the very outset [of one’s religious career] one should
have so profound an aversion for the continuous succession of
deathsand births [to which all who have not attained Enlighten-
ment are subject] that one will wish to flee from it even as a
stag fleeth from captivity.

(2) The next necessary thing is perseverance so great that
one regretteth not the losing of one’s life [in the quest for
Enlightenment], like that of the husbandman who tilleth his
fields and regretteth not the tilling even though he die on the
morrow.

(3) The third necessary thing is joyfulness of mind like that
of a man who hath accomplished a great deed of far-rcaching
influence.

(4) Again, one should comprehend that, as with a man
dangerously wounded by an arrow, there is not a moment of
time to be wasted.

(5) One needeth ability to fix the mind on a single thought
even as doth a mother who hath lost her only son.

(6) Another necessary thing is to understand that there is
no need of doing anything,! even as a cowherd whose cattle
have been driven off by enemies understandeth that he can do
nothing to recover them.

1 The yogin’s goal is complete quiescence of body, speech, and mind, in
accordance with the ancient yogsc precept, ¢ Be quiescent, and know that thou
art That’. The Hebrew Scriptures echo the same teaching in the well-known
aphorisin, ¢Be still, and know that I am God’ (Psalins xlvi. 10).

1156 G
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(7) It is primarily requisite for one to hunger after the
Doctrine even as a hungry man hungereth after good food.

(8) One needeth to be as confident of one’s mental ability
as doth a strong man of his physical ability to hold fast to a
precious gem which he hath found.

(9) One must expose the fallacy of dualism as one doth the
falsity of a liar.

(10) One must have confidence in the Thatness [as being
the Sole Refuge] even as an exhausted crow far from land
hath confidence in the mast of the ship upon which it resteth.

These are The Ten Necessary Things.

XXIlI. THE TEN UNNECESSARY THINGS

(1) If the empty nature of the mind be realized, no longer
is it necessary to listen to or to meditate upon religious
teachings.!

(2) If the unsulliable nature of the intellect be realized, no
longer is it necessary to seek absolution of one’s sins.?

(3) Nor is absolution necessary for one who abideth in the
State of Mental Quiescence.

1 Realization of the empty nature of the mind is attained through yegic
mastery of the Doctrine of the Voidness, which shows that Mind, the Sole
Reality, is the noumenal source of all phenomena; and, that being non-
sangsdric (i e. not dependent for its existence upon objective appearances, nor
even upon thought-forms or thought-processes), it is the Qualityless, the
Attributeless, and, therefore, the Vacuous. Once having arrived at this realiza-
tion, the yogin no longer needs to listen to or to meditate upon religious teach-
ings, for these are merely guides to the great goal of yoga which he has
reached.

? According to The Awakening of Faith, by Ashvaghosha, one of the illustrious
expounders of the Mahiyana, ‘ The mind from the beginning is of a pure
nature, but since there is the finile aspect of it which is sullied by finite views,
there is the sullied aspect of it. Although there is this defilement, yet the
original pure nature is eternally unchanged.’ As Ashvaghosha adds, it is only
an Enlightened One, Who has realized the unsulliable nature of primordial
mind (or intellect), that understands this mystery. (Cf. Timothy Richard’s
translation of The Awakening of Faith, Shanghai, 1907, p. 13; also the translation
made by Professor Teitaro Suzuki, published in Chicago in 1900, pp. 79-80.) So
for him who knows that the defilements of the world are, like the world, with-
out any reality, being a part of the Great lllusion, or M/dyd, what need is there
f(})l‘ absolution of sin? Likewise, as the next aphorism teaches, ¢ for one who
abideth in the State of Mental Quiescence ’, which is the State of Enlighten-
ment, all such illusory concepts of the finite mind as sin and absolution vanish
as morning mists do when the Sun has arisen.
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(4) For him who hath attained the State of Unalloyed
Purity there is no need to meditate upon the Path or
upon the methods of treading it, [for he hath arrived at the
Goal].

(5) If the unreal [or illusory] nature of cognitions be
realizcd, no need is there to meditate upon the state of non-
cognition.!

