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This work is a section of a comprehensive survey
of the Adept tradition, which will be complete in
fifteen parts. It is issued in the present form be-
cause of the unprecedented rise in the cost of book-
production. Only in this way can the material be
made available to students at a reasonable price.

THE LIGHT OF THE VEDAS
INTRODUCTION

Numerous references occur throughout the religious
literature of the world to an order of enlichtened human
beings who are the custodians of the essential wisdom of
the race. During the medieval revival of the Hermetic
tradition in Europe, the higher initiates of this secret
Fraternity were called Adepts, and it has seemed reason-
able and advisable to preserve this term and title. Modern
writers have gathered a quantity of reference material deal-
ing with the Adept tradition, but no work is yet available
which may be considered as a systematic outline of the
historical side of this inquiry. Scattered intimations are
not sufficient to justify the Adept concept. The existence
of advanced spiritual types already functioning within and
through the body of organized human society is taken for
granted by the members of many religious groups. Even

though the very existence of Adept-teachers has been art-

fully concealed, it is not overly difficult to restore the
grand theme from available landmarks.

Psychologists are inclined to explain the Adept concept
as an extension and refinement of the folk-hero idea orig-
inating within human consciousness. What the heroic self
is to the individual, the school of the Adepts (the heroic
race of the Greeks) is to the collective. Convinced that
he has unsuspected potentials within himself, and his con-
victions sustained by the historical panorama of human
progress, man finds no difficulty in accepting a doctrine
which teaches that some of his own kind have already ad-
vanced beyond the limitations imposed by undeveloped
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6 TuE ADEPTS

faculties and unexplored resources of consciousness. It is
impossible to deny that great sages, the founders of re-
ligions, and lesser mystics and saints have discovered within
themselves extraordinary sources of spiritual insight and
courage. To reject inspired leadership is to undermine the
noblest convictions of the race. The materialistic effort to
explain all mystical revelations as forms of hallucination
is undemonstrable and unsatisfactory.

The universe bears witness to sovereign intelligence
manifesting through the constant unfoldment of living
organisms from within themselves and according to im-
mutable laws. The supreme source of consciousness, intel-
ligence, and energy the ancients called God. In attempt-
ing to organize the God-idea, it was necessary to clothe it
in familiar attributes. As time went on, the idea itself was
submerged, and Deity was regarded as a vast personality
subjected to all the limitations imposed by interpretation.
From early contemplation was evolved a triune concept of
existence consisting of God, the world, and man. God was
remote, intangible, and substantially unknowable; the
world was the theater of divine manifestation; and man,
the noblest production of the evolutionary processes. At
a very early time the human mind found it necessary to
populate the qualitative interval between God and man.
Familiar examples indicated both the need and the solu-
tion.

The nation or kingdom was not composed of merely
the ruler and his subjects. The head of the state was
powerless without a governing body to administer his will
and his laws. Antiquity favored the monarchial form of
political administration. By virtue of his internal resources,
man was entitled to be governed constitutionally. It was
the privilege of the human being to have a voice in the
management of his own affairs, but he also required lead-
ership in those larger issues which were beyond his persopal
experience. It thus came about that religious and philo-
sophical systems envisioned Deity as operating through
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orders of tutelary divinities, themselves conditioned aspects
of the ultimate sovereignty. The interval between God
and man was then filled by descending orders or hier-
archies of intelligences, such as were described by St. Paul
as the thrones, dominions, and principalities.

At the same time, humanity accepted the challenge of
this interval and sought to ascend, through disciplines of
spiritual development, toward conscious knowledge of the
Hierarchy.* The only means available for such an ascent
were the apperceptive powers locked within the human
compound. The Mystery systems of initiation were or-
ganized to teach the science of human regeneration by
which the inner faculties of the soul could be stimulated
and unfolded according to the laws governing such proc-
esses in Nature. These sacred institutions flourished col-
lectively for thousands of years, and those who attained
mastery were called initiates. These were not merely per-
sons who had received an exalted kind of knowledge; their
advancement was the result of the release of internal
powers of God-knowing. Through these initiate-teachers,
the existence of the Adept tradition was gradually revealed
to the world. The whole doctrine is suspended from one
primary assumption; namely, that it is possible for the
creature to know the Creator. It was further held that un-
less such a possibility existed the human state was pur-
poseless.

The Adepts are sometimes referred to as a race in-
habiting a continent between heaven and earth. This does
not mean that the secret Fraternity is a separate creation,
but a foreshadowing of the human destiny. Ultimately,
the working of natural law will release the extrasensory
perceptions in the majority of mankind. The initiate-
teachers are therefore referred to as Elder Brothers, who
have achieved to a superior state because of dedication to
the noblest ideals which can inspire mortal conduct. In-

* When capitalized, Hicrarchy represents the Adept Government of the world.
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crease of knowledge brings skill, which the word adept
implies. The miraculous accounts, which are an essential
part of the Adept tradition, bear witness to increase of
internal wisdom. The Adept is not a magician, but a
sage. He does not dominate natural law or violate its pat-
terns. He simply uses the resources of Nature which his
inner consciousness has made available.

As the Adept tradition descended to the modern world
through the migrations of the Aryan peoples, it is fitting
that the first section of the present work should begin with
the religious mysteries of Hinduism. The degree of in-
debtedness to the Eastern wisdom will be more apparent
as the story unfolds. There are unfamiliar names and
strange terms, but these are defined as used and should
not discourage the reader. The Rishis of old Aryavata
were the first Aryan Adepts, and from them came the
wonderful doctrines and teachings which the East honors
today as the Light of the Vedas.

ManLy ParLMmER HALL

May 1952, Los Angeles, California

THEERD P TS

THE LIGHT OF THE VEDAS
The Rise of Brahmanism

The name Dravid, or Dravidian, is generally applied
to the indigenous non-Aryan peoples who anciently in-
habited that part of India which extends from the Vin-
dhyas to Cape Comorin. According to the older teach-
ings, the dark-skinned Dravidians belong to the Atlantean
distribution of populations. As the result of the early
Aryan migrations from the north or possibly due to pres-
sures within their own culture, the Dravids, who are of
Turanian stock, departed from the region of the Punjab
and the Ganges and withdrew to the central and southern
provinces of India, where they now reside. The Dravid-
ians still number approximately 47,000,000, and speak
eleven distinct dialects. They exercise considerable moral
influence, and their rights and privileges are traditional.
The Dravidians did not have a caste system until the
Brahmans settled among them. Prior to the Aryan infil-
tration, they recognized only two classes: patricians and
plebians, The kindly ministrations of the Buddhists and
Jains helped to overcome the antagonism which the Dra-
vidians felt for the Aryans. A kind of cultural amalgama-
tion was accomplished, and many ecarlier disputes were ar-
bitrated. The pre-Aryan Dravids seemed to have possessed
the Akkadian lunar calendar and a mythology of thirty-
three deities belonging to an astrotheological pantheon.

From the ancient remains and the surviving institutions
of these peoples, it appears that the Dravidians combined
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10 THE ADEPTS

primitive usages with a comparatively high degree of
cultural skill. They practiced totemism, constructed mon-
olithic monuments, and recognized kinship in a female line
of descent. They also produced an extensive and impor-
tant literature, and were advanced in the arts. Actually,
the old Dravidians were derived from at least four racial
stocks, including pre-Aryan. It was among this heterogen-
eous population that the Brahmanic religious philosophy
arose. The earliest Hindu writings reveal the transition
~ from the Dravidian worship of elements and the phenom-
ena associated with the processes of generation. The Aryan
racial factors gained domination over this complex of
primitive peoples, and determined the direction of the
cultural motion.

Summarizing the importance of Brahmanic learning,
H. de Wilman-Grabowska says: “Despite the vicissitudes
of an eventful history, it was, as a matter of fact, Brahman-
ism that made the Hindus out of the Aryan, the Dravidian,
and the Autochthonous Indians; it was Brahmanism that
gave India its moral and social unity and in some sort
makes a nation of that country.” * Brahmanism is a sys-
tem of religious rites and institutions founded and unfolded
by the Brahmans, the sacerdotal class of the Aryan-Hindus.
Apparently the term brahman originally meant a priest,
or one who practiced the observances prescribed for fol-
lowers of Brahma. When this caste attained dominion
over the Aryan peoples of India, its sphere of influence
gradually enlarged until it became a ruling hierarchy. As
the political and social pre-eminence of Brahmanism came
to be generally acknowledged, its religious philosophy was
expanded and refined, resulting in what is called the Brah-
manical period of Hindu culture.

X ISir Monier-Williams traced the progress of Indian re-
ligious thought through three successive stages, which he
called Vedism, Brahmanism, and Hinduism. In this ar-

* See Asiatic Mythology.
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rangement, Vedism is the period of revelation, Brahman-
ism, the period of organization, and Hinduism, the period
of interpretation. The unfoldment of the Indian religious
conviction was influenced by the conditions which prevailed
during the important formative period. When the Aryas,
or Aryans, descended into the Indo-Gangetic plain, they
created a protective racial and cultural barrier between
themselves and the Dravidians. In order to prevent the
submergence of their racial identity, the Aryans gradually
integrated and formed an exclusive social group. While
such a program is never completely successful, it supplied
the motive to those parts of the Vedic texts which em-
phasize the preservation of the Aryan bloodstream. The
early Aryan tribes seem to have recognized three classes:
priests, warriors, and agriculturists. These rallied around
their religio-philosophical focus, and decreed that the non-
Aryan population should be excluded from the rights and
privileges of the favored classes. This concept intensified
with the passing of time, resulting in the caste system with
its rigid observances. The caste distinctions were further
extended until the Brahmans, or priestly caste, acquired
powers and privileges never equaled by any other sacer-
dotal class in the history of human society.

A survey of the findings and opinions of Western his-
torians indicate a state of general confusion and a surpris-
ing lack of chronological data. It seems that the pageant
of Indian civilization must be examined unhistorically.
While most religious systems present this difficulty, Hindu-
ism is the classical example. Various explanations have
been advanced to explain the almost complete lack of fac-
tual chronology. It has been suggested that the Hindus had
no adequate written language prior to the 5th century B. C.
and were themselves unable to arrange their oral tradition
sequentially. But, as usual, this hypothesis conflicts with
what appears to be contrary evidence. The simplest way of
approaching the Hindu tradition is to borrow the familiar
opening line of the fairy tale: “Once upon a time....”
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The Hindu compilers and commentators were addicted
to the Asiatic instinct for fantasy. Clinging to the astro-
mathematical formulas of the old Brahmans, they arrived
at chronological conclusions of such incredible proportions
that they amazed even themselves. These findings are re-
jected completely by Occidental scholars, who take refuge
in the conviction that Aryan culture began in the 2nd mil-
lennium B. C. It is only fair to state, however, that, ac-
cording to the great Indian sages, primitive Brahmanism,
from which the more refined system developed, came into
existence in north-central Asia at least 100,000 years ago,
perhaps even a 1,000,000 years ago. Nothing will be gained
by entering into the languishing debate over the antiquity
of the Vedas. Dates will be inserted where they seem
reasonable and there is some agreement among the author-
ities.

As the present outline is concerned primarily with the
descent of the Adept tradition, it is not advisable to at-
tempt a critical analysis of the Brahmanical religion. So
remarkable is the doctrine and so profound and compre-
hensive is its unfoldment that it cannot be satisfactorily
summarized. Yet, without some framework derived from
the grand scheme of Hinduism, it is impossible to explain
the Invisible Government of the World. The Adept con-
cept as it is held today in various parts of the world is
essentially Brahmanical, and is justified and clarified by
the schools of Indian philosophy. Those students seeking
additional data should consult the Upanishads, the Brah-
manas, and the Puranas. The principal ideas contained in
this mass of religious literature reappear in Buddhism and
its teachings concerning the Buddhas, Bodhisattvas, and
Arhats.

The old Hindu religious poets were aware that their
ethical, moral, and social instructions were dependent for
justification upon their theocosmological researches. With-
out some comprehension of the nature of the ever-existing
principle, the deities which emerge from it, the formation
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of the universe, the generation of life upon the earth, and
the spiritual potentials of man himself, the statutes and
institutes of formal religion were shadows without sub-
stance. It was customary, therefore, to introduce the col-
lections of religious writings and even the great historical
and literary epics with abridged versions of the sacred
theogonic and anthropological accounts. By this means
the principal matters discussed in a particular work are
placed in their proper relationship to the grand theme.
It seems wise to follow this plan insofar as it relates direct-

—From Qabbalak, by Myer
THE UNIVERSAL TREE OF THE HINDUS

ly to the Adept tradition. It should be remembered, how-
ever, that the descent of the Adept hierarchy is itself only
one phase of the Hindu universe-concept. It is concerned
with the destiny of the human creature and is the Brah-
manic Master Key to the mystery of the evolutionary proc-
esses revealing themselves through mankind.

Most ancient peoples regarded analogy as the most
useful and simplest of the mental processes. This law is
stated in the Hermetic axiom: “As above, so below.” The
divine will operates through a master pattern, and crea-
tion is the statement of this pattern. The universe unfolds
through an infinite succession of restatements by the divine
mind of the basic pattern on different planes or levels.
Thus worlds, races, institutions, and all corporeal bodies
are microcosms or miniatures of the original design. They
differ in magnitude (size) and multitude (number of
their parts) but not in essential nature. To comprehend
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one is to understand the formulas of all. From the least
to the greatest, all structures reveal the Master Plan, and
the Plan itself reveals the Planner. In this orderly scheme
of things, there is no place for anything illogical or un-
reasonable.

The Brahmanas examined the body of God (the crea-
tion) strictly in terms of anatomy, physiology, and biology.
They went further, however; for, realizing that man had
a mind and a consciousness operating usually through the
mental faculties, they turned their analogical key in the
lock and opened the door which led from the visible uni-
verse of effects to the invisible universe of causes. They
established the primary creative impulse as occurring on
the plane of divine consciousness, the unfoldment of creat-
ed things upon the plane of divine mind, and the bodies
of created things upon the plane of the divine form.

Over the vast project they placed a Hierarchy of ad-
ministrating powers, themselves attributes of the Supreme
Being. This Hierarchy likewise descended through the
levels of creation, formation, and generation, and its lower
termination was the Guru, the venerated teacher or sage.
The Guru, surrounded by his disciples, is a microcosm of
universal wisdom, serving all life and bringing it to the
fulfillment of illumination. Thus the university is the
microcosm of cosmic wisdom, the temple, the microcosm
of universal consciousness, and the governments of nations,
microcosms of the assembly of deities upon Meru, the
World Mountain. The Eternal Power in its aspect of the
Eternal Teacher ensouls the concept of learning. The body
of learning is science; the mind of learning is phxlosgapohy;
the spirit of learning is religion. These are the original
castes or classes of early Aryanism. The scientists and art-
ists are the Vaisyas, the husbandmen of the gods. The
philosophers are the Kshatriyas, the warriors—that is, the
defenders of truth. The religionists are the Brahmans, for
in the order of learning spiritual acquirements are the
most significant. Religion is not merely addiction to a
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theological system, but is a spiritual science, the summa-
tion of all knowledge and an exact discipline of the un-

foldment of human consciousness toward the substance of
truth itself.

In the Brahmanic anthropological concept, the human
life-wave is divided into seven great racial streams. Mod-
ern Theosophical thinkers call these races the Polarian,
Hyperborean, Lemurian, Atlantean, and Aryan. The sixth
and seventh races have not yet been differentiated, for
they belong to the future. More technically, the Polarian,
Hyperborean, and most of the Lemurian divisions are re-
ferred to as species to signify that they had not attained the
state of true human creatures. The fourth, or Atlantean
race, mingled with the remnants of the later Lemurians,
constituted the Atlantean distribution of peoples. In the
Brahmanic anthropology, the Atlantean culture was the
dividing point between the involutionary and evolutionary
arcs of human development.

The Cult of the Dying God, which is one of the more
important landmarks in the descent of the esoteric tradi-
tion, is believed to have originated in Atlantis. It was
therefore present among the Dravidians at the time of the
Aryan invasion. Traces of a doctrine of a savior-divinity
who took upon himself the sins of the world for the redemp-
tion of his children are to be found in all the major divi-
sions of the Aryan religion. It survived the collapse of
paganism to form the central conviction of Adventism and
the Messianic dispensation. In the older doctrine, the
divine victim voluntarily died to save his world. He took
flesh, was born in the likeness of 2 man, and suffered and
died for the salvation of all men. In the Esoteric Schools,
disciples sought liberation from the illusion of the world,
not merely for selfish purposes, but in order that through
them the great “penitent” might be released. Evolution-
ary procedure accomplished two purposes simultaneously.
It brought mankind gradually to the fulfillment of its own
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destiny, and at the same time liberated the “savior” who
had identified himself with the human life principle.