(6) If the non-reality [or illusory nature] of obscuring
passions be realized, no neced is there to seek their antidote.

(7) If all phenomena be known to be illusory, no need is
there to scck or to reject anything.?

(8) If sorrow and misfortune be recognized to be blessings,
no need is there to seek happiness.

(9) If the unborn [or uncreated] nature of one’s own con-
sciousness be rcalized, no need is there to practise transference
of consciousness.’

! Here, again, reference to the Doctrine of the Voidness [of Mind] is essential
to right understanding of this aphorism. The State of Non-Cognition, otherwise
called the True State {of Mind), is a state of unmodified consciousness, com-
parable to a calm and infinite ocean. In the modified state of consciousness,
inseparable from mind in its microcosmic or finite aspect, this ocean illusorily
appears to be ruffled with waves, which are the illusory concepts born of
sangsanc existence. As Ashvaghosha also tells us in The Awakening of Faith
(Richard’s translation, p. 12), ¢ We should know that all phenomena are created
by the imperfect notions in the finite mind; therefore all existence is like a
reflection in a mirror, without substance, only a phantom of the mind. When
the finite mind acts, then all kinds of things arise ; when the finite mind ceases
to act, then all kinds of things cease.” Concomitantly with recalization of the
True State, wherein mind is quiescent and devoid of the thought-processes and
concepts of finite mind, the yogin realizes the unreal nature of cognitions, and
no longer need he meditate upon the State of Non-Cognition,

2 For according to the Doctrine of Mayd (or Illusion) nothing which has
illusory (or phenomenal) existence is real. (See pp. 161-4.)

3 Consciousness, or mind, being primordially of the Unborn, Uncreated, can-
not really be transferred. It is only to consciousness in its finite or microcosmic
aspect, as manifested in the Sangsdra, or Realm of Illusion, that one may apply
the term transference. To the Unborn, in the True State, wherein the Sangsdra
is transcended, time and space, which belong wholly to the Realm of Illusion,
have no existence. Idow then can the Unborn be transferred, since there is no
whence or whither to which It can be related? Having realized this, that the
noumenal cannot be treated as the phenomenal, there is no need to practise the
transference of consciousness. Book IV, which follows, being devoted wholly
to an exposition of the Doztrine of Consciousness-Transterence, affords further
commentary on this aphorism. (See p. 273, §§ 17-21.)
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(10) If only the good of others be sought in all that one
doeth, no need is there to seek benefit for oneself.!
These are The Ten Unnecessary Things.

XXIV. THE TEN MORE PRECIOUS THINGS

(1) One free and well-endowed human life is more precious
than myriads of non-human lives in any of the six states of
existence.?

(2) One Sage is more precious than multitudes of irreligious
and worldly-minded persons.

(3) One esoteric truth is more precious than innumerable
exoteric doctrines.

(4) One momentary glimpse of Divine Wisdom, born of
meditation, is more precious than any amount of knowledge
derived from merely listening to and thinking about religious
teachings.

(5) The smallest amount of merit dedicated to the good of
others is more precious than any amount of merit devoted to
one’s own good.

(6) To experience but momentarily the samdad/ii whercin
all thought-processes are quiescent is more precious than to
experience uninterruptedly the samadhi wherein thought-
processes are still present.®

(7) To enjoy a single moment of Nirvanic bliss is more
precious than to enjoy any amount of sensual bliss.

1 Humanity being a unified organism, through which the One Mind finds
highest expression on Earth, whatsoever one member of it does to another
member of it, be the action good or evil, inevitably affects all members of it.
Therefore, in the Christian sense as well, the doing of good to others is the
doing of good to oneself,

2 The six states or regions, of sangsdric existence are (1) the deva-worlds,
(2) the asura- (or titan) world, (3) the human-werld, (4) the brute-world, (5) the
preta- (or unhappy ghost) world, and : 6) the hell-worlds.

3 As explained on p. 329, there are four states of dhydna, or samadhi (pro-
found meditation). The highest of these states is one wherein the yogin
experiences that ecstatic bliss which is attained by realization of the unmodified
condition of primordial mind. This state is designated as the True State, being
vacuous of all the sangsdric thought-forming processes of the mind in its modified
or finite aspect. In the lowest, or first, stage of samddhi, wherein complete
cessation of these thought-forming processes has not been reached, the yogin

experiences an incomparably inferior sort of ecstasy, which novices are warned
not to mistake for the higher state,.
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(8) The smallest good deed done unselfishly is more precious
than innumerable good deeds done selfishly.

(9) The renunciation of every worldly thing [home, family,
friends, property, fame, duration of life, and even health] is
more precious than the giving of inconceivably vast worldly
wealth in charity.

(10) One lifetime spent in the quest for Enlightenment is
more precious than all the lifetimes during an aeon spent in
worldly pursuits.

These are The Ten More Precious Things.

XXV. THE TEN EQUAL THINGS

(1) For him who is sincerely devoted to the religious life, it is
the same whether he refrain from worldly activities or not.!

(2) For him who hath realized the transcendental nature ot
mind, it is the same whether he meditate or not.?

(3) For him who is freed from attachment to worldly
luxuries, it is the same whether he practise asceticism or not.

(4) For him who hath realized Reality, it is the same whether
he dwell on an isolated hill-top in solitude or wander hither
and thither [as a bhikshu].

" (5) For him who hath attained the mastery of his mind, it
is the same whether he partake of the pleasures of the world
or not.

(6) For him who is endowed with the fullness of compassion,
it is the same whether he practise meditation in solitude or
work for the good of others in the midst of society.

(7) For him whose humility and faith [with respect to his
guru) are unshakable, it is the same whether he dwell with
his guru or not.

(8) For him who understandeth thoroughly the teachings

! That is to say, as the Bhagavad Gita teaches, for one who is sincerely
devoted to the religious life and is wholly free from attachment to the fruits of
his actions in the world, it is the same whether he refrain from worldly activities
or not, inasmuch as such disinterestedness produces no karmic results.

2 The goal of yogic meditation is to realize that only mind is real, and that the
true (or primordial) state of mind is that state of mental quiescence, devoid of
all thought-processes, which is experienced in the highest samddhs ; and, once

this goal is attained, meditation has fulfilled its purpose and is no longer
necessary.
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which he hath received, it is the same whether he meet with
good fortunc or with bad fortune.

(9) For him who hath given up the worldly life and taken
to the practice of the Spiritual Truths, it is the same whether
he observe conventional codes of conduct or not.!

(1c) For him who hath attained the Sublime Wisdom, it is
the same whether he be able to exercise miraculous powers

or not.
These are The Ten IEqual Things.

XXVI. THE TEN VIRTUES OF THE HOLY DI/ARMA (OR
DOCTRINE)?

(1) The fact that there have been made known amongst
men the Ten Pious Acts® the Six Paramita* the various
teachings concerning Reality and Perfection, the Four
Noble Truths,® the Four States of DihyanaC the TFour
States of Formless Existence,” and the Two Mystic

1 1n all his relationships with human society, the yogin is free to follow con-
ventional usages or not. 'What the multitude consider moral he may consider
immoral, and vice versa. (See Milarepa’s song concerning what is shameful
and what is not, pp. 226-7, of Tibel's Great Yogil Milarepa.)

2 According to the Southern School, the Dharma (Pali: Dhamina) implies
not merely the Scriptures, but also the study and practice of them for the
purpose of attaining Nirvana (Pali : Nibbana).