The deities of Brahmanism are the personified attri-
butes of universal consciousness and universal mind. The
theology unfolds in the higher dimensions of the sphere of

—From The Path, (Feb. 1887)
BRAHMA AND PARASHAKTI

The conscious wisdom of the creative power is
here represented as uniting with its female aspect,
surrounded by the veil of mystery.

causes. The gods—that is, the extensions of the divine
thought—engender organisms and then ensoul them. The
material world with its infinite diversity is the Vahan, or
vehicle of the modes of divine realization. Consciousness
is one in substance, and many in manifestation. It is all-
pervading and, by a process of meditation, images within
itself the objective cosmos. The world is therefore sus-
tained by will and Yoga. The universal power experiences
the creations which it first envisions. To experience these
productions of its own thinking, the power accepts volun-
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tarily the reality of the mental images, identifies itself with
them, and permits itself to be absorbed into them. This
continual process of visualizing and identifying results in
the complete emergence of the pattern and the complete
submergence of the principle. The deity is released by the
reversal of the procedure, which is accomplished by the
orders of creation themselves conquering gradually by in-
ner strength—the Light of the Logos—the dream appear-
ances, which are real only until they are understood. The
work of the Great School is to acquaint the divine power
locked in the illusion with its own self-appointed way of
liberation.

Assuming that the universe was a compound in which
the all-pervading was locked within the all-pervaded, the
Brahmanic scholar divided learning into three parts. The
first dealt with the vast procedure by which the gods (the
principles of consciousness) descended into the illusion
which they themselves had fashioned; second, the present
condition of the compound as revealed through animate
and inanimate creatures, especially the most symbolically
significant of these creatures—man himself; third, the
divine sciences which reveal how, in the future, conscious-
ness can be disentangled from form by revising the proc-
ess which originally caused the entanglement. This meth-
od of releasing consciousness (the gods) from the state of
form-awareness through self-awareness to the ultimate
state of unconditioned realization is the secret science of
the Adepts.

The Adept Hierarchy

There is much traditional support for the conviction
that the Rig Veda is the oldest surviving religious book of
the world. Although the text has passed through several
recensions, the ancient doctrine which it unfolds reveals
the fundamentals of the religio-philosophical system of the
first Aryas. Around the central mass of the Rig Veda has
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accumulated numerous commentaries and glosses which
form together a wonderful heritage of wisdom. It is be-
lieved by Hindu scholars that the Vedic literature was
given by the gods through initiate-teachers to guide the
conduct of the race that was born in the highlands of the
Himalayas. Agni, the god of the secret fire, rode through
space in a chariot drawn by seven horses. The shining
steeds were the Rishis, who guarded and directed the mo-
tion of the esoteric tradition.

From their sacred birthland, the Aryas extended them-
selves gradually to become, in the course of ages, the
dominant people of the earth. In their long migrations,
the Aryan tribes carried with them their laws and doc-
trines. They not only created systems of theology, but
also expanded essential knowledge, organizing schools of
arts and sciences. The remnants of older races which
came under Aryan influence were indoctrinated with the
Vedic wisdom, resulting in countless reformations and re-
interpretations of older beliefs. The original Aryas were
of Atlantean stock, probably descending from the old
Semite branch of the Atlantean racial distribution. The
differentiation occurred when Vaivasvata Manu overshad-
owed or ensouled one of the old clans or brood families,
ordaining that it should become the vehicle of a new race.

Considered esoterically, all the Aryan peoples are parts
of one psychobiological organism. Division took place
within the race, but the race itself was not divided. It
remained “set apart” for a high destiny. The first division
or branch of the Aryas was the Hindu. It is not quite cor-
rect to think of the Aryan-Hindus as a separate subrace;
actually they were the first emergence of a pattern which
was established in and through them. The sages and saints
who appeared at the dawn of Hinduism were the fathers
or teachers of the entire racial motion. As the tree is con-
cealed within its seed, so the old Hindus were called the
progenitors, for nothing could come to birth which was
not bestowed through them. From the Hindu, thercfore,
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came forth the other subraces, as the six continents of the
earth emerged from the seventh Imperishable Island. Each
subdivision as it emerged carried with it the Light of the
Veda. The Aryan religions, therefore, are not separate

revelations, but degrees of the unfoldment of one vast spir-
itual concept.

It is more or less unfortunate to apply limited terms and
names to the branches of the Aryan race, but for conveni-
ence it is necessary to identify them in some way. The
chemistries of time and environment and the changes
which came from admixtures with surviving Lemurian and
Atlantean stocks produced the vehicles required for the
manifestation of the various potencies of the Aryan life-
stream. The second subrace has been called the Arvan-
Semite, and its cultural heritage has descended through
the civilization of the Near East, including the Moorish
and the Arabian. Very little is known of the ancient his-
tory of these groups. Nor should it be assumed that the
subracial stock always occupied the region in which it is
now found. The third branch of the Aryas is the Iranian,
and its indebtedness to the Vedas is revealed through
the Zend-Avesta and the ministries of the several Zoro-
asters. The modern Parsis are the keepers of the fire mys-
teries of ancient Iran.

The fourth subrace is usually called the Celtic, but it
must be considered as embracing the Greco-Roman cul-
ture-groups. A study of the Orphic doctrines reveals the
Greek indebtedness to ancient India. The fifth subrace is
known as the Anglo-Saxon-Teuton, the distribution now
dominating world affairs. The grand motion revealed
through this descent of subracial groups is from the reli-
gious, through the philosophic, to the scientific. There
has been a broad emphasis upon barter and exchange, and
the Aryan will be remembered as the merchant-prince.
Most of his advancements have been motivated by trans-
portation and communication, and wherever he has gone
he has created marts and trading centers. As a result of
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his dominant pressures, he has brought into manifestation
a complex of political systems and problems. Today his
spiritual heritage is so completely submerged beneath his
material activities that he has all but forgotten his birth-
right. He is still bound, however, by an array of interlock-
ing sacred books, and, although plagued by countless sec-
tarian differences, he worships under a variety of names
the gods of the first Aryas.

In his long and involved racial migrations, the Aryan
has carried within him the Adept tradition. Wherever the
rays of the Vedic Light have touched, Secret Schools have
flourished. The Philosophic Empire was built around this
spiritual heritage. One luminous doctrine has bestowed
all the arts, sciences, crafts, and trades now practiced by
the Aryans. The truths anciently guarded in shrines and
sanctuaries are now locked in the racial subconscious. The
Aryan, seeking within himself the keys to his own origin
and destiny, contacts the stream of revelation which flows
from Vaivasvata Manu. As the visible government of the
Aryans is verging toward the World Commonwealth,
which is no more than the reunion of scattered fragments,
so the internal experience of the truth seeker discovers the
one Light locked in the bloodstream of the race.

It was revealed to the Aryan ancestors that the ad-
ministration of the racial unfoldment was in the keeping
of certain custodians. These Adept-princes were once
Jords over the rulers ordained by divine right. Sometimes
called the Trans-Himalayan Brotherhood, these Adepts are
required by the law of the Manu to guide the race without
interfering with the right of the human being to learn
through experience. Like the humblest creature within
their spiritual domain, the Adepts must keep the universal
laws and are servants rather than Masters of the Great
Plan. As the wise parent protects his child but does not
overshadow his individuality, so the Hierarchy can only
operate in accordance with the conscious will of the gov-
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erned. When man seeks light, the Hierarchy reveals it-
self, but until such time it cannot force growth.

The Manu gave the laws for the regulation of public
conduct, and the Hierarchy reveals the divine plan for per-
sonal unfoldment. Hundreds of sects and schools have
stood as gates leading into an unknown world. Those who
pass through these gates discover the one religion and the
one discipline. The Eastern sage and the Western saint
walk the same path, although some have not discovered
the identity of their methods. The Greeks and the Chinese,
the Egyptians and the Persians, the Mohammedans and
Jews share together the secret doctrine of the Aryans. The
road from diversity to unity, from illusion to reality is al-
ways and everywhere the way of Yoga. The world has
been deceived by difference of language and has mistaken
words for ideas. The great teachers who have founded
the several religions which now flourish among the Aryan
subraces are all to be considered as Adepts or as saintly
persons who have received the Adept tradition as an ex-
perience of inner consciousness. Some have not known
the source of their inspiration, and therefore could not
state the unity of the doctrine. Each came in a time and
to a group which urgently required spiritual guidance.

Apart from the purposes of the Great School, there
have appeared leaders on the intellectual level who had
not attained internal serenity. Reasoning only according
to their own prejudices and opinions, they launched upo;1
the world materialistic codes of behavior which survived
because they catered to personal selfishness and ignorance.
Such doctrines, though made respectable by traditional
acceptance, cannot be reconciled with the Aryan wisdom.
To follow in such schools is to become progressively more
cgnfused, until the heart and mind undergo a revulsion and
discard that which is internally unacceptable. No matter
how long the mind follows false teachings, the inner = self
is not completely contaminated. There are always emer-
gencies which test the sufficiency of belief.
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The gradual emphasis upon creeds and denominations
marks a passing phase in human growth. The illusion must
be met, experienced, and overcome. Regardless of inter-
mediate circumstances, the Aryan returns sadder and wiser
to the life-way of the progenitors. Over these inevitablgs,
man has no authority; he has only the right to seek, dis-
cover, and accept. The primordial wisdom-religion di-
vided into two great branches and produced the Eastern
and Western Mystery Schools. For a long time these
sacred institutions initiated qualified disciples and taught
the sacred sciences. The Eastern branch of the Mys-
teries was like the fabled Banyan tree, the branches of
which took root in the earth and became new trees. It
was thus that Buddhism accomplished needed reforms in
India, and the teachings of Lao-tse and Confucius ad-
vanced the spiritual culture of China. The Western Mys-
teries flourished in Chaldea and had a splendid revival in
Egypt. The Egyptians combined qualities of the first
Aryan subrace and the advanced Atlantean stock. Af-tcr
the failure of the reforms of Akhenaten, Egyptian religion
fell into evil times. The esoteric tradition was re-estab-
lished in Greece, and carried to the Near East by Moses,
who was a priest of the Egyptians.

The Greek Mysteries are the most celebrated in history,
but when they were transplanted in Rome they languished
and finally ceased. In the meantime, both the Eastern
and Western Schools produced initiated philosophers whose
systems gradually took over the burden of mental leader-
ship. The Adept-initiates Pythagoras, Plato, and Aristotle
were actually transmitters of the Vedic doctrine. Pythag-
oras, of course, had direct contact with India, and Plato
attempted a similar journey, but was prevented by wars
raging along the route. The place of idealistic philos_ophy
in the pattern was highly significant. It formed a middle
ground between the profane world and the initiate system.
It drew those who were dimly conscious of a better destiny
and invited them to prepare their hearts and minds for
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internal illumination. In this way the inner life of each
truth seeker became a sanctuary in which he could attain
initiation, even though the physical institutions had de-
cayed.

It was in the Near East where Asia and Europe met
that the alchemy of the Mysteries produced such groups
as the Cabalists, the Neoplatonists, and the Gnostics.
These were early attempts to bridge the religious hemi-
spheres and re-establish the unity of the esoteric tradition.
Much was accomplished, but the world was not ready to
perpetuate the institutions which then came into existence.

ey have survived, however, through the names and
teachings of their illustrious leaders. Fragments of many
systems, including the Egyptians, the Greek, and the Chal-
dean, are evident in the early structure of Christianity.
This heritage has never been publicly acknowledged—a
grievous error, which may yet bring tragic consequences.
The opportunity for the proclamation of the Universal
Doctrine was lost, and the Keepers of the Flame were
forced to retire and take refuge in secret assemblies. From
these hidden but powerful groups, a constant outpouring
of mysticism continued to embarrass the orthodox.

The term yoga seems to strike the keynote of the Aryan
wisdom. All true unfoldment is toward unity. The jour-
ney is accomplished by a sequence of revelations. The
inclusiveness of the divine plan refutes the exclusiveness of
benighted purpose. Today there is talk of one world, one
religion, one humanity, one universal need, and one divine
power. The increasing realization of this pressing require-
ment for the acceptance of oneness is the path of Yoga.
The constant restatement of both the need and the means
for meeting the requirement is not the result of formal
teaching, but of something which has been called intuition
or instinct. It is the inward apperception of the divine
purpose. The level of conviction that must be reached in
order to experience this conclusion is the “knowing of the
Veda.” Behind the books and Scriptures of the Aryas is
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the unwritten law. This is the divine plan existing in the
divine mind. If the books were all lost or destroyed, the
Veda could not perish. It is the legal soul of the Aryans,
the laws to be known through the oracle of the heart and
to be revealed through the prieshood of the mental facul-
ties.

The concept of the Veda thus receives a newer and
larger interpretation. The modern scientist depends
upon immutable laws in the development of his formulas.
He accepts these with the same unquestioning, even un-
thinking, faith as that demonstrated by the layman when
he arranges his activities to meet the phenomena of day
and night. On the level of the divine plan, the Veda
stands for immutable principles forever restating them-
selves. The first Scriptures testified to these immutables
and were not the substance of things hoped for by vision-
aries and mystics. As scientists accomplish their ends by
using the laws of the universe, so the Adepts achieve their
purposes by understanding and directing the energy of the
Veda. To depart is to fail. On both planes—the spiritual
and the scientific—the rule is: know and use.

Many may feel that the Adept tradition is fantastic,
but is there anything incredible in the belief that there can
be experts in the science of life and the art of living? The
world has produced great painters, musicians of wonderful
virtuosity, skillful architects, and profound scholars. These
geniuses are regarded as exceptional, but are accepted be-
cause their works bear witness to their abilities. Men have
always accepted the possibility of excellence, and from
the earliest times have taught that a few dedicated and
disciplined mortals have become Masters of the secret
sciences of the soul. Because the soul is invisible and the
sciences of the soul are not obvious in their workings,
those untrained in such matters are not likely to recognize
the Adepts and initiates. Yet there are numerous accounts
in both Christian and non-Christian sacred books of saints
and sages who have walked with God, have performed
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miracles, and have led their peoples out of darkness and,
into the light of better ways. Shall all these accounts be
rejected together as hallucinations or infirmities of the
mind? What is gained by denying that which has inspired
and guided the destiny of nations?

Nor is the record of the Adept-teachers so difficult to
find. It is impossible to study any religion without con-
tacting historical accounts of the appearances and activi-
ties of these teachers. They have appeared in all nations,
and at critical moments have emerged as sages, reformers,
and instructors. Equally significant is the message which
:chey brought. It is always the same, for, after all, there
is only one adversary—spiritual ignorance. China records
the wonderful sages who dwell far apart from men in the
Jade Mountains that touch the sky. India tells of the
great Yogins whose ashrams and hermitages are above the
headwaters of the Ganges. The dervishes and the Sufis
have their secret Masters who wander about seeking those
worthy to receive the Mysteries. Is it not wiser to ponder
and consider? These accounts should not be read to be
cr1t101?ed, ridiculed, or dismissed because they conflict with
prevailing prejudices. If the universe has reason and pur-
pose, how are these reasons and purposes served and ful-
filled? The Adept hicrarchy is the only possible explana-
tion for the wonderful and exact control by which the fu-
ture of humanity is assured. In a strange way the hier-
archy itself is an integral part of the Veda. The law pro-
duces the lawgiver and engenders from itself its own serv-
ants. Contrary to general belief, it is not the lawgiver but
the law itself which comes first.

“The Orientalists,” writes H. P. Blavatsky, “know well
that they cannot make away with the landmarks, followed
by all subsequent religions, set up in that ‘Bible of Human-
ity’ called the Rig Veda. 1t is there that at the very dawn
of intellectual humanity were laid the foundation-stones
of all the faiths and creeds, of every fane and church built
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from first to last; and they are still there.,” * Ultimately,
humanity will have direct contact with the substance of the
Veda, but this maturity has not yet been attained. The
eye of the Dangma (organ of internal vision) is not yet
opened. Until such time, the Adepts serve as intermedi-
aries between the law and the people. It is their duty to
clothe the eternal truth in parables and fables or to restate
the doctrine on the levels of available understanding.

The first codes were simple, but were all that could be
accepted and understood. As minds and hearts unfolded,
larger revelations were given. Men had to be approached
through their external faculties, so the Veda was collected
into Scriptures and glosses. It was taught to the outer
mind by Rishis and Gurus. It was incorporated into his-
tory, and its laws and rules were embodied in the textbooks
of arts and sciences. Until he was conscious of the laws
around him, man had not the strength to know the laws
within him. Thus the Adepts were the shepherds of the
flocks and the keepers of the sheepfolds. Their stories are
to be found in the traditions of the shepherd-kings who
ruled in the long ago.