3 Thesc are the opposites of the Ten Impious Acts. Three are acts of the
bedy, namely, Saving Life, Chastity, and Charity. Four are acts of speech,
namely, Truth-telling, Peace-making, Politeness of speech, and Religious
discourse. Three are acts of the mind, namely, Benevolence, Good Wishes,
and Meekness combined with Faith,

1 The Six Paranuta (or ‘ Six Boundless Virtues’) are Boundless Charity,
Morality, Patience, Industry, Meditation, Wisdom. In the Pali canon ten
Paramila are mentioned : Charity, Morality, Renunciation, Wisdom, Energy
(or Industry), Tolerance, Truthfulness, Good-Will, Love, and Equanimity,

5 The Four Noble Truths taught by the Buddha may be stated as follows :
(1) Existence in the Saigsara (the transitory and phenomenal universe) is
inseparable from Suffering, or Sorrow. (2) The Cause of Suffering is Desire
and Lust for Existence in the Sangsara. (3) The Cessation of Suffering is
attained by conquering and eradicating Desire and Lust for Existence in the
Sangsara. (4) The Path to the Cessation of Suffering is the Noble Eightfold
Path. (Sece p. 13.)

¢ See p. 329!,

7 Literally, ‘the Four Aripa (Formless) Unions’. To be born in any of
these worlds, wherein existence is bodiless or formless, is to be united with
them. These worlds are the four highest heavens under the sway of the God
Brahma, known as the Higher Brahmaloka (‘Realms of Brahmi’). Their
names are: (1) Akdshanantydyatana (Realm whercin consciousness exists in
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Paths! of spiritual unfoldment and emancipation, showeth
the virtue of the Holy D/larma.

(2) The fact that there have been evolved in the Sangsara
spiritually enlightened princes and Brahmins ? amongst men,
and the Four Great Guardians,? the six orders of devas of the

infinite space) ; (2) Viandnantyayatiana (Realm wherein consciousness exists
in the infinite state of consciousness); (3) Akificanydyatana (Realm wherein
consciousness exists free from the infinite state of consciousness) ; (4) Nasva-
samyhdna Sanyiidyatana (Realm wherein there is neither perception nor non-
perception). These four realms represent four progressive stages in the
higher evolutionary process of emptying consciousness of its most subtle
sangsdric objects, through yogic meditation, and thereby attaining higher con-
ditions of sangsaric existence preparatory to the attainment of Nirvdna. In
the first state, consciousness has no object upon which to centre itself save
infinite space. In the second, consciousness transcends infinite space as its
object. In the third, consciousness transcends the second stage and thus
becomes free from all thinking or process of thought; and this is one of the
great goals of yoga. In the fourth state, consciousness exists of itself and by
itself, without exercising either perception or non-perception, in profoundest
samadhic quiescence. These four states of consciousness, which are among
the highest attainable within the Sangsdra, are reached in yogrc trance induced
by deep meditation. So transcendent are they that the unwisely directed yogin
is apt to mistake the realization of them for the realization of Nirvdrna. (See
p- 329'.) The Prince Gautama, ere attaining Buddhahood, studied and
practised the yoga pertaining to the Four States of Formless Existence under
two gurus, Arlira and Uddaka, and relinquished it because he discovered that
such yoga fails to lead to Nirvana. (Cf. the .dryaparyesana, or ‘ Holy Re-
search ', Sutla, Majjhima Nikdya, i. 164-6.)

1 According to the Mahayana, there is the lower path, leading to the Four
States of Formless Existence, and to other heaven worlds, such as that of
Sukhavati, the Western Paradise of the Dhyani Buddha Amitibha; and the
higher path, leading to Nirudna, whereby the Sangsara is transcended.

* Most of the great religious teachers of India have been either of royal
descent, like Gautama the Buddha, or of Brahmanical or priestly origin, like
Ashvaghosa, Nagarjuna, Tilopa, and many others who were eminent Buddhists.
Buddhism holds that the historical Buddha, Gautama, is but One of a long
succession of Buddhas, and that Gautama merely handed on teachings which
have existed since beginningless time. Accordingly, it is directly due to
beings in past aeons having practised these venerable teachings, based as they
are upon realizable truths, that there have been evolved enlightened men and
gods; and this fact proves the virtue of these teachings, recorded in the
Buddhist Scriptures known as the Dharma.

3 These are the four celestial kings who guard the four quarters of the
Universe from the destructive forces of evil, the Four Great Guardians of
the Dharma and of Humanity. Dhritarashthra guards the East, and to him is
assigned the symbolic colour white. Viridhhaka guards the South, and his
symbolic colour is green. The red guardian of the West is Virapaksha, and
the yellow guardian of the North is Vaishravana,
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sensuous paradises,! the seventeen orders of gods of the worlds
of form,? and the four orders of gods of the worlds without
form ® showeth the virtue of the Holy D/arma.

(3) The fact that there have arisen in the world those who
have entered the Stream, those who will return to birth but
once more, those who have passed beyond the need of
further birth* and Arkants, and Self-Enlightened Buddhas
and Omniscient Buddhas,” showeth the virtue of the Holy
Dharma.

1 The six sensuous paradises, together with the Earth, constitute the Region
of Sensuousness (Skt. Kdmadhatu), the lowest of the Three Regions (Skt.
Trailokya) into which the Buddhists divide the cosmos.

2 These are the deities inhabiting the seventeen heavens of Brahma which
constitute the Region of Form (Skt. Rupadhati), the second of the Three
Regions, wherein existence and form are free {from sensuousness.

8 These are the deities inhabiting the four highest Brahma heavens, wherein
existence is not only non-sensuous, but is also formless. These heavens
(named above) togcther with the Akanisitia (Tib. 'Og-min) Heaven, the
highest sangsdric state (see p. 250?%), constitute the Region of Formlessness
(Skt. Ariapadiiatu), the third of the Three Regions. Beyond this is the supra-
cosmic state, beyond all heavens, hells, and worlds of sangsdric existence,—the
Unborn, Unmade Nirvdra. The Stiapa (Tib. Ch’ortenr) esoterically symbolizes
the Way to Nirvana through the Three Regions. (See Tibef's Great Yogi
Milarepa, opposite p. 269.)

4 These three gradations of human beings correspond to the three steps to
Arhantship (or Saintship in the Buddhist sense), preparatory to the Full
Enlightenment of Buddhahood. *‘Entering the Stream’ (Skt. Srofadpatts),
which implies acceptance of the Doctrine of the Buddha, is the first step of the
neophyte on the Path to Nirvana. ¢One who receives birth once more’ (Skt.
Sakriddgdmin) has taken the second step. ¢One who will not come back [to
birth]’ (Skt. Anagdamun), being one who has taken the third step and attained
to the state of the Arkant, normally would pass on to Nirzana. 1f, however,
he takes the vow not to accept Nirvazna till every sentient being is safely set
upon the same Supreme Path that he has trodden, and thus becomes a
Bodhisattva (or ‘Enlightened Being’), he will consciously reassume fleshly
embodiment as a Divine Incarnation, a Nirmanakdiya. As a Bodhisativa, he
may remain within the Sangsdra for unknown aeons and so give added strength
to the  Guardian Wall [of Spiritual Power]’ which protects all living things
and makes possible their Final Emancipation. According to the Pali canon,
one who is a Siofa-apatii will be reborn at least once, but not more than seven
times, in any of the seven states of the Kamadhatu. A Sakriddgamin will
assume birth only once more, in one of the Kamadhdtu. And an Andgamin
will not be reborn in any of them.

5 Self-Enlightened (Skt. Pratyeka) Buddhas do not teach the Doctrine
publicly, but merely do good to those who come into personal contact with
Them, whereas Omniscient Buddhas, of Whom was the Buddha Gautama,
preach the Doctrine widely, both to gods and to men.
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(4) The fact that there are Those who have attained Bodhic
Enlightenment and are able to return to the world as Divine
Incarnations and work for the deliverance of mankind and of
all living things till the time of the dissolution of the physical
universe showeth the virtue of the Holy Dkiarma.l

(5) The fact that there existeth, as an outcome of the all-
embracing benevolence of the Bod/iisattvas, protective spiritual
influences which make possible the deliverance of men and of
all beings showeth the virtue of the Holy Diarma.?

(6) The fact that onc experienceth even in the unhappy
worlds of existence moments of happiness as a direct outcome
of having performed little deeds of mercy while in the human
world showeth the virtue of the Holy Dkarma.?

(7) The fact that men after having lived evilly should have
renounced the worldly life and become saints worthy of the
veneration of the world showeth the virtue of the Holy
Dharma.