All that could be thus transmitted was but the outer
part of the teaching. A Hindu Guru once asked a disciple
to open a seed pod and describe what he found inside.
The chela did as directed and said: “First, there is the
rind or shell, and within this a softer substance which is
the meat. In the midst of this is a tiny sproutlike structure
which is like the germ.” The Master was well satisfied
and said: “And what is inside of that?” The disciple was
perplexed. “Nothing, Master,” he replied. *“Ah,” said
the Guru, “and it is that nothing which is All, and with-
out it that which is apparent is lifeless and meaningless.”
To those who seek with their objective perceptions the
mysteries of the causal universe, there is nothing at the
root of existence. Only those who have the inward power

* See The Secret Docirine.
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can experience the silence at the source of life. The Adepts
point the way and reveal intellectually or rationally the
facts involved. In the search for truth, the Veda is the
nothing and the All. Its manifestations are infinite, but
its substance can be discovered only by the secret disci-
plines of the soul. The Adepts themselves are equally
inscrutable. These servants of the Veda are the hands and
feet of the Great Lord. When the Lord is known, they,
too, are knowable, The experience of the Veda reveals
the Hierarchy. Until that time, neither can be appre-
ciated.

The Vedas

The name Vyasa, meaning one who expands or ampli-
fies, a revealer or interpreter of a mystery to the profane,
was bestowed as a title of distinction in ancient days upon
the highest initiated teachers of India. The Puranas refer
to twenty-eight Vyasas as the appointed custodians and
promulgators of the Vedic doctrine. One of these, identi-
fied as Vedavyasa is accredited with the compilation of the
Vedic writings and the perfection of their literary form.
The Brahmans believe that Vedavyasa flourished about
3100 years before the Christian Era, which would bring
his date near the beginning of the Kali Yuga. The compi-
lation took place on the shores of Lake Manasarowar, be-
yond the Himalayas in the region now known as Tibet.
The hymns of the Rig-Veda are attributed to saints and
sages who lived at different times, some of them ages apart.
This would seem to indicate that the work was assembled
over a period of many thousands of years.

The contents of the four principal Vedas can be ad-
duced from their names. The Rig-Veda is the book of
hymns; the Sama-Veda is the book of peace, or sanctity;
the Yajur-Veda, the book of liturgical formulas; the Aihar-
va-Veda, the book of magical incantations. With the
exception of the Yajur-Veda, these writings are mostly in
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the form of metrical hymns and verses. The cosmological
and theological doctrines contained in the Vedas are ex-
panded and formalized through the Brahmanas and Sutras
and given a larger philosophical organization through the
Upanishads.

The oldest religion of India is Animism, still held by
some primitive tribes. Of the earlier pre-Aryan faiths of
this vast region, it can be said that the Vedic sacrifice was
a sympathetic magic directed to secure the benefits of sun-
shine and rain in their proper season. The Vedic poems
belonged, at least in part, to the primitive religion of a peo-
ple to whom the art of writing was unknown. They were
perpetuated by oral tradition until, in common with other
Scriptural writings, the advance of culture made possible
their compilation as sacred books.

One of the Vyasas is said to have authored the Maha-
bharata, and the twenty-eighth of this line of illustrious
sages was the compiler of the Uttara Mimamsa, which in-
spired one of the six schools or systems of Indian philos-
ophy. The date 1400 B. C. assigned to him by Western
Orientalists is more than conservative. He probably flour-
ished much earlier. There were other Vyasas not included
in the descent here mentioned. Although the procedure is
not entirely acceptable to Orientalists, it may be the wiser
course to examine the Hindu accounts.

In the third age of each cycle, Vishnu assumes the
person of Vyasa and “divides the Veda.” This means
that some part of the great teaching is specialized or set
aside from the rest to bring about the founding of a school.
The Veda has been twenty-eight times divided by the
great Rishis in the Vaivasvata Manvantara. All the
Vyasas who have passed away (i. e. the twenty-eight) are
forms or manifestations of Vedavyasa, for in Indian phi-
losophy all particulars are suspended from general and in-
clusive principles. This applies to the esoteric tradition as
well as to various races and species of creatures that in-
habit the seven continents. Vishnu as the permeator is the
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light of spirit. As this light shines through the Scriptures,
it reveals its own effulgency by the Vyasas, the poet-sages,
who interpret the eternal teaching (the Veda) for the be-
ings dwelling in the various time cycles. It must be under-
stood that the Hindu chronology compresses enormous
cosmic occurrences and the repetitions of these occurrences
on different planes of manifestations into one account.
Only the symbolist capable of recognizing certain intima-
tions and clues can arrange the elements of the patterns
in their proper order and sequence.

Some authorities say there are eighteen vidyas, or parts
of true knowledge. The first four are revealed in the
structure of the Vedas, which consist of four separate
works considered as a unit. Each of the Vedas is divided
into sections. The Rig-Veda consists of five parts; the Ya-
jur-Veda, of eighty-six; the Sama-Veda, of one thousand;
the Atharva-Veda, of nine. The original writings are de-
scribed as infinite, but were reduced by Vedavyasa to the
classification just given. The Hindus themselves insist that
the Vedas were not composed by any human being, and
while the name of Vyasa is associated with these books,
he is referred to only as the compiler of the Vedas. He
acted as editor of the vast body of wisdom which was
originally revealed by Brahma himself.

The Vedas are associated with the elements: the Rig-
Veda with fire, the Vajur-Veda with air, and the Sama-
Veda with the energy of the sun. It would seem that these
three sections were regarded as the principal parts of the
work, and that the Atharva-Veda was incorporated into
the structure at a later date. It is noted that the name
Vyasa was bestowed upon the sage Dvaitayana as a title
of esteem after he had compiled the massive work. In the
Bhagavata Purana, chapter 3, twenty-two incarnations of
Vishnu are listed. In the seventeenth incarnation he ap-
peared as Vyasa, and divided the Veda for the instruction
of mankind. In Bengal, Vedavyasa is made a son of
Parasara and the father of Pandu.
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In the Brahman mythology, the god Brahma originally
had five heads. One of these is referred to only as an eso-
teric mystery. From the four mouths of the other heads
issued the four Vedas. This explains why there is occa-
sional reference to a fifth Veda, or secret book, which
came from the fifth mouth. If the principal source of In-
dian esoteric philosophy is the Vedas, their mystical theol-
ogy derives from the Upanishads, in which the mystery of
ﬁ;} tl:lcilrtc:lct knowledge of God through a divine science is

olded.

—From Qabbalah, by Myer

BRAHMA VIRAJ

The androgenic first manifestation of Brahman,
the neuter creating power

Brahma must be distinguished from Brahman, which
is the universal, impersonal principle, the source of all crea-
tion and the ultimate state into which existences are re-
absorbed. Brahma is the periodic objectification of this
principle, and as such is subject to birth and decay. The
reabsorption of Brahma into Brahman causes the pralaya,
which is the gradual return of the objective into its sub-
Jective, unchanging principle. It should be understood that
the Vedas are to nameless truth what Brahma is to Brah-
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man. The Great Doctrine emerges at regular intervals
from its eternal condition to become the satisfaction of the
heart and mind of Brahma. From this vast instruction,
the Creator himself achieves in the course of his objective
existence to the estate of the perfect sage, and passes into
sleep having achieved realization of his own eternal and
unconditioned source.

The Vedas display a lofty conception of cosmogony.
The Rig-Veda fluctuates between two theories: one re-
garding the universe as the work of a great architect, and
the other as the result of natural generation. The Vedas
contain no direct statement of a belief in metempsychosis,
but it appears in one of the Brahmanas. Rebirth is ac-
cepted in the Upanishads and has influenced nearly all
Hindu thought. *

In his work Mystic Masonry, J. D. Buck, M. D. 1 com-
bined his interest in the history and philosophy of the Craft
with his Theosophical studies. Summarizing the relation
between the Vedic tradition and the descent of the Eso-
teric Schools, he writes: “Antedating the Vedas, then, was
the Great Lodge of Adepts, who created the Religion, in-
spired the Civilization, and taught the profound Science
that made old India great. If only traditions and broken
monuments remain, these still outrank all modern achieve-
ments of man. The ancient government was Patriarchial ;
the Ruler was also a Master Initiate, and the people were
regarded as his children. In those ancient days a Reigning
Prince considered it not beneath his dignity to go into the
desert alone, and sit at the feet of some inspired recluse,
in order that he might receive more light, which he would
again dispense to his people. Instead of teaching supersti-
tion and idolatry, when the real meaning of the Vedic
symbolism is revealed, it will, perhaps, be found to be the
thinest veil ever imposed between the Sublime Wisdom and
the apprehension of men.”

* See The Hindu Pantheon, by Edward Moor.
t 33° honorary, Scottish Rite, Northern Jurisdiction.
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—From Mystic Masonry, by J. D. Buck

DIAGRAMMATIC REPRESENTATION OF THE UNFOLD-
MENT OF THE ANCIENT WISDOM RELIGION

Appended to Dr. Buck’s book is a diagram unfolding
the dlz.gcent of religions and philosophies from the Lodge
of the Adepts through the Vedas. The figure is repro-
duced herewith and is concise and self-explanatory. The
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learned doctor was convinced that from the Vedic focus
descended the streams of the Eastern and Western sccret
doctrine. All the great schools of religious philosophy that
have flourished in the Aryan world were custodians of the
Light of the Veda. Each fashioned around the essence
of the Veda a form or vestment either theological or phil-
osophical. All the great revealed codes of human ethics
are therefore divided within themselves into a higher part
which perpetuates the Adept tradition, and a lower part
which veils the real intent and interprets the teaching on
the levels of morality and social utility. In the diagram,
the motion of the Veda, in terms of history, shows how the
mingling of Platonism and the doctrine of the Essenes re-
sulted in the formation of esoteric Christianity. Unable to
survive as a moral code alone, early church Christianity
formed a secondary alliance with Platonism and Esseneism
through the ante-Nicaecan Fathers to emerge in its surviv-
ing form as the Christianity of Constantine.

In his Synchronological Chart of the Religions of the
World, issued in connection with his Rivers of Life, Major-
General Furlong traced the Indian religions from their
worship of generation, and was of the opinion that the
emergence took place approximately 9000 B. C. In his
comments, the General noted that he was attempting a
synthetic arrangement which would reveal the mingling of
streams of belief and that the dating was highly specula-
tive. He suggested the period around 2300 B. C. as the
probable date for the Rig-Veda and the rise of the doctrine
of Avatars. He placed the codification of the Vedas at
the end of the old Vedic period as about 1800 B. C. At
this time also, he marked the rise of the mantra era, the
organization of moral, social, and ecclesiastical laws, and
the compilation of the Yajur-Veda and the Sama-Veda.
The first intimation of Meru, or the Mountain of God,
Furlong placed one hundred years later, coinciding with
the date of the founding of Athens. He put the code of
Manu around 900 B. C. in the same century with the phi-
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losophy of Kapila. The Yaska-Veda (the fifth Veda?) he
assigned to the period during which Buddha and Confucius
flourished and slightly before the birth of Pythagoras.
Following General Furlong’s intention to give a survey of
this complex situation, his digest is included herewith.
That his findings are highly controversial is taken for
granted.

In the Mahabharata, Vyasa, described as the arranger
of the Vedas, is represented as a dark, ugly dwarf. His
cldest son, Dhritarashtra, is the blind king of this great
epic. The symbolism may suggest that Vyasa is remem-
bered only as a shadowy person deformed and distorted by
conflicting legends. Horace Wilson, an outstanding au-
thority on the sacred writings of the Hindus, considered it
probable that the Vedas were finally collected and ar-
ranged by a school or schools of learned Brahmans, of
which Vyasa was the nominal head. The sage may have
been a personification of this assembly of scholars, or they
may have regarded him as the power or principle motivat-
ing their program of compilation and arrangement. ¥

Professor Max Mueller concluded that if Vyasa col-
lected not only the Vedas, the Mahabharata, the Puranas,
the Vyasa Sutras, and even prepared a prose commentary
on Patanjali’s Yoga Sutras, the work ascribed to him must
have been accomplished by several persons or should be
assigned to a literary period rather than to onc man. Ex-
tending his concept, this famous Orientalist continues:
“We must learn to look on Badarayana, Gaimini, Kapila,
and similar names, as simply eponymous heroes of differ-
ent philosophies, so that at whatever time these systems
were reduced to the form of Sutras, certain opinions could
be called by their name.” t

Perhaps the professor spoke better than he knew when
he suggested that the reputed authors of certain Indian

* Sce Works.
t See The Six Systems of Indian Philosophy.
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Scriptures could be identified only as names and i
tual powers. Among the Egyptians, the mysterious Illjlt(:i!llsgs
was crcdu_cd with the authorship of an extensive litera-
tI_LIu'e certainly not the work of one man. In sober fact
ermes was wisdom, which is the true and eternal scrcibe’
Later, certain philosophers carried the name, but it merely
Erp;?hed ‘Ehat they were peculiarly overshadowed by th?:
ivine mind. The Vyasas belonged to the same esoteric
:yisltem of personifying the attributes of the universal in-
tiasgé. hiSS(t)Or?é)aﬁ)ther shadbci\.«vy teachers who cannot be
jed : :
dcsc':l(;:'lllt of races aild nafisct?ls. el reav R
e Mahabharata has been called the nati
of India. Although it occupies a place in Hindtt:ciﬁilrast?l%'i
similar to that of the Iliad among the Grecians, it is a far
n;_oge important writing. A great part belongs to the class
g criptures and it enshrines the Bhagavad-Gita, the Hin-
u Book of Psalms. The Mahabharata unfolds as its prin-
cipal theme the battle between two families of cousinrsp the
sons of Pandu and the sons of Dhritarashtra. These great
claéls are called the Pandavas and the Kauravas. Ir%r the
exl':- , the sons of Pandu conquer, and Dhritarashtra, left
childless by the war, decides to retire with his ueen
Ga{ldharl, to a place beside the Ganges, there to ligc ouE
thel};emjlmng years in piety and prayer.
e Ashramavasika Parva of the great epic descri
ge arrival of the old blind king at the iglermitaI)gc of %;:;;1;(;8
ere Dhritarashtra was initiated into the ways of the for-
S}s;t hermits and was instructed by great sages according to
fc tl;:omlman_ds of Vyasa. Well-pleased with the sincgrity
?}1 the old king, the foremost of the ascetics renowned for
thf:u;valustf:rlty visited him. Among those who came was
e “island-born” Vyasa, with all his disciples and other
gﬁrsons gifted with great wisdom, and even the royal sage
a'_t[a'll'lyupai (;)f advanced years and possessed of great merit.
e celebrated ascetic, Narada, i i
tarashtra would live for three years, ggp:ﬁ?clre (:hg:agtgohrﬁ:
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panied by his wife, Gandhari, would go to the regions of
Kubera, where he would be highly honored by the “King
of Kings.” He would go there in a car (vehicle) moving
at his will, his body adorned with celestial ornaments.
Gifted with a righteous soul, he would roam at will through
the regions of the celestials.

Narada is included among the Prajapatis and is often
referred to as a Rishi. According to tradition, he was
the favorite son of the deity Sarasvati, goddess of wisdom
and music. From his divine mother the sage inherited
extraordinary skill in all the arts, and was renowned for
his ability to play the vina. He is usually depicted as gay
and mischievous. He traveled constantly, and there were
no mysteries in the three worlds which his curiosity did not
solve. He had many of the attributes of the Greek
Hermes, and was employed by the gods to carry their
messages to all parts of the universe. He was intimately
associated with Krishna, with whom, on one occasion, he
became involved in a competition of musical skill. Na-
rada, however, did not win against the embodiment of
cosmic harmony. Narada occurs in the old legends as a
great orator and expounder of the subtleties of the esoteric
doctrine.

Later, Yudhishthira, who had taken the kingdom of
the Kauravas, visited Dhritarashtra in his hermitage. The
victor saluted the vanquished, and was invited to seat him-
self. On this occasion, Vyasa, surrounded by disciples,
appeared to the new ruler. The illustrious Vyasa then
took an excellent seat made of kusha grass, placed upen a
black deerskin and covered with a piece of silken cloth.
Vyasa inquired as to the spiritual accomplishments of
Dhritarashtra, and Queen Gandhari told him that her
blind and aged husband still grieved deeply for the hun-
dred sons he had lost on the field of Kurukshetra. The
wives of these sons also mourned their dead, as did all
whose loved ones had perished in the war.
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It was then that Vyasa said: “Blessed be you

d'han, you shall see your sons and brothers ang fri’cx%sGaal?d
kinsmen algng with your sires this night like men driven
from sleep.” Upon the instruction of Vyasa, the assembly
moved to the banks of the Ganga (Ganges) where they
spent the day performing the sacred rites. When night
came, the ascetic Vyasa, possessing wonderful spirit?lal
energy, bathed in the sacred waters of the river, and sum-
moned those who had fought on the side of thé Pandavas
and thosr; who had battled for the Kauravas, including the
blessed kings of the various kingdoms. Thf:;'e was a Ereat
sound from the waters, and the kings, headed by Bhisma
and Drona, with all their armies, rose by the thousands
from the waters of the Ganges. All were dressed in celes-
tial vestments apd wore brilliant earrings. They were
free from all animosity and pride and divested of anger
gnd jealousy.  Celestial musicians sang their praises and

ards chanted their deeds. Wearing garlands of heavenl
flowers, the heroes were waited upon by bands of z‘\}:osarasy
Vyasa, thrgugh.the power of his penances and austcrities'
gave celestlal. vision to the blind king, Dhritarashtra and
for the first time the aged man saw his sons. All the sor-
rows of war had passed; the cousins embraced each other
and all disagreements were reconciled. The spectaclc’:
la§ted for the entire night, and then the vast assembly
with all its chariots and animals, returned to the river. :

T.herc is a report that Vyasa, retiring from the world
rFma’J’ned, however, as an immortal-mortal, and still “re:
sides” at Badarikasrama. This is the name of one of the
Enaths, or holy houses, established by Sankaracharya. It
is located at Kedarnath in the Himalayas. It was t.herc
that Sankaracharya died at the early age of thirty-two

There is still a temple at this spot served by a Nambutiri

Brahman. Sankaracharya established four important
ma_ths, one at each of the cardinal points of the compass
Is it to be understood that Vyasa (the arranging mind).
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took up his secret habitation in the system of philosophical
interpretation founded by Sankaracharya?

When the organization of the Aryan race, under the
direction of Vaivasvata Manu, supplied a cultural veh!clc
sufficiently integrated and refined to mect the rcqmre;E
ments, the Mystery Religion “incarnated” in the system o
rites and observances which then directed the conduct of
the Aryans. By this occurrence, the Veda, or the Imper-
ishable Doctrine, itself nameless, was revealed as the Vedas.
The Vyasas were a descent of sages who became the got;:ld
shepherds or guardians of the Vedas. Through them, the
high truths of religion were gradually released by means
of a series of editings and revisions. Slg:m:rly, the errors
which resulted from the mixtures of Dravidian and Aryan
traditions were corrected. As the racial vehicle improved,
the Vyasas supplied the keys ~which unlocked the secret
symbolism of the ancient writings. In this way the race
received its philosophical heritage.

Whenever a fuller revelation of the Vedas was neces-
sary, it was given through one of the prepared instruments
of the divine mind. Any sage or saint through whom the
teaching was released became by that circumstance alone
a Vyasa. The great religious reformers of the West, such
as Luther, Wycliffe, and Calvin, would be considered
Vyasas according to the Eastern system. All reforms are
a kind of re-editing or rearrangement of previous doctrines.
The human mind, as it unfolds, inevitably requires t}}at its
religions sustain and justify mental growth. Perlpdlcz}l}y,
therefore, old interpretations which have lost their utility
are discarded, and the basic teaching is restated in contem-
porary terms. This may occur through a series of religious
councils, but more frequently it is bt.‘Onght. about by the
rise of an individual who bestows the incentive for a fuller
statement of personal faith. The Hindus, observing this
orderly process in Nature, were convinced that the events
themselves were related. The great stream of the Vedas
had its Vyasas who appeared when the need arose, and the
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various sects which appeared as the result of the general
reformations also had their Vyasas. Reforms are, in turn,
reformed; restatements are themselves restated. In this
way religions grow and bear their fruit in proper season.
The fruit releases its seed which, falling into the receptiv-
ity of human nature, is quickened and grows to become
new faiths. The story of the Vyasas explains the secret
machinery behind the motions of religion.

Vaivasvata Manu

When the time came for the human race to emerge in
fulfillment of the divine realization, the “Pervader” ac-
cepted upon himself the mood of the thinker. He thus
became the mental embodiment of himself and existed as
divine power in the quality of mind. By this act the “Per-
vader,” in the terms of the human project, became the
first Manu, Svayambhuva, whose name means the son of
the self-existent. In this system of religious philosophy,
the first Manu is the collective intellect of the entire hu-
man life-wave. He is the complete man equivalent to the
Gnostic Anthropos and the cabalistic Adam. The incarna-
tion of Manu Svayambhuva is accomplished by the se-
quential embodiments of the seven powers, or principles,
Jatent in the primordial mental essence. Humanity be-
comes the body of the Manu, and human minds together
constitute his mind. The procedure by which the mind
of the Manu is unfolded, like the opening petals of the

lotus, is through the emergence of six races from the father-
mother race.

Each of the races releases into manifestation one of
the septenary potentials of the mind of the Manu. These
potentials are also personified, and from Svayambhuva ap-
pear in order five other Manus and then the seventh. Each
represents a mental entirety focused in a mental entity.
The Manus incarnate in the races, which not only become
their bodies, but also perfect objectively the institutions
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through which the higher energies of the Manus labor for
their own release. The first race never dies, but as the
child disappears in the man, the infant humanity expands
through a series of appearances, achieving the likeness of

HINDU SYMBOL OF THE FOUR WORLDS

The fourfold creation is shown taking place
within the spiritual body of Brahma

maturity and, ultimately, of old age. The Manu of the
fifth great race, the Aryan, is the_n-lmd of that race, its
collective genius as well as its individual pgtcntlal. The
great being who ensouls the race and bears it out of him-
self on the plane of mind is called, in the ancient writings,
Vaivasvatu Manu. He is the son of Vivasvat, or the son
of the sun. ¢
At a remote time, difficult if not impossible to establish
histoically to the satisfaction of Western thinkers, a great
leader arose among or appeared to a comparatively insig-
nificant racial nucleus, and bestowed the cultural impetus
which gradually extended itself throughout the Indian con-
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tinent and, by the process of migration, came to dominate
the world. The life of the historical patriarch is too re-
mote to be examined, and he has been elevated by the
Hindus to the estate of a semimythical hero descended
directly from the god Brahma. Under the name of Vai-
vasvata Manu, the father of the Aryas, this ancient leader
is venerated as the giver of laws and the revealer of the
esoteric tradition. The Institutes * which he promulgated
have spread throughout human society and have become
the basic pattern of Aryan ethics.

The laws of the Manu, according to Eastern thinking,
were revealed to direct the unfoldment of the fifth root
race, which was born within the great circle of Himavat
and is now referred to as the Aryan distribution of peoples.
Vaivasvata Manu was the “seed father,” and the five
branches of the Aryas, which have so far appeared, are
descended from him through each other. The Manu’s
life-mind-principle is diffused throughout his race, which
has thus become’ the enlarging embodiment of himself.
The Manu was the agent of the Supreme Deity, and, in
the terminology of the Scriptures, when the Eternal One
desired to enter or assume the form of the fifth racial out-
pouring he selected the highest Adept of the previous racial
group as his instrument. The fourteen Manus are the po-
tentials of Brahma in terms of the mental principle of
races. A race, therefore, is the incarnation of a quality of
the divine mind. This quality not only distinguishes one
race from another, but alsc has locked within it the des-
tiny of the creatures which it engenders. The works of
the Aryas are revealed through the unfolding of the men-
tal capacities of the Aryan subraces.

In the esoteric interpretation, Vaivasvata Manu is,
therefore, also the mind of the Aryas. All productions of
the race are the manifestations of this mind, and it is

* Unless otherwise noted, quotations from The Laws of Manu are from the transla-

tion by Dr. Buhler, as contained in The Sacred Books of the East, edited by F. Max
Mueller,
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proper to attribute to the Manu the ever-diversified intel-
lectual accomplishments of the racial mind. The Manu
is the father of the religions, philosophies, sciences, arts,
and crafts which are devised, invented, or adapted through
interpretation from earlier cultures by his children. The
purposes of the Manu extend like tiny threads throughout
the area under his dominion. Each thread is threefold
like the sacred cord, for twisted together in its substance
are the spiritual, intellectual, and physical energies which
are to be manifested through the religions, philosophies,
and sciences that emerge from the racial subjective. Thus
the Manu embodies Brahma on the plane of racial devel-
opment. As creator, the Manu bestows the vital impulse
which brings the race into existence; as preserver, he sap-
plies the ethical incentives which protect the racial un-
foldment; as redeemer, he contains the ultimate complete-
ness of the pattern which is locked within the racial men-
tal potential.

The secret tradition of the Aryas reveals a universal
plan administered by the Eternal Divinity through the
agencies of immortal beings and mortals who have at-
tained to the state of heroes. Through this system, the
Adept tradition was first revealed. The world and its
creatures are the parts of one vast political system which
has its source in Brahma. Divinity itself is the priest-king
and the eternal penitent who must bear the burden of his
own works. The Supreme Power operates through and
upon humanity by means of an Invisible Government seated
in the higher dimensions of space on the summit of the
earth-mountain, the fabled Meru.

The governing body of the earth is a miniature of the
vast organization which lies behind the cosmic manifesta-
tion. As the sun is the visible center of a solar system and
a proper symbol of centralized authority, Vaivasvata Manu
is described in some of the genealogies as the son of Surya,
the solar aspect of Deity. He is the sun or great light-
source of the Aryas and the focus of a racial solar system.
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He is accompanied by the seven Rishis, who correspond on
the racial plane to the planets. These form his retinue
?md are also the revealers or distributors of his will. Dur-
ing the reign of the Manu-king, it is written that the whole
human race was destroyed by a flood except the princely
A.dcpt himself, the Seven Rishis, and their wives. At that
time a general pralaya, or cessation of the objective uni-
verse, occurred. The story is set forth in the eighth book

Iof the Bhagavata Purana. The circumstances are as fol-
ows:

A demon named Hayagriva, having stolen the Veda
(the eternal doctrine) from the custody of Brahma while
he was resting at the close of the sixth Manvantara (peri-
od of the sixth Manu), the whole race of men became cor-
rupt except Vaivasvata and the seven Rishis, who then
reigned in Dravira. In this emergency, the god Vishnu
appeared in the shape of a small fish. In so doing, the Lord
fulfilled his eternal promise, for he says in the Bhagavad-
Gita: “When virtue fails upon the earth, then I come
forth.” Vishnu in his fish Avatar increased in size by be-
ing transferred to increasingly larger bodies of water. At
last Satyvata (the name of the king of Dravira before he
was appointed the Manu and received the mystery name,
Vaivasvata) placed the fish in the ocean, where it gained
huge proportions. The Avatar then turned and addressed
the faithful prince in these words: “In seven days all crea-
tures who have offended shall be destroyed b}; a deluge,
but thou shalt be secure in a capacious vessel miraculously
formed. Take, therefore, all kinds of medicinal herbs and
esculent grain for food and together with the seven holy
men, your respective wives, and pairs of all animals enter
the ark without fear. Then shalt thou know God face to
face and all thy questions shalt be answered.”

Having said this, Vishnu, in the form of the fish, dis-
appeared. After seven days the oceans began to overflow
the coast lines, and the earth was flooded by constant
showers. Then Satyvata, meditating on the substance of
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Deity, saw a large vessel moving on the waters. He en-
tered it, having in all respects conformed to the instruc-
tions of Vishnu, who then reappeared in the form of the
great fish, and suffered the vessel to be tied with a sea ser-

—From Picart’s Religious Ceremonies

THE FIRST AND SECOND INCARNATIONS OF VISHNU

In the Matsya avatar, Vishnu, represented rising from the body of a fish, destroys
Hayagriva and restores the Veda. In the second, or Kuma avatar, the deity takes
the form of a tortoise and supports upon his shell the sacred mountain Madara.

pent as a cable to his huge form. When the deluge had
ceased and the waters had subsided, Vishnu slew the demon
Hayagriva, recovered the Veda, instructed Satyvata in the
divine knowledge, and appointed him the seventh Manu,
bestowing upon the prince the title-name, Vaivasvata.
Early commentators have been impressed by the paral-
lels between the deluge of the seventh Manu and that asso-
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ciated with the Biblical patriarch, Noah. After the del-
uge, Satyvata, then the Manu, is supposed to have had ten
sons, of whom the eldest was Iksvaku. The Manu also had
a daughter, Ila. The progeny of Manu was divided into
two great branches: the children of the sun through Iks-
vaku, and the children of the moon through Ila. It is
said that this Ila married the first Buddha (Mercury), the
son of Chandra (the moon). The seven Rishis, although
their wives are mentioned, are not listed as progenitors of
human families.

Manu is named in the Rig-Veda together with other
sages of remote antiquity. He is spoken of as the father
of a family, and one legend concerning him opens with
the bringing of water so that he could wash his hands. He
was the inventor of sacrificial rites and the author of the
legal code. He was a ruler of men and a Rishi, through
whom sacred texts were revealed. He is described as a
king and the ancestor of kings and there is a reference to
his coronation. The Rig Veda contains many passages
which speak of the sacrifices made by Manu and of his
having kindled the sacred fire and invoked the gods to ac-
cept the offerings of the sages. He is said to have invented
the funereal sacrifices. He befriended mankind by reveal-
ing to humanity the ceremony (esoteric disciplines) prac-
ticed by the gods. He is credited with the revelation of
mantras. There is also the statement: “All Manu said is
medicine.” Others have carried the same name which
is familiar in the legal descent.

The Laws of Manu, attributed to this ancient legislator,
have largely influenced Hindu culture. The age of the
code is doubtful, as the earlier texts have been manipu-
lated. Sir William Jones, the first translator of the code,
thought that it belonged to the Vedic Age, about 1200
B. C. Later writers supposed that it was compiled in the
4th century B. C. Professor Max Mueller and Dr. Burnell
place it about the beginning of the Christian Era. The in-
ternal evidence supports the antiquity of the work. It



46 TaE ADEPTS

seems to antedate the practice of suttee, or the suicide of
widows. It advices that the son should protect the wid-
owed mother. In the code, Brahmans are called tl_le Lords
of the World. The Kshatriya, or warrior, caste is to de-
fend them, the Vaisya caste is to collect wealth for th’cm,
and the Sudra caste is to perform menial offices. ‘The
great epics of Indian literature are unnoticed as are also
many of the deities of the later pantheon; only Vedic
divinities are mentioned. The caste system which later
came to dominate India seems to have been derived from
the Black Yajur-Veda, which was compiled probably be-

fore 500 B. C. In the code, metempsychosis, as a means .

of purification of the soul, is taught.

In The Laws of Manu, chapter I, verses 32-3_4-, 36-41,
the great sages approach Manu, who is scated “with a col-
lected mind.” He declares to them the sacred ordinances
by first unfolding the proportions and workings of the
divine plan. In answering the questions of the sages, Manu
often speaks as though he were himself the ordaining power
of the world. Desiring to give birth to the race of men,
the Lord became half male and half femals:, and from his
female aspect produced Viraj. Manu continues thus:

(33) “But know me, O most holy among the twice-
born, to be the creator of this whole (world), whom thz‘ft
male, Viraj, himself produced, having performed austeri-
ties.

(34) “Then I, desiring to produce created beings, per-
formed very difficult austerities, and (thereby) called into
existence ten great sages, lords of created beings. ..

(36) “They created seven other Manus possessing
great brilliancy, gods and classes of gods and great sages
of measureless power. ..

(41) “Thus was this whole (creation), both the im-
movable and the movable, produced by those high-minded
ones by means of austerities and at my c_omn’l,and, (each
being) according to (the results of) its actions.
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These holy penitents (sages), by their salutary counsels
and the example of their austerities, disclosed the paths
of virtue and rectitude to mankind.

The Rishis

The term Rishi, meaning the inspired one, is used in
early Indian literature to designate the great scholars and
saints through whom the mantras or sections of the Vedas
were revealed to mankind. The title was observed as a
mark of esteem upon many ancient scholars, and, by ex-
tension, to certain recent and even contemporary religious
leaders. Strictly speaking, the Rishis of the East are com-
parable to the Adepts of the Western esoteric tradition.
They are human beings belonging to the present life-wave
who have, by the extraordinary cultivation of their spir-
itual faculties and powers, become conscious instruments
of the divine plan and the natural teachers of unenlight-
ened humanity. The Rishis are said to dwell in retire-
ment and frequently select remote places for their habita-
tions. They have their disciples whom they instruct, and
are Masters of the esoteric arts and sciences associated with
their religious philosophy.