(8) The fact that men whose heavy evil ,arma would have
condemned them to almost endless suffering after death should
have turned to the rcligious life and attained Nirvana showeth
the virtue of the Holy Dlarma.

(9) The fact that by merely having faith in or meditating
upon the Doctrine, or by merely donning the robe of the
blitkshu, one becometh worthy of respect and veneration
showeth the virtue of the Holy Dkarma.

} It is the Holy D/arma alone which has revealed to mankind the Bodhic
Pathway and the supreme teaching that Those who have won the right to
freedom from further worldly existence should renounce the right and continue
to reincarnate in order that their Divine Wisdom and Experience shall not be
lost to the world, but employed to the sublime end of leading all unenlightened
beings to the same State of Emancipation.

? In having chosen the Path of Infinite Benevolence, the Bodhisatfvas have
projected into thc worlds of sangsaric existence subtle vibratory influcnces
which protect all living beings and make possible their spiritual progress and
ultimate enlightenment, as otherwise explained above. Were there no such
inspiring and elevating influences in the world, mankind would be without
spiritual guidance and remain enslaved by sensuous delusions and mental
darkness,

3 The Buddhist teaching that the beneficial results of deeds of mercy done in
this life assist one even in the unhappy after-death states is proved by
experience and so shows the virtue of the Holy Dhiarma.
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(10) The fact that one, even after having abandoned all
worldly possessions and embraced the religious life and given
up the state of the householder and hidden himself in a most
secluded hermitage, should still be sought for and supplied
with all the necessities of life showeth the virtue of the Holy

Dharma.
These are The Ten Virtues of The Holy DkAarma.

XXVII. THE TEN FIGURATIVE EXPRESSIONS!

(1) Asthe Foundation Truth cannot be described [but must
be realized in samadki], the expression ‘Foundation Truth’ is
merely figurative.?

(2) As there is neither any traversing nor any traverser of
the Path, the expression ‘ Path’ is merely figurative.?

(3) As there is neither any seeing nor any seer of the True
State, the expression ¢ True State’ is merely figurative.

(4) As there is neither any meditation nor any meditator of
the Pure State, the expression ¢ Pure State’ is merely figura-
tive.®

(5) As there is neither any enjoying nor any enjoyer of

1 This category of negations concerning Truth is probably inspired by the
canonical Prajid-Pdramitd, upon which the seventh Book of our present
volume.is based.

2 The Foundation Truth, which is synonymous with the Dharinia Kaya (or
‘Divine Body of Truth?), is the All-Truth, in its primordial or unmodified
aspect. Yoga, the Science of Mind (or Truth), consists of three divisions,
namely, the Foundation Truth, the Path (or method of attaining realization),
and the Fruit (or the realization itself).

3 ¢Path’ is merely a metaphor descriptive of the method of realizing
spiritual growth or progress.

¢ The True State, realizable in the highest samddhi, is, in its microcosmic
reflex, a state wherein the mind, unmodified by the process of thought,
resembles in its quiescence an ocean unruffled by the least movement of air, as
has been similarly stated above. All doors of perception are closed. There
is complete oblivion of the material universe of phenomena. The inind attains
its own natural condition of absolute tranquillity. The microcosmic mind
becomes attuned to the Macrocosmic Mind. Thereby is attained the knowledge
that in the True State there are no seeing or seer, that all finite concepts are
really non-existent, that all dualities become unities, that there is but the One
Reality, Primordial Cosmic Mind.

® The Pure State is an intensified aspect of the True State, wherein mind,
in its primordial condition, exists unsullied by any predication. In the
realizing of it, in the samdd/iic condition, the act of meditating, the meditator,
and the thing meditated upon arc indistinguishably one.
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the Natural Mood, the expression ‘Natural Mood’ is merely
figurative.!

(6) As there is neither any vow-keeping nor any vow-
keeper, these expressions are merely figurative.

(7) As there is neither any accumulating nor any accumu-
lator of merits, the expression ‘ Twofold Merit’? is merely
figurative.