The human Rishis, for practical purposes, must not be
confused with the “Rishi-Prajapati,” * the revealers, in
whose keeping is the secret wisdom of Aryavarta, the land
of the Aryas. The word Aryan, by which it has become
customary to designate the now-dominant race of Europe,
is from the Sanskrit Arya, meaning the holy. This was
once the title of a Rishi who had mastered the Aryan path
of salvation. The Aryans are, therefore, the sanctified or
those set apart to accomplish arhatship through the disci-
plines revealed by the Rishis. Esoterically, the “Rishi-
Prajapati” are equivalent to the Hierarchies described by
St. Paul. They are superhuman beings who bring the ex-
periences of previous cycles of evolution to earth-humanity.

* Term used by H. P. Blavatsky in The Secret Doctrine.
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These Hierarchies are the patrons, or Elders, who over-
shadow the Esoteric Schools, binding the human institu-
tions to the cosmic scheme.

It is not always clear in the Hindu writing whether the
“sthi-Prajapati,z implying the Hierarchy, or the Rishis,
implying the Adepts, are referred to in a particular -
stance. This is further complicated by the Indian philos-
ophy which associates the human Adepts with their di-
vine prototypes. The vast pattern unfolds through the
action of the Hierarchy upon the system of Esoteric Schools
formed in its likeness. The superior is forever reﬂe_ctcd in
the inferior, all things being alike in essence, but different
in appearance. It should also be remembered that man
himself is the incarnation of a hierarchy. When Vaivas-
vata Manu became the father of the Aryas, he was accom-
panied by the seven Rishis. This mystical septenary of
illuminating powers reappears in most of the old myth-
ological systems.

Seven rays of light surround and adorn the head of
Brahma. In Northern Buddhism, these oma‘r‘nents are
called the Dhyani Buddhas. These are _also the seven
spirits that follow their Lord” mentioned in the Egyptian
funereal ritual. These spirits before the throne are the re-
vealers, or agencies, through which Deity extends the do-
main of his consciousness. As the white light is broken into
the seven colors when passed through a prism, so the f.tcrnzzll
light of the Logos, first differentiated by the prismatic
triad, reveals its septenary potentials. The colors bear wit-
ness to the principle of light. When this symbolism is ap-
plied to the light of wisdom, it explains the phenomenon
of the Rishis. They are the seven truths born of one truth,
as this is distributed through the threefold substance of the
world. When the seven colors of wisdom are brought
together and reunited, they become agam pure hgl}‘t This
is the secret ritual of the Rishis, who by certain “austeri-
ties” return their colors to the purity of colorless radiance.

o
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In the Vishnu Purana, book III, chapter I, the seven
Rishis are listed with the following account: “These are
the seven persons by whom, in the several Manwantaras,
created beings have been protected. Because this whole
world has been pervaded by the energy of the deity, he is
entitled Vishnu, from the root Vi§ ‘to enter’, or ‘pervade’;
for all the gods, the Manus, the seven Rishis, the sons of
the Manus, the Indras, the sovereigns of the gods, all are
but the impersonated might of Vishnu.” ¥ Thus the seven
Rishis appear in each of the Manvantaras, becoming the
ancient sages or advisors. In some accounts, those of each
age are descended in a direct line from the original Rishis.
There is a further implication that they are the continuous
re-embodiments of one great line of teachers.

It is mentioned in the old writings that when Vaivas-
vata Manu created his race, the seven Rishis did not estab-
lish lines of descent. They did not become the fathers of
people. Madame Blavatsky intimated that the seven
Rishis of the Hierarchy were really identical with the
seven Prajapatis, the fathers and creators of mankind, and
also with the Kumaras, the first sons (the mind-born) of
Brahma, who refused to procreate and multiply.

The Kumaras were esoterically seven and exoterically
four in number. Their names all signify degrees of the
human intellect, for they were concerned with the develop-
ment of the principle of mind, which is the distinguishing
attribute of the human being. In some of the Eastern Eso-
teric Schools, the Kumaras are said to be the wave of egos
who incarnated through the animal men in the closing
cycles of the third root race. They explain, therefore, the
account in Genesis, vi: 2: “That the sons of God saw the
daughters of men that they were fair; and they took them
wives of all which they chose.” This incident is expanded
in the Book of Enoch.

The Kumaras, or virgin egos, refused to create bodies,
but waited until the evolution of form produced vehicles

* Translated by H. H. Wilson, M. A,, F. R. 8.
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suitable for their manifestation. The Kumaras then de-
scended and ensouled the bodies, in this way quickening
the species and causing the transition from an animal con-
dition to a truly human state. The Kumaras brought with
them the Hierarchy of superhuman teachers, and through
these the vast pattern of the Mystery system was revealed,
and suitable institutions for its dissemination on the phys-
ical plane were established. The Rishis revealed the
powers of the Kumaras in the expansion of the wisdom-
aspect of the human ego. Thus the several orders are
casily confused. The Kumaras are further extended in
their symbolism to become Kumara, the virgin warrior,
sometimes referred to as the god of war. Sanat Kumara
corresponds with Michael the Archangel, the secret god of
Israel. Michael is the invincible virgin combatant and
appears in the legendry of many peoples as the world hero.
He is the dragon slayer of folklore, and symbolizes coilec-
tive humanity in its aspect of the hero soul. He is involved
in all the religious mysteries in the ritual of the dying god.
Each candidate re-enacts the drama of the folk hero. Thus
the symbolism proves itself, and the Kumara emerges in
his original meaning as the collective ego of humanity.

The wisdom religion did not unfold through the primi-
tive structure of animal humanity. It entered the human
scheme of things with the descent of the Kumaric egos.
The cabala describes a heavenly university where Adam
was instructed prior to his fall. This college of the im-
mortals was the Great School which humanity, now a com-
pound of mental powers and animal propensities, is gradu-
ally reconstructing through the enlargement and ensoul-
ment of its cultural institutions.

The teachers who belonged to the heavenly university
formed one order of Rishis, and their disciples, gathered
from the human life-wave, form another. Through the
process of physical embodiment, the Kumaras were de-
prived of their conscious wisdom. They descended into
darkness, and in the long difficult process of learning to

TuE LicHT oF THE VEDAS 51

control their animal vehicles were guarded and guided by
the “fathers.” These fathers, in turn selecting vehicles
suitable for their purposes, overshadowed or inspired ad-
vanced types which emerged from the racial compound.
These were the poet-sages who conversed with the jm.
mortals in the dawn of time and who received the instruc-
tions which were later to be organized as the Scriptural
writings of mankind.

_ While it is not possible to examine in detail the opin-
ions of th.e ancient Hindus concerning their initiated sages,
the doctrine can be summarized with reasonable accuracy.
There has always been in the world since the rise of an
0{'dcr of self-conscious life a hierarchy of Adepts. This
hierarchy is composed of properly initiated priest-philos-
ophers who serve as the “hands and feet” of the Adept-
king. The organization of the hierarchy is analogous to
that of the cosmos itself, and through its initiates the Great
School is distributed throughout human society like an
arterial system. The primary function of the Adept-teach-
€IS 1S to initiate humanity into those sublime mysteries by
which the corporeal man, cleansed of bodily limitations,
may ascend to reunion with his own divine nature. This

note is sounded in the closing lines of the Golden Verses
attributed to Pythagoras.

This release is possible through the mastery of the
S€ven esoteric arts and sciences, the keys to which were re-
ported to be in the keeping of the King Brahman. Like
the Egyptian hierophant who carried the “keys of the king-
dom,”- the Hindu sage is the custodian of the seven inter-
pretations by which the great Scriptures can be unlocked.
The attainment of adeptship is possible as an inalienable
birthright to all human beings. The path of discipleship
!eads through the wise to wisdom itself. The truth seeker
is ﬁr.::t the disciple of some learned man, who may be him-
self in one of the lower grades of the hierarchy. As the
sEudent’s abilities increase, he is advanced, and the cultiva-
tion of his spiritual faculties properly guided. As the hody
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passes from infancy to childhood, from childhood to youth,
and from youth to maturity, so the invisible internal man
must be matured by the laws of God and in obedience to
the laws of Nature. The grades of discipleship represent
degrees of spiritual maturity. When the internal S(Elfl has
been properly and sufficiently enlightened, the disciple is
ready for formal initiation into the Great School. Asha
disciple, he sees through a glass darkly; as an initiate, he
sees face to face. _

The symbolical initiatory system of the State Mysteries
of antiquity set forth the machinery of the initiation proc-
ess. The novice is tested as to charat_:t.e.r and tempera-
ment; the disciple is examined for ability and capacity.
If he possesses the proper requisites, his abilities are cul-
tivated and intensified. If he lacks the proper qualifica-
tions, he is advised to return to society and further prepare
himself. The ritualistic dramas unfold the mystery of the
hero soul and are consummated by the resurrection of the
dead. The new initiate is told that he is the persgmﬁca~
tion of a great process constantly unfoldmg about him and
within him. Having been initiated, he is entitled to be
called “twice-born.” He is then one of the philosophic
race, symbolized in India by the Brahman—the twice-
born man. i

As an initiate, he has certain privileges and limitations.
He may continue striving for adeptship. If he attains this,
he passes from honorary membership in the hierarchy to
active membership. = Several choices are then open to
him. These are paths of service, and his future career is
determined by the choice which he me}k_cs. -Thf: mystic
experiences the fact of the esoteric tradition in his heart;
the initiate discovers it with his mind. The Adf{pt al_one,
however, stands in the midst of the mystery, identified
with it and utterly dedicated to its release through _hls own
perfected organism. In the several schools of Indian phi-
losophy, the particulars are differently interpreted. All,
however, acknowledge the Light of the Vedas and the
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Hierarchy of Rishis which administers the distribution of
the esoteric tradition.

It is not purposeful to extend this outline to the vari-
ous specific opinions as to the distribution of the Esoteric
Schools at the present time, their locations, or the identi-
ties of their Masters and disciples. About such matters
there is endless controversy, and numerous sects advance
dubious evidence to support their own pretensions. The
truth seeker must learn discrimination, and this is gained,
not by depending upon the advice of others, but by the
development of judgment. Suffice it to say that the Her-
metic axiom, “When the disciple is ready, the Master is
there,” remains effective. The great Aryan Adepts have
revealed to the race all the wisdom that is necessary to
bring the earnest soul to the feet of the Master. It is not
lack of knowledge, but the failure of dedication and the
unwillingness of the human being to perform patiently the
disciples of self-improvement that prevent the profane from
reaching the steps of the sanctuary.

The Rishis are the Adepts of long ago. Dr. Buck calls
them the “really Sublime and Perfect Masters.” Thus,
in the terms of Freemasonry, he acknowledged them as the
ancient and wonderful lights of the Great Lodge. It is said
that these sage-saints did not die, but, having completed
their work for a given time, they retired into the “forests”
to remain as meditating ascetics until the Lord calls them,
to further work. There is a legend that they will remain
until the coming of the next Avatar, then they will rise
and meet him and assemble about him, and in the depths
of valleys or on the tops of mountains they will tile their
Lodge. These Rishis are dedicated to remain with hu-
manity and to guard the race during those intervals in
which the Great One is in meditation. They are his serv-
ants and they keep his house for him until he shall return.
Then he will bless them and say to them: “Well done, good
and faithful servants.”
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hierarchy, with its magnificent unfoldment,
wasi%i;ﬁggptto Buddhis}rrn, and from the Buddhist writings
can be gained a clearer exposition of the Doctrine. I'lu?
will be discussed in the section devoted to the descel:ufb(l)
the Adept tradition through Buddhism. _The Invisible
Government of the World, with its Adept-king and 1ts.h Flri
cles of Adepts, initiates, and disciples, supplies the ethica
keynote to the Eastern way of life. To the Hindu mystlctlz,
there are no accidents in Nature. Life is unfolding accord-
ing to a magnificent program. The high destiny of huma?&
ity is inevitable; disasters and trfxgcdlcs belong to the wor
of appearances. The indestructible self within each huma£
being is eternally growing, and the vicissitudes of mort
existence are like the trials of the Mysteries, tests of cour-:
age and integrity. Nothing that is real can be destroyfld,
nothing that is unreal can be preserved. Beyond what
seems to be injustice there is a power of right ever VICtiPn-
ous. There can be no doubts about Providence, no _cz{r
of the future, no vain regrets for the past. The Invisible
Government guards and guides, and its way is certain.
Between the unseen causes difficult to understand and the
visible effects equally difficult to understand is the great
revelation of the Vedas. Between gods and men are the
bright shining Rishis, the teachers and the messpnge:s_olf
the Adept-king. They are the witnesses of the faith which
is a fact. So noble a doctrine, so enlightened a conviction
must bear a wonderful fruit. Those who have accepted it
in their hearts and have found it reasonable in their minds
can face the eternities to come with a good hope.

Mount Meru

Brahmanism, philosophically and religiously reformed
by Buddha and his Arhats, was distributed. throughout the
vast continent of Asia and adjacent regions. Although
Mount Meru, or Su-Meru, is not mentioned in Ehc R'tg—
Veda, there is a brief reference in the Ramayana implying

THE LicaT oF THE VEDAS 55

that the theme would be familiar to the reader. The sub-
ject is unfolded at considerable length by the sage Parasara
in the second chapter of the Vishnu Purana. The Puranic
literature in general supplies the details of the world-moun-
tain concept, and the numerous sects which inherited the
traditions have improvised upon the basic theme,

The old Aryans, attempting to create a geography
which would be in physical conformity with their cosmic
speculations, represented the earth diagrammatically as
flat and bounded by a circular chain of mountains. With-
in the mountainous circumference were alternate zones of
land and water arranged concentrically. The description
is reminiscent of Plato’s account of Atlantis. In the center
of the zones of mountains and seas is Jambudvipa, the
habitable earth. This is the island of the jambu tree,
the world tree which provided the gods with soma, the
drink of immortality. The roots of the jambu tree are in
the underworld of Yama, and its crest is so high that it
casts a shadow on the moon. The tips of the jambu tree
are in the heaven of the gods, and its trunk is the sustaining
axis of the universe. The concept can be traced in the
Avestan “tree of all seeds,” and the symbolism appears in

Europe in the form of Yggdrasil, the world ash of Nordic
mythology.

Jambudvipa is shaped like an open lotus flower, the
petals representing the habitable continents, and its cen-
ter rising in an immense convexity to supply the abode of
the divinities. The Puranas describe how Mount Meru,
the pillar or axis of the world, sustaining and uniting the
three parts of existence—heaven, earth, and hell—rises in
the midst of Jambudvipa. The summit of Meru is the
celestial earth in the form of a circular plateau, in turn
surrounded by hills. Above Meru, sphere after sphere as-
cends, expanding in spiritual significance and forming a
celestial counterpart of the terrestrial world which is un-
folded below. On the summit of Meru is the city of Brah-
ma, and, like filaments from the root of the lotus, numerous
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B WA A

—From Tenmon Zukai, by Iguchi Johan
17th-CENTURY JAPANESE WOODCUT OF THE UNIVERSE MOUNTAIN

mountains project from its face. John O’Neill suggests
that Meru means central or essential, like the Latin medius
and the old Irish medon. There also seems to be the im-
plication of a spear, probably meaning an axis. He be-
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lieves the root Brahm means to whirl, and suggests that
Yggdrasil has the same implication. In the Kalevala, the
great epic of Finland, the branches of the universe oak shut
out the light from the north. The myth of Jack and the
beanstalk, especially the Russian version, is a form of the
world-tree concept. *

There is a Mount Meru in each of the universal systems
included within the cosmic scheme. As early as 1808, J. D.
Patterson, in The Asiatick Researches, placed Meru at the
North Pole, and Lenormant agreed with Renan that the
concept also appeared in the Greek myth of Meropis. In
Japanese Buddhism, Meru occurs as Shumi or Someiro,
both equivalent to Su-Meru; that is, the center of the uni-
verse. This is the same as the Mount Alburz of the Par-
sis. Meru is compared to a bell-shaped dhatura (fruit),
which is sweet to taste and produces slumber, and to a
lotus, the gem of Jambudvipa, or region of the golden apple
tree of life, placed also in the center of the “Jewel India.” t

The sage Parasara described the world mountain at
considerable length. His account is substantially as follows:
Within the circle of the Brahma egg revolve the planets.
Quite in the middle of the egg, the earth globe is supported
by ether and bears the supreme might of Brahma, which
is of the nature of self-supporting force. Within the earth
are seven cavities, the abodes of serpents and demons. The
mountain of gold, Meru, passes through the middle of the
earth globe and protrudes on either side. At its upper end
are stationed, along with Indra, the gods and the sages. At
its lower end in like manner is the habitation of demons.
Surrounding the axis mountain on every side is a great
ocean, like a girdle about the earth dividing the hemi-
spheres of the gods and the demons. On all sides of Meru
are distributed the islands or continents, spread out like
the petals of an inverted lotus. In both directions from

® See The Night of the Gods.
t See Faiths of Man, by Major-General J. G. R. Furlong.
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Meru are two Pole stars fixed in the midst of the sky. The
caves under Meru are the potalas, and in these mysterious
regions the lovely daughters of Daityas and Danavas wan-
der about fascinating even the most austere. Below the
seven potalas is the form of Vishnu, proceeding from the
quality of darkness which is called Shesha. This is the
great serpent with a thousand heads, each marked with
the mystic sign of the swastika. It is on this serpent that
Vishnu sleeps during the intervals of creation and upon
whose numerous heads the world is supported.