(8) As there is neither any performing nor any performer
of actions, the expression ‘ Twofold Obscuration’? is merely
figurative.

(9) As there is neither any renunciation nor any renouncer
[of worldly existence], the expression ‘ worldly existence’ is
merely figurative.

(10) As there is neither any obtaining nor any obtainer [of
results of actions], the expression ‘ results of actions’ is merely
figurative.

These are The Ten Figurative Expressions.*

1 The Natural Mood refers to a state of mind, likewise reached in the highest
samadhs, concomitant with the True State and the Pure State. Therein there
is realized that there are really no enjoying or enjoyer, no actions or doer of
actions, that all objective things are as unreal as dreams ; and that, therefore,
rather than live as do the multitude in the pursuit of illusions, one should choose
the Path of the Bodhisattvas, the Lords of Compassion,and be a worker for the
emancipation of beings karmically bound to the Wheel of Ignorance.

2 This is : Causal Merit, which is the fruit of charitable deeds, and otherwise
known as temporal merit; and Resultant Merit, which arises from super-
abundance of Causal Merit, and otherwise called spiritual merit. (Cf. p. 3143.)

3 This is: Obscurations of intellect resulting from evil passions; and Obscura-
tions of intellect resulting from wrong belief, such as the belief that there is an
immortal personal self, or soul, or the belief that phenomenal appearances are
real. (Cf. p. 3143.)

4 All these aphorisms of negation rest upon the Bodhic doctrine that per-
sonality is transitory, that personal (or soul) immortality is inconceivable to
one who has attained to Right Knowledge. The microcosmic mind, a reflex of
the Macrocosmic Mind (which alone is eternal), ceases to be microcosmic, or
limited, when immersed in the ecstasy induced by the highest samddhs. There
is then no personality, no obtainer, no renouncer, no performer of actions, no
accumulator of merits, no vow-keeper, no enjoyer of the Natural Mood, no
meditator of the Pure State, no seer of the True State, no traverser of the Path;
and the whole conceptual or illusory state of mind is obliterated. Human
language is essentially a means of enabling man to communicate with man in
terms based upon experiences common to all men existing in a sensuous uni-
verse ; and the employment of it to describe supersensuous experiences can
never be anything more than figurative.
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XXVIll. THE TEN GREAT JOYFUL REALIZATIONS

(1) It is great joy to realize that the mind of all sentient
beings is inseparable from the All-Mind.!

(2) It is great joy to realize that the Fundamental Reality
is qualityless.?

(3) It is great joy to realize that in the infinite, thought-
transcending Knowledgeof Reality all sangsaric differentiations
are non-existent.”

(4) It is great joy to realize that in the state of primordial
[or uncreated] mind there existeth no disturbing thought-
process.*

(5) It is great joy to realize that in the Dkiarma-Kaya,
wherein mind and matter are inseparable, there existeth neither
any holder of theories nor any support of theories.®

(6) It is great joy to realize that in the self-emanated,
compassionate Sambhoga-K aya there existeth no birth, death,
transition, or any change.b

(7) It is great joy to realize that in the self-emanated, divine
Nirma:a-K aya there existeth no feeling of duality.”

1 Or the Dharma-Kaya, the ¢ Divine Body of Truth’, viewed as the All-
Mind.

2 Qualities are purely sangsdric, i.e. of the phenomenal universe. To the
Fundamental Reality, to the Thatness, no characteristics can be applied. In It
all sangsaric things, all qualities, all conditions, all dualities, merge in tran-
scendent at-one-ness,

3 In the Knowledge (or Realization) of Reality all partial or relative truths
are recognized as parts of the One Truth, and no differentiations such as lead
to the establishing of opposing religions and sects, each perhaps pragmatically
in possession of some partial truth, is possible.

4 Cf pp. 89!, 1532

8 To the truth-seeker, whether in the realm of physical or of spiritual science,
theories are essential; but once any truth, or fact, has been ascertained, all
theories concerning it are useless. Accordingly, in the Dharma-Kaya, or State
of the Fundamental Truth, no theory is necessary or conceivable; it is the
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