It is obvious from the Indian literature that Meru is
located at the Pole, for it is definitely stated that at Meru
the degrees of latitude are all one. The caves under the
mountains refer to the seven bodies of the planetary globes.
Beneath the potalas are the divisions of Naraka, the twen-
ty-one parts of hell. The sun illumines all parts of the
surface of Jambudvipa except the summit of Meru. The
sun travels around the world keeping Meru always on its
right side; therefore it is night beyond Meru when it is
day in the southern regions. In The Asiatick Researches*
is reproduced a Hindu zodiac. The outer circle shows the
zodiacal signs; the second circle, the planets and nodes,
which are marked with letters i and 7. In the center is the
earth surrounded by the great sea. Within this rises Mount
Meru, capped with the radiant court of Brahma. This is
approximately the accepted arrangement of the Hindu
cosmogony, and is obviously inspired by the form of the
lotus. The six seated figures on the sides of Meru may be
Rishis in meditation.

There are several detailed descriptions of Mount Meru,
but these differ, and one will serve to indicate the trend of
the symbolism. The height of Meru is eighty-four thou-
sand yojans.t The summit of the mountain is greater in
diameter than its base, so that it is like the seed cup of the

® (London, 1801, Vol. 2, p. 303) Secc, also, The Works of Sir William Jones.
t Yojan—Hindu measurement of distance, approximately five miles.
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ORIENTAL ZODIACK.

—From The Works of Sir William Jones
HINDU ZODIAC

The planets and constellations are grouped about the earth which is surrounded by
an ocean. In the midst of the earth rises Meru, on the crest of which
is growing the Tree of Life.

lotus of the earth. Meru is divided into three peaks, upon
which are situated the three sacred cities. Beneath these
are the eight cities in which dwell the regents of the eight
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directions of space. On the highest summit is the vast
city of Brahma, enclosed by the River Ganges. In the
Bhagavata, this sacred river flows over the great toe of
Vishnu’s left foot. The Vayu Purana merely causes the

river to descend from the lunar orb and does not refer to
Vishnu.

The holy mountain has four flanks which face the car-
dinal points and are of different colors: red on the north,
yellow on the south, white on the east, and dark brown
or black on the west. Four rivers spring from a single
source under the foot of Vishnu at the Polar Star. They
divide on the summit of Meru and issue from the jaws of
a cow, an elephant, a lion, and a horse. They water four
regions, in which grow four trees of life for the different
species. Incidentally, the Buddhists recognize only one
tree of life. On the summit of Meru lives Indra, with his
female dual-principle, Indrani. On the same golden moun-
tain, sometimes called Kailasa, dwells Siva. Su-Meru,
Maha-Meru, Kalasa, Kalaya, and Suralaya are all names
for the same heavenly peak.

In the great palaces on the top and sides of Meru dwell
the seven gods or leaders of the celestial sphere. These
seem to multiply or to appear in various degrees of sanc-
tity as Rishis, Septarishis, Maharishis, Manus, or Munis.
Meru has its pendant or infernal counterpart, Ku-Meru.
This lies to the extreme south and probably signifies the
South Pole, with its asuras or evil spirits. The demon As-
modeus fled to the south. Ahriman forced passage through
the earth, and the wicked fell headforemost so as to be
upside down in the southern hell. According to the Chal-
deans, the twelve southern extra zodiacal constellations
had dominion over the dead. In the Egyptian mythology,
the most northern part of the earth rose till it touched
heaven. At the southern extremity of the earth was an-
other mountain where dwelt the gods of the south. These
were the deities of Amenti, abiding in the inverted precinct
or reversed world.
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—From Die Kosmographie der Inder, by Kirfel

THE SUMMIT OF MT. MERU ACCORDING TO THE
COSMOLOGICAL SYSTEM OF THE JAINS

Indra, the old Hindu god of the wind and sky, is fabled
to have lost for a time his kingdom to the asuras, the stars
of the Southern Hemisphere, which were under the do-
minion of Yama, who held court in the Antarctic Circle.
Indra and the suras (good spirits) governcd from the
Northern Hemisphere. The metropolis of Meru is the
Olympus of Indra, the mountain of golden gems. Indra
corresponds with the Jove of the Latins. He presides over
the celestial band which is stationed on the summit of
Meru. Within Meru is the self-moving chariot of the
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gods. There resides Brahma with four faces, also the
greatest of those who know the Vedas, the great gods
and the inferior ones. There is the court of Brahma con-
sisting of the whole earth., Thousands of great gods are in
this beautiful court. There abide the Brahmarishis, the
wise and wonderful teachers.

The axis tree of the world has three layers, which are
called three barks. The exterior layer is Brahma; the sec-
ond is Vishnu; the inner is Siva. A lotus floating on the
water is the emblem of the world. The stalk originates
from the navel of Vishnu sleeping at the bottom of the
ocean, and the flower is the cradle of Brahma for man-
kind. Meru is involved in the symbolism of generation
representing the male principle. The world was believed
to resemble the symbolic lingam which is still venerated by
the followers of Siva. The germ is, therefore, both Meru
and lingam. The petals and filaments are the mountains
which encircle Meru, and are also the type of the yoni.

The deity Siva is represented in Indian art in his ter-
restrial paradise, Kailasa, which is situated on the summit
of one of the numerous peaks of the wonderful and mys-
tical mountain, Meru. Kailas, or Kailasa, is a word pos-
sibly of Tibetan origin and is the name of a mountain in
Tibet lying to the north of the sacred lake, Manasarowar.
This peak rises to an altitude of nearly twenty-two thou-
sand feet, and its shape is roughly like that of a Hindu
temple with a conical summit removed. It is a famous
place of Hindu pilgrimate. Since the treaty of Lhasa,
western Tibet has been opened to the people of India.
Both Hindus and Buddhists solemnly make this pilgrimage
and march around the mountain, a journey which occupies
an average of three days. Of course, the ritual is entirely
symbolical, and Mount Kailasa merely represents the in-
accessible Meru.

According to the Eastern esoteric tradition, Meru is
located at the North Pole of the earth’s auric field. It is
not actually a mountain at all, but represents the intellec-
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tual focus of the powers which govern and sustain the
planet. Beneath Meru are the spheres of illusion, the
seven layers of the earth’s magnetic constitution. In the
midst of these, like an island, is the physical globe with its
continents. The magnetic pole of the planet is supposed
to be directly beneath Meru. When in the great geologi-
cal processes the polar caps of the planet solidified, they
formed continental areas which gradually extended toward
the equator. The first solidifications were called the Sacred
Islands or the Imperishable Lands. The northern island
corresponded with what is now the great region of the
Gobi Desert, and here the first living things were gener-
ated. The gods abiding in the celestial overearth de-
scended upon the polar cap, which was called the “diadem
of the earth mother.” The creatures which were to popu-
late the planet evolved in the magnetic plane before the
physical globe came into existence. When the planet was
able to sustain physical forms, these beings descended to
become the progenitors of races and species.

Mount Meru is the abode of the Hierarchy, and in its
great audience palace the deities responsible for the man-
agement of the terrestrial world assemble in council, like
the Olympian divinities of the old Greeks. Here also as-
semble the human Rishis, the great sages, who are the in-
struments of the World King. This concept of planetary
government is reflected downward to become on earth the
great school of Adepts and initiates. By analogy to the
human constitution, Meru corresponds to the mind with its
powers, and the earthly vehicle of the mind, which is the
brain, is analogous to the formal association of Adepts
which constitutes the Invisible Government of the earth.
From the brain go forth the impulses which control and
direct the physical body, but the source of these impulses
is not the brain, but the mind which overshadows it. Meru,
the planetary mind, is connected with the great solar order,
or Hierarchy, through the thirty-two orders of superior
beings which ascend to union with the consciousness of the
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sun. As mind itself is an attribute of consciousness, an
extension of it into the higher substances of the form-
world, so Meru is located at the point in the constitution
of a planet where the spiritual and material substances
meet and form a neutral zone.

The symbolism of Hindu geography, like the Ptolemaic
astronomical system, is correct on its own plane, even
though it seems to violate the modern heliocentric concept
of the machinery of the solar systems. It is the element
or substance of earth and not the planet that is placed in
the center of an auric field of the real but invisible ener-
gies. The descent of the gods from Meru is equivalent to
the entry of the entity into its body at the time of incarna-
tion. The same processes repeat themselves on all the
planes of existence. Meru is important to the Adept tradi-
tion because it explains the descent of divine wisdom into
the mystery of generation. The wisdom religion does not
accept the belief that man generates within himself, by the
mere circumstance of environment, the universal learning
necessary to his own protection. As life enters form to
become a person, so Universal Truth descends into that per-
son when its organisms are sufficiently refined, and the
person becomes illumined. The same procedure by which
the Arhat attains identify with universal consciousness by
becoming a suitable receptacle explains how the Light of
the Vedas, creating first the planetary mind (Meru),
flows through it, like the heavenly river, and descends in
four streams to water the plains of Jambudvipa.

Meru is, therefore, the archetype of the world to come
and is later associated with the Maitreya Buddha. The
pattern of Meru will ultimately be impressed upon the
whole social structure of mankind. As yet, however, the
pattern is reflected into the Adept School, which is the
nucleus or seed of Meru. As the school unfolds, like the
symbolical lotus, and extends its power throughout the
world, its golden heart is the Chang Shambhalla of the
Northern Buddhists. This is the city of the Adepts, located

_—
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directly beneath the paradisiacal abode of the gods. In
India the Council of the Adepts is held to take place in the
Gobina, the remote sanctuary located in the inaccessible
desert of Shamo, or Gobi. The Gobina stands upon the
outcropping of azoic rock, which is the earth’s oldest exist-
ing material substance. This outcropping is the Imper-
ishable Island and is marked with the first footprints of the
gods. The Gobina, then, is the earthly Meru, the center
of the great systems of Mystery Schools.

Races and species unfold according to the geography
of the Meru concept, and through them the World Govern-
ment is being slowly but inevitably perfected. Meru is the
seal, and the earth reveals the impression of that seal upon
and within itself. Naturally, it is not a place, but a con-
dition of consciousness. Even consciousness, however, has
its dimensions and abode. The highly symbolical descrip-
tions of Meru are no more remarkable than parallel ac-
counts of the New Jerusalem. The heavenly city of Reve-
lation, like the abode of Hindu gods, is foursquare, is
watered by the river of life, lighted by the lamb (the light
of God), and within it grows the tree which is for the heal-
ing of the nations. St. Augustine’s city of God is Su-Meru,
and the good saint’s city of evil, which he called Babylon,
is the Ku-Meru, or South Pole. This doctrine came from
Egypt, but as the Egyptians themselves admitted, it was
brought originally from India.

Aristotle emphasized the prevailing practice of person-
ifying universal energies and forces, creating in that way
pantheons of divinities. The entire concept of Mern is
such a process of embodying the universal agencies, in
order to interpret and associate in various patterns prin-
ciples in themselves too abstract to be understandable.
When St. John ascended the ladder of the planetary zones,
he came to a little door in the wall of heaven. Passing
through this, he found himself in the magnificent spiritual
palace beyond the sky. By extending the interpretation as
St. John did, Meru is not only the mountain of the Pole,



66 TuE ADEPTS

but also a celestial earth which encloses the terrestrial one.
For this reason the Hindu says that the generation of the
physical world took place within the womb of Meru. The
planet is therefore an embryo floating in a sea of amniotic
fluid and enclosed within the uterine membrane of the sky.

In Hindu astronomy the planets are all in the fetal
state. Only suns have actually been born. The descrip-
tions of the underworld below Meru, with all its caverns
and passageways, refer to the physical planet earth and
its etheric envelope. As the unborn child is nourished from
the energies of its parents, so the unborn planet is sustained
by the vitality of Meru by which it is surrounded. The
Great School repeats the process on a lower plane. Its
purpose is to bring embryonic humanity to birth through
the womb of the Mysteries. Man is born when the spirit
of wisdom within him is strong enough to give him per-
sonal contact with the source of eternal life. Until then, he
is nourished by the gods through the Adepts.

Parasara

The story of the birth of the Rishi Parasara is contained
in the Adi Parva of the Mahabharata. It extends through
several chapters, beginning with 178, The father of the
sage was named Saktri, the son of the Rishi Vashistha.
Once there was a king named Kalmashapada. This king
was a great hunter, and one day when he was in the forest
he came upon Saktri, one of high soul and the eldest of
the hundred sons (disciples) of the Rishi Vashistha. The
king ordered the sage Saktri to stand out of his way so that
he could pass along the narrow path. Saktri replied gen-
tly and in sweet words: “O great king, this is my way.
This is eternal religion. The king should yield the way
to the Brahmanas according to all the precepts of religion.”

An argument ensued. The king demanded that his
order be obeyed, and the holy man refused to yield. Fin-
ally, Kalmashapada struck the saint with his whip. Saktri,
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momentarily angered by this violence against a sanctified
person, cursed the king, declaring that an evil spirit should
enter into Kalmashapada’s body and that from that day
he should be a cannibal wandering about the earth eating
human flesh. In obedience to Saktri’s curse, a rakshasa,
named Kinkara, took up its abode within the king so that
he was terribly afflicted and lost his reason. Later, tor-
mented by the evil spirit that dwelt in his flesh, the king,
wandering about, came upon Saktri in a remote place.
He cried out to the holy man: “Because you have afflicted
upon me this extraordinary curse, therefore, I shall com-
mence my life of cannibalism by eating you.” The de-
mented king then killed Saktri and devoured him as a tiger
eats its prey.

Later, Adhrisanti came to her father-in-law, the Rishi
Vashistha, saying: “I am Adhrisanti, the wife of Saktri. I
am an ascetic woman, engaged in asceticism.” Adhrisanti
then told the Rishi that she carried in her womb a child
begotten by Saktri. The old Rishi was very glad because
there was to be a child of his race. so he took the woman to
his hermitage. One day Vashistha saw King Kalmashapa-
da wandering in the solitary forest, and he approached the
demented ruler and sprinkled over him water which had
been sanctified by holy prayers. Then the mind of the
king was restored and he saluted the Rishi, saying: “O
excellent Rishi, I am your disciple. Tell me what is your
desire now, and what I am to do.” The Rishi told him
to return to his kingdom, rule wisely, and obey the Vedas.

In the hermitage, Adhrisanti gave birth to a son, who
was born a Master of the Vedas. This child believed that
the Rishi Vashistha was his father, but the mother, not
wishing her son to deceive himself, told the boy the entire
story of Saktri’s death. Thus it was that the young man,
who was to be known in the world by the name of Para-
sara, nursed in his heart a terrible grievance against the
rakshasas. When he was grown, Parasara performed
mysterious incantations by which he determined to destroy
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all the rakshasas. These demons belong in the same classi-
fication as the Kabiri of the Egyptians and the Titans of
the Greeks.

According to legend, the early Atlantean peoples were
divided into two groups: those who retained inner con-
tact with the divine power, and those who darkened their
inner vision and dedicated themselves to the advancement
of their material ambitions. The rakshasas were the de-
scendents of the latter group, and in the Hindu writings
they represent a primitive, debased order of creatures that
opposed the Rishis, who were teaching a more advanced
and enlightened ethical code. By extension, these demons,
or evil spirits, were merely the animal instincts and pro-
pensities which attempted to defeat the inspired servants
of the Vedas. As a group, therefore, the rakshasas were,
and are, personifications of atavism, or reversion to a more
primitive type or the recurrence of that type or its charac-
teristics in later and higher levels of culture.

Parasara sat before three blazing fires, and his own body
looked like a fourth fire. In the flames were consumed
countless of the evil spirits, young and old. In order to
end this ceremonial of destruction, the great and liberal-
minded Rishi Atri and four other sages approached Para-
sara, and Rishi Pulastya said: “Oh Parasara, peace is the
highest virtue; therefore practice peace....Oh son of
Vashistha, what befell your father came upon him on ac-
count of his own curse. It was for his own fault that
Saktri was taken to heaven. Oh Rishi, no rakshasa was
capable of devouring him; he himself provided for his own
death . ... Give up this sacrifice. Let it come to an end.”

Parasara then threw away the fires which he had kin-
dled, and he threw them so far that they fell into a great
forest on the north of the Himalayas, and there the fires
may be seen to this day. It was through the favor of the
wise Pulastya and the divinely learned Vashistha that
Parasara, having received the enlightenment and freed his
heart and mind of revenge and remorse, was given the in-
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structions which made it possible for him to compose the
Vaishnava (Vishnu) Purana, containing ten thousand
stanzas. In recapitulating the succession of the narrators
of part of the Bhagavata, the disciple Maitreya states that
this first Purana was communicated to him by his Guru
Parasara, as had been desired by Pulastya. *

The Rishi Pulastya was one of those who were called
the mind-born sons of Brahma. In one account, Pulastya
was derived from the ear of Brahma. It is said that the
patriarch Daksha had twenty-four daughters. One of
these, Priti, meaning affection, became the wife of Pulastya.
This Rishi was the father of Visravas, who was, in turn, the
father of Ravana, the king of Lanka, who occurs as the
villian of the Ramayana. Pulastya rode in the chariot of
the sun as one of the seven guardians in the month of
Madhu, or Chaitra. In the third book of the Vishnu Pu-
rana, the Rishis of the present great cycle (Manvantara)
are described as descending in a direct line from the seven
mind-born sages. In this series, Dattoli was the son of
Pu!astya. The intent seems to be to indicate through a
series of cryptic names the manifestation in each cycle of
certain divine powers and attributes. The list is too com-
plicated to be detailed here.

When it became necessary for a deity to manifest itself,
it always selected one of the families of descent from the
Rishis. Parasara explained the mystery to Maitreya thus:
“In the Krita age, Vishnu, in the form of Kapila and other
(inspired teachers), assiduous for the benefit of all crea-
tures, imparts to them through wisdom. In the Treta age,
he restrains the wicked, in the form of a universal monarch
[a Chakravartin], and protects the three worlds. In the
Dwapara age, in the person of Veda-vyasa, he divides the
one Veda into four, and distributes it into innumerable
branches; and, at the end of the Kali (or fourth age), he
appears as Kalki, and re-establishes the iniquitous in the

® See Vishnu Purana, translated by H. H. Wilson.
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—From Picart’s Religious Ceremonies

THE KALKI, OR WHITE HORSE AVATAR OF VISHNU
Based upon a native drawing.
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paths (of rectitude). In this manner the universal spirit
preserves, creates, and, at last, destroys all the world.”*

The ages here mentioned are the Yugas, or four divi-
sions of time into which each cycle is divided. In the Kali
Yuga, Vishnu will appear as Kalki, the White Horse Ava-
tar. Referring to the dialogue form of the Vishnu Purana,
H. P. Blavatsky wrote that Parasara, the Aryan Hermes,
instructed Maitreya, the Indian Asclepius. The date of
Parasara is variously given, and he is said to have flour-
ished between the 6th and 14th centuries B. C. This un-
certainty may be due to the name having been applied
to several persons who acted as compilers or interpreters
of the Vishnu Purana.

The deity will reveal himself in the form of, or accom-
panied by, a white winged horse, adorned with wonderful
trappings. The horse is represented with his left foot
lifted, but when he shall set it down upon the earth, the
wicked and the impious will be punished. Is not this white
horse the mysterious horse of the Muses, Pegasus, which
reappears as an important symbol in the 17th-century res-
toration of the esoteric doctrine in Europe?

The Six Systems

Professor Max Mueller, in his introduction to the
studies of the schools of Indian philosophy, makes special
mention of his admiration for the honesty which permeates
the systems. Writing of the old sages and their doctrines,
he says: “If they are idealists, even to the verge of nihil-
ism, they say so, and if they hold that the objective world
requires a real, though not necessarily a visible or tangible
substratum, they are never afraid to speak out. They are
bona fide idealists or materialists, monists or dualists, the-
ists or atheists, because their reverence for truth is stronger
than their reverence for anything else.” +

* See Vishnu Purana.
t Sce The Six Systems of Indian Philosophy.
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The schools which descended from the vast structure
of the Scriptures and their commentaries are called the
Vedanta, the Purvamimamsa, the Sankhya, the Yoga, the
Nyaya, and the Vaisesika. The term mimamsa, which is
associated with the name of each school, means investiga-
tion or a method for examining the revelations of the great
teachers. Although the six systems are not in complete
accord, it is customary to consider them as essentially com-
plementary. The Indian scholar regards these investiga-
tions as forming an evolutionary sequence, each school
advancing or unfolding the grand concept. A metaphys-
ica:}ll,1 religious, and philosophical instruction is peculiar to
each.

The Vedic period of Indian philosophy is said to have
extended from 1500 to 600 B. C. During this time the
Indian systems passed through the ritualistic, theological,
ar.ld spiritistic phases nearly always present at the begin-
ning of an ethical culture. The Epic period extended from
600 B. C. to A. D. 200, and is marked by the reconstruc-
tion of the religious concept. Two important reforma-
tions belong in the Epic period: Jainism and Buddhism.
In these schools, philosophical considerations took prece-
dence and produced what has been called an idealistic
materialism. The period of the six systems began about
A. D. 200, and the schools originating during this period
have continued to exercise a broad influence.

Each of the six systems is associated with the names,
lives, and teachings of celebrated sages and saints. In most
cases, historical data is meager and biographies difficult to
compile, but the founders were regarded as possessing ex-
traordinary faculties and powers. According to the defi-
nition of the word Adept, the illustrious men who revealed
the system are entitled to be included among the initiate-
teachers of the Eastern wisdom. There is a curious confu-
sion in the use of names by which several persons have
come to be extensions or manifestations of each other. As
the teacher always becomes identified with his mission and

i
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the doctrine which he promulgates, it is possible that the
descent of the school is implied when the sequence of sages
is mentioned.

The Vedanta system is based on the Sutras of Badara-
yana. Of this Master, little is known. He was referred
to as a saint and is one of several ancient scholars to be
identical in authority with the original work. Vedanta
philosophy can be summarized in the statement: “There
is nothing worth gaining, there is nothing worth enjoying,
there is nothing worth knowing but Brahman alone, for he
who knows Brahman is Brahman.” In this usage, the term
Brahman means unconditioned reality. Moksha, or salva-
tion, is release from the tyranny of appearances, which are
forever changing or passing from a present to a future
state. Maya is not material illusion, but expresses rela-
tivity as distinguished from reality. Enlightenment is the
acceptance, as experience, that the soul is eternally one
with reality. The veil of illusion is the acceptance of that
which is less than Brahman. The end of moral discipline
is not the victory of right over wrong or the solution of
the mystery of existence, but the experience of reality as
completeness in Brahman.

The sage Gaimini is intimately associated with the rise
of the Purvamimamsa as a text of personal responsibility.
Though not essentially a philosophical doctrine, the Purva-
mimamsa unfolded into a broad system involved with the
discovery of the substance of duty (dharma). The word
purva means former, and the name of the school can be
translated: the earlier investigation. There is no indica-
tion in this school that the world is unreal or that indi-
vidual souls are merely unenlightened fragments of total-
ity. Duty is fulfilled by a series of observances largely
ritualistic and involving a variety of moral and ethical
actions. Life itself is regarded as ritualistic, and every act
performed by the human being produces an appropriate
effect somewhere or sometime. Thus salvation comes to
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be the consequence of a cause which is set in motion by
the truth seeker.

In the Sankhya system, there are evidences of borrow-
ing from the Vedanta, Yoga, and Nyaya doctrines. Growth
in all its forms is a release into manifestation of latent po-
tentials. Thus it must be implied that behind manifesta-
tion there is infinite power awaiting expression. Human
souls are separate and individual, and liberation is freedom
from prakriti (Nature). The Sankhya system may be sum-
marized in the phrase “freedom through discrimination.”
The human being attains his true place in the universal
pattern by recognizing the availability of superior qualities.
He must work out his own salvation with diligence even
though he is substantially indestructible. The intelligent
self is a spectator and remains so until it becomes absorbed
in things seen, heard, or accepted through the testimonies
of senses and faculties. Prakriti is active and changeable,
but purusha (self) illumines objectivity from within, and
is therefore able to be the solitary witness. In practical
terms, the Sankhya teaches what the Neoplatonists called
“the victory of self over circumstance.”

Indian tradition advances Kapila as the author of the
Sankhya system. No date is available for him, but he
seems to have been a historical person. As Buddhism re-
veals a dependence upon his teachings, he must have lived
before the middle of the 6th century B. C. There are many
legends about the life of Kapila, but these are confusing
and contradictory. Buddhist lore connects the name of
Kapila with the city of Kapilavastu in Kolasa, the birth-
place of Buddha. This may be a subtle reference to the
source of Buddhistic doctrine.

It is not known that any works by Kapila have sur-
vived. Those bearing his name or attributed to him seem
to be of more recent data. He is remembered principally
as the personification of a philosophical concept. The
name of Kapila and Patanjali are associated in the descent
of the Sankhya and Yoga schools of philosophy. The par-
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allel existence of the systems of Kapila and Buddha gave
rise to the old quotation: “If Buddha knew the law and
Kapila not, what is truth? If both were omniscient, how
could there be difference of opinion between the two?”
Professor Mueller was not certain in his own mind that
Buddha borrowed from the Sankhya philosophy. Indian
scholars are inclined to differ with this eminent German
Orientalist.

There is reference to the atheism of Kapila. He is sup-
posed to have stated that there are no logical proofs to
establish the existence of one God. He also taught rein-
carnation, and Patanjali advanced arguments against it in
connection with the admission of a Supreme Being general-
ly called Isvara, the Lord. It is clearly noted in the Bhaga-
vata Purana that Kapila revived the Sankhya. This would
mean that some part of the doctrine existed before his
time. Such evasion of responsibility for the origination of
a system of thinking is familiar throughout the Hindu reli-
gion. Everything is a revival, and sources are seldom dis-
cussed. Kapila is accepted as the founder of the Sankhya
school, which was certainly based upon earlier traditions.

The Yoga system is best defined by comparison with
the teachings of the Sankhya school. Patanjali is accred-
ited with the authorship of the Yoga Sutras, but in this
case, also, the teacher appears as the reviver and compiler.
Patanjali is sometimes called Shesha the Divine Serpent.
He has been assigned to the 2nd century B. C., but this
would create difficulties if he actually debated with Kapila.
He may or may not have been the Patanjali who was a
grammarian. As this man flourished about two hundred
years before the birth of Christ, this may account for the
confusion. A person named Vyasa—the everpresent com-
piler—prepared a commentary on the Yoga Sutras, but
this sage could scarcely have been Vedavyasa.

The original concept of Yoga was a rebellion against
the tyranny of the mind. True participation in reality is
achieved by suppressing mental activity and accomplishing
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the state of samadhi. There are several Yogas suitable to
those of various interests and inclinations. The path of
discipline is fulfilled by a series of controls imposed upon
objective life, bodily structure, and the emotional and men-
tal functions. The word yoga actually means union, but
not necessarily identity with any personal conception of
Deity. Through the experience of samadhi, the perfect
life in and of spirit is known as a transcendence of all ob-
jective processes. The Yogi attains an illumination which
is essentially without qualities or attributes. The end is a
suspension of consciousness in undifferentiated Being.

The Nyaya system seems to have been integrated about
150 B. C. Tts basic texthook, the Nyaya Sutras, was writ-
ten or compiled by the saintly logician, Gotama, sometimes
called Aksapada, the eye-footed; one whose eyes are di-
rected toward his feet. This Gotama, or Gautama, should
not be confused with the Buddha. The word nyaya means
logic, but the system so-designated is not limited to the
Western concept of the term and is unfolded as a complete
philosophical system. The Nyaya recognizes four sources
of true knowledge: perception, inference, analogy, and
credible testimony. Of these, inference is the most impor-
tant. There is much reminiscent of the categories of Aris-
totle in the development of the Nyaya syllogisms. Like the
peripatetic system, this Eastern school avoids direct exam-
ination of God or First Cause. Deity alone is omniscient
and omnipotent, and these qualities sustain the universe.
God, however, is without such attributes as lead to involve-
ment in the existence-cycle.

The validity of knowledge is not self-apparent. A fact
must be established by application on the plane of action.
That which does not fulfill the reasonable expectancy can-
not be regarded as true. Thus the tendency to religious
speculation is curbed, and nonutilitarian ideas or doctrines
are passed through the sieve of discrimination. The indi-
vidual is a self-motivating agent, possessing qualities which
make possible the accomplishment of sufficiency. The per-
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son and the body are separate entities, and the inner life
is enriched by instruction. All that is invisible or beyor}d
conclusive definition is to be known or discovered by dis-
ciplined inference. The inevitable conclusion will be cor-
rect if the processes by which it is obtained are adequate
and without error. The inductive system, later unfold_ed
in European philosophy by Francis Bacon, is an essential
part of the Nyaya school.

The Vaisesika system is associated with the name of
Kanada, the atom-eater. The names Kanad?l, Kanabhak-
sa, or Kanabhuj, all with the same meaning, probably
refer to the atomic speculations of this sage and are nick-
names. Kanada composed his principal text, the Vaisesi-
ka Sutras, between the 2nd and 4th centuries A. D. It is
in the cosmogony of this system that the theory of atoms
is developed. The universe passes through periodic cyclf;s
of creation and destruction, or manifestation anq nonmani-
festation. During the Night of Brahma, or period of uni-
versal dissolution,” the particles of the elements remain
separate and dissociated. The re-emergence of the_ COSMOs
is the result of the union of souls and atoms. This union
occurs first in the more attenuated elements, and the com-
pounding continues until all structural forms are mani-
fested. Dissolution is the reversal of this process. Com-
plete annihilation is impossible, as all forms are ultimately
reduced to atoms which are indestructible.

Naturally, the overconcept leads to the development of
a consistent ethical concept. The souls of human beings
are individual but eternal. Though separate from each
other, they are diffused throughout space, l?ut the mamf.es-
tations of soul power—apprehension, feeling, and action
—are limited to the bodily focus. The definition of the
atom becomes also the definition of the self and is st?tcd
as “‘something existing, having no cause, and eternal.” The
keynote of the school is analysis, and its trend is tm_,val:d_ the
discovery of the particulars of the world. True individu-
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ality is considered as evidence and proof of the reality of
the concept of particulars.

In the words of Professor Hirayanna: “These six sys-
tems may be regarded as falling into three pairs—Nyaya-
Vaisesika, Sankhya-Yoga and the two Mimamsas—as the
members forming each pair agree either in their general
metaphysical outlook or in their historical basis or in
both.” * The same author restates the important observa-
tion that it is not safe to assume that the six systems origi-
nated at the times when the schools were formalized. High
antiquity is indicated by such references to “ancient seers”
as occurs in the traditions of origins. Actually, the era of
the Sutras, a type of religious literature unique to India,
was a period of reduction to written form. Older oral
teachings had been carefully preserved and perpetuated
from Master to disciple. Originally held as too sacred to
be publicly disseminated, the instructions were later made
available by interpreters and reformers. The age of reve-
lation followed naturally after the decline of the Brah-
manic Mysteries. It was deemed advisable or necessary to
broaden the intellectual life of the people. The process was
almost identical with the exposition of the Orphic theology
of the Greeks through the philosophical schools established
by such initiate-teachers as Pythagoras and Plato.

Sir William Jones, the pioneer Orientalist, drew several
interesting analogies between the six Indian systems and
the schools of Greek philosophy. He likened the Vedanta
to the Platonic sect, the Sankhya to the Italic, the Purva-
mimamsa to the Socratic, the Nyaya to the peripatetic, and
the Vaisesika to the Ionic. Sir William concluded that
the logician Gotama corresponded with Aristotle, Gamini
with Socrates, Vyasa with Plato, Kapila with Pythagoras,
Patanjali with Zeno, and Kanada with Thales. Even
though the parallels are extremely general, the observations
are interesting.

* See Owtlines of Indian Philosophy.
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The Bhagavad-Gita

The Bhagavad-Gita, or the Song of the Lord, is con-
tained in chapters twenty-five to forty-two of the Bhishma
Parva of the Mahabharata.* It is in the form of a dialogue
between the hero Arjuna and the god Krishna, who mani-
fested himself upon earth to restore righteousness. The
Song fits so naturally into the place where it occurs that
it is difficult to imagine that it could be a later interpola-
tion. Hindu writers are therefore inclined to assign this
dialogue to the 14th or 15th century B. C. The Bhagavad-
Gita is not only the guide of the learned and thoughtful of
India, but is also held with deep veneration by the masses.t

The Mahabharata is one of the great epics of Indian
literature. It is believed that the nucleus of the story was
derived from the struggle between two ancient clans. Al-
though not committed to writing until about the beginning
of the Christian Era, it records events which took place
nearly three thousand years earlier. The Kauravas and
the Pandavas were related families, whose disputes finally
ended in war. The two clans, with their allies, arranged
themselves on the plane of the Kurus, near the site of the
modern city of Delhi. Arjuna, the famous archer and
leader of the Pandavas, looking across the plain, beheld in
the ranks of the hostile army many relatives and friends.
He also saw courageous and honorable men sincerely con-
vinced that their cause was just. Arjuna was appalled at
the prospect of bringing suffering and death to many whom
he respected and admired. Arjuna turned to Lord Krish-
na, who had taken human form and stood beside him as
the driver of his war chariot, and received the blessed in-
structions.

The symbolism involved is immediately obvious. The
plain of Kurukshetra is the objective or illusionary uni-

* Sce the Dutt translation.
t Sce Hinduism, Ancient and Modern, by Rai Bahadur Lala Baij Nath.
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—From a native painting .

{JUNA KNEELING BEFORE KRISHNA ON THE

ARJUNA, S FTLEFIELD OF KURUKSHETRA
verse. The five Pandava princes represent the percepuve
powers of the mind. Arjuna, as the embodiment of %c
Pandava principle, carries the mighty bow, Gandiva. He
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is the race or culture hero, the truth seeker, the objective
self who contemplates the knowable. The armies spread
out embody the principle of duality, by which the supreme
unity is obscured. Each faction sincerely believes in the
justice of its cause, but reconciliation is impossible on the
plane of objectivity. It is the duty of Arjuna to use the
sword of quick detachment that separates the false and
true. He is unable, however, to overcome the phenomenal
sphere of the not-self with its attachments and antago-
nisms. The armies cry for battle, for in the world of con-
flict minds hasten to die for their opinions.

Arjuna stands in his war chariot, and in that decisive
moment his soul experiences the darkness of despair. Sri
Krishna, the High-haired One, is the overself. He is the
experience of the eternal, sought and found on the thresh-
old of pain and terror. Arjuna was resolved to permit
his enemies to kill him rather than to raise his arm against
them. Krishna, however, rebuked the prince for his lack
of insight, and reminded him of the ageless teachings of
his race. It is therefore said that the Gita is the milk of
the Vedas. In no other writing are the ancient doctrines
so directly and specifically applied to a mortal dilemma.
Even though Krishna is the Lord of Love, he admonishes
Arjuna to advance the battle. The prince is to test his
own heart, fulfill the deeds which are ordained, and with-
out selfishness or fear serve the greater good.

The substance of Krishna’s first discussion is the re-
statement of noumenal truth. The wise (enlightened)
grieve neither for the living nor for the dead. Krishna
says that there was never a time when he did not exist nor
when Arjuna himself or the princely men or the most hum-
ble soldiers had not existed. There could never be a time
when any, be they gods or mortals, would cease to exist.
That which dwells within the body passes through child-
hood, maturity, and old age in that body and passes to
other bodies. It is only the obscured instrument of the
senses and emotions that causes pleasure and pain or the
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illusion of birth and death. All appearances come and go
and none of them stay. THAT (the Eternal Being) which
fills all the universe and enters into every living creature
is imperishable. It is audacity to believe that the Change-
less One can be destroyed or injured or its purposes de-
feated. Only forms and appearances have ends. The In-
comprehensible Dweller which inhabits forms and appear-
ances is eternal. He is, indeed, without perception who
says: “I am slain,” or “I have slain.” The soul is never
born and never dies, nor can it ever come to the non-
existence of itself. Even as a man casts aside worn-out
garments and takes others that are new, so the Dweller in
the body puts off worn-out bodies and goes to others that
are new.

Still Arjuna is not satisfied. How can he know the
answer to the riddle of right and wrong? As he stands
upon the brink of war, how can he experience in his own
heart the mystery of the eternal peace? Krishna then re-
veals the rules of self-examination when uncertainty weak-
ens resolution. What is the motive that impels to action?
Is it love for some and hate for others that lead us into
the chaos of unreasonable conduct? Do ambition, pride,
envy, greed, yes, even the impulse to survive weaken reso-
lution and make the self the servant of fiery desire? Each
man must search his own heart, and by so doing apply to
himself the measure of the law. There is only one deed
that does not fetter the self: this is sacrifice, the generous
giving of all for the common good. This is the true mean-
ing of the sacrificial ceremonies of the Rig-Veda. Who
gives of what he has bestows only illusion, but who gives
all of himself performs the virtuous deed.

When the Creator fashioned the universe, he desired
that law and order should prevail throughout all the world.
He therefore first brought forth the Prajapatis, the Lords
of progeny, and he revealed through them the religion of
works. From the Prajapatis descended the great sages and
teachers who taught the will of the Lord. In the Esoteric
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Commentaries, the Prajapatis were neither gods nor super-
natural beings, but advanced spirits from another planet
who possessed the skill required to direct the progress of
earth-humanity.

The Creator then brought forth another order of saint-
ly beings “without desire or passion, inspired with holy
wisdom, estranged from the universe and undesirous of
progeny.” * These, declining to create or to become fa-
thers of peoples, remained, as the name of the first of their
number implies, ever pure and innocent. The Linga Pu-
rana says: “Being ever as he was born, he is here called a
youth; and hence his name is well known as Sanatkumara.”
In the Ashiva Purana the Kumaras (the forever youths)
are always described as yogins. The Kurma Purana, after
listing them, says: “These five, O Brahmans, were yogins,
who acquired entire exemption from passion.” The period
of the Kumaras was pre-Adamic; that is, before the sepa-
ration of the sexes and before humanity had received the

creative or sacred fire as told in the Greeck myth of Pro-
metheus.

From the Kumaras came the religion of renunciation,
or the path of inner holiness, for they were not directly
concerned with the unfoldment of the objective world.
Thus the Prajapatis stand behind the building processes of
Nature, and the Kumaras sustain the redemptive aspects of
consciousness. These concepts mingle to form “the two-
fold Vedic religion of works and renunciation that main-
tain order in the universe.”+ The doctrine which con-
trasts the path of works and the path of renunciation re-
quires the periodic restatement of the internal as supreme.
When in the course of ages men turned from the Vedas and
corrupted their faith, the esoteric tradition was obscured.
To meet this recurring emergency, the Kumaric power
manifested itself through a series of divine incarnations.

* See Vishnu Purana.

¥ See The Bhagavad-Gita, with the Commentary of Sri Sankaracharya, translated by
A. M. Sastri.
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Such embodiments of powers, substantially beyond the
human state and therefore not subject to the laws of phys-
ical generation, are called Avatars. In the Hindu system,
any part of the Universal Being which becomes imperson-
ated is regarded as an incarnation of that Being. The dis-
ciple should not assume that the Supreme Deity took flesh
and became mortal. Rather a ray or extension of Nara-
yana, the creating aspect of Vishnu, fashioned by will and
Yoga the semblance of a body and manifested through this
vehicle for those unable to experience the Divinity by
direct effort of consciousness. Certain heroes who are be-
lieved to have been chosen as instruments for the revela-
tion of the powers of Vishnu are revered as Avatars of the
god.

The legends surrounding the birth of Krishna take the
traditional form which is involved in most of the great
Indian epical writings. At the close of the third great age,
the Dvapara Yuga, a Rajput clan, the Yadavas, had come
upon evil times. The rightful king had been deposed by
his son, who was in reality a rakshasa (demon) in human
form. This evil ruler brought great trouble and misery
to his people and neglected all the worthy pursuits. In
this emergency, the earth cried out to the gods asking for
purification. At the request of the other divinities, Vishnu
resolved to incarnate among the Yaduvamsis, and with
him came other wonderful beings, saints, sages, and celes-
tials. The parents of the Avatar were Vasudev and Davaki.
At this time, Kans, the wicked king, had a dream or
vision, in the midst of which a voice spoke from the invis-
ible world telling him that he would die at the hand of the
eighth child of Davaki.

When the hour of the birth of Krishna drew near, the
king placed a strong guard about the house of Vasudev,
ordering that the child be slain the moment it was born.
But Vishnu, to make certain that his incarnation survived,
caused all the guards to fall asleep and the locks to open
in the gates and doors. Vasudev then placed the infant
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—From The Hindu Pantheon, by Moor

THE INFANT ERISHNA BEING CARRIED TO SAFETY
BY HIS FATHER

Krishna in a basket, which he carried on his head and de-
parted from the place. In the meantime, the sages and
astrologers rejoiced greatly, for they knew that the Avatar
had come. The king, hearing the reports, ordered all the
children to be slain, but he could not outwit the god.
There are many wonderful stories of the miracles per-
formed by the child Krishna. After numerous adventures,
he joined the Pandavas and served as Arjuna’s charioteer
during the great war. When at last his time came to de-
part from the world, he wandered alone into a forest.
There seated in the shade of a great tree, he entered into
a state of Yoga. As he was thus meditating, a hunter,
mistaking him for a deer, fired an arrow which wounded
the foot of Krishna. When the archer came closer and
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beheld what he thought to be a mendicant in meditation,
he was fearful lest he had injured a saint. Realizing the
situation, Krishna rose and comforted him, and in the
presence of the hunter he ascended to heaven surrounded
by a radiance that filled the whole sky.

In the Gita, the supreme goal of human life is the
cessation of samsara, or the transmigratory cycles and the
causes of rebirth. Krishna exhorts Arjuna thus: “Aban-
doning all dharmas, come to Me alone for shelter.” Here
dharma means action. This is the religion of renunciation.
At the same time, Krishna inspired Arjuna to accept also
the path of Karma Yoga. This is attainment by works
or by the fulfillment of all responsibilities indicated and
proscribed by the Vedas. The disciple is instructed that
when the virtuous performs an action he places his act in
Brahman. In other words, he releases himself from all
consequences by existing only to fulfill the eternal law.
The end of all Yogas is moksha, or salvation. The religion
of renunciation attains the supreme bliss by direct apper-
ception of the substance of the Kumaras.

Krishna urged Arjuna to accept the dual form of re-
ality and to fulfill both aspects of the law. The first re-
quirement of true devotion is obedience. The illusion must
be overcome by fulfillment and not by rejection. The
spiritual journey is through the illusion to the real; there-
fore, Krishna unfolded the principles of Jnana Yoga and
Karma Yoga. The end is bliss; the means, obedience.
Yet Arjuna was not required to obey Krishna, for in the
discourse the Avatar became merely the embodiment of
the Vedas. All instruction was grounded in the sacred
tradition. The hero of the Pandavas was inspired to cling
to the timeless truths. All that Krishna did was to restate
these principles and to inspire the hero to acknowledge
them and abide by them and in them. The peculiar in-
tegrity and beauty of the Gita is its wonderful summary of
all that is necessary to clarify the human uncertainty.
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The inner experience of being in the world but not of
it finally satisfied the human doubts of Arjuna. He real-
ized that he was but one of that vast throng which popu-
lates the world. Like all the others, he must experience
pain and pleasure. From the unknown he came; to the
unknown he would return, and with him all the princes
and warriors. He was involved in a pattern which he
could not break without disturbing the intricate network
of laws which hold and bind all creatures. Each human
being must live out his destiny, and it is not the right or
privilege of any man to go against inevitables. Strife and
discord, love and hate, hope and despair, joy and sorrow
—all these are included in the heritage of illusion. There
is no escape through authority, for one man cannot save
another. On the battlefield of Kurukshetra, each com-
batant must face an experience; each must learn for him-
self that which not even the gods may teach. Pressed on
by eternal conflict, mortal creatures must come, each in his
own way and in his own time, to that moment “which no
man knoweth.” Yet whatever be the price, that moment
is full payment. Who shall say where truth shall first be
known?

Brahmanic Mysteries

In ancient times the caste of the Brahmans exercised
unlimited authority over all the departments of Hindu
life. Supported by the weight of tradition, this remarkable
order of men was responsible for the development and per-
fection of early Indian culture. These men were a class
apart, separated from non-Brahmans by the inflexible rules
of the caste system. It would be a mistake, however, to ac-
cept the popular misconception that the term Brahman is
synonymous with aristocracy. The members of this social
order were not feudal princes or rich and powerful over-
lords. Their privilege came not from their worldly goods
or their noble ancestry. They were recognized as inspired
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leaders, sages, and illumined priests who devoted their
lives to the mysteries of the Vedas.

Buddha defined a Brahman, not as one born into that
caste, but as a noble human being dedicated to the service
of truth. Confucius used the term “superior man” to iden-
tify a person living according to the highest standards of
enlightenment, ethics, and morality. In the writings of
Plato, a class called the Philosophic Elect was introduced
and advanced as a natural aristocracy suitable for leader-
ship in society. As a sacerdotal order, the Brahmans were
the custodians of the esoteric keys of the Hindu religion.
After the rise of Buddhism, the Brahman initiates opposed
the Buddhist Arhats, whom they regarded as endangering
the legitimate descent of the secret doctrine. This diver-
gence of convictions caused the Buddhist teachers to leave
India and establish their schools in other Asiatic countries.

In spite of popular opinion to the contrary, the deeper
aspects of Brahmanical learning have not been revealed or
exposed to foreigners. The one exception was Pythagoras,
who became a Brahman by adoption and was initiated at
Elephanta and Ellora. He was given the name Yavan-
charya. His name is said still to be preserved in the rec-
ords of the Brahmans as the Ionian teacher. * Even after
the rise of Moslem power in India, the initiates of the
Brahman temples and monastic communities elected a
council of superiors or Elders, presided over by a Brah-
matma. He was a Supreme Pontiff and the sole guardian
of the highest mysteries and formulas. This hierophant was
always an aged man and served at the teacher and initiator
of those who had earned adeptship. So strict were the
obligations of these Eastern rites and so heavy the penalty
for profaning them that the very existence of the system
has been questioned by Occidental scholars.

All Brahmans pass through three symbolical initiations
which, however, may be considered as constituting ad-

® See Ancient Freemasonry, by Frank C. Higgins.
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mission into the caste. It is likely that these rites have
descended from the tribal rituals of earlier peoples. The
first initiation is given at birth, and the child receives from
the family astrologer his mystery, or sacred, name. This
he will never reveal under any circumstance. The second
initiation occurs at the seventh year, when the boy receives
the three-strand Brahmanical cord which he will wear
until death. The third initiation takes place at adoles-
ence (about the eleventh or twelfth year) when the youth
is accepted into his caste with appropriate ceremonies.
When he becomes a Brahman, he assumes all the obliga-
tions and responsibilities peculiar to this group. By im-
plication, these rituals confer membership or citizenship in
the Empire of the Enlightened. Thus the entire caste is
one school of the Mysteries, dedicated to a code of laws
more severe than those imposed upon the members of other
classes.

Early in the development of Brahmanism, the Adept
tradition was revealed through the legends associated with
the Rishis. These are generally regarded, like the Greek
heroes, as an intermediary order of human beings partak-
ing of divine and mortal attributes. In the order of cre-
ated beings, these holy sages are placed below such god-
lings and invisible creatures as belong to the suites of the
superior divinities. Although the Rishis were mortals,
they possessed superhuman wisdom and power equal to,
and in some instances greater than, the gods themselves.
Three orders of these wonderful persons can be distin-
guished in the religious literature of the Hindus. The first
and highest group includes those saints who reside with
the gods and serve as counselors and ministers. Next are
the Brahma Rishis, venerated as the revealers of the eso-
teric tradition. The third circle is made up of the Rajah
Rishis, those of royal or princely origin who led their tribes
and nations as illumined rulers.

These sages have flourished in all the periods of the
world. Some participated in the creation of the solar sys-
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tem; others appeared at the time of the compilation of the
Vedas and became the custodians of knowledge. A further
list can be compiled of saints who inspired and led the
numerous reformations and reorganizations of the Hindu
doctrines in more recent times. In the Epics and Puranas,
myths relating to the Rishis are more numerous than those
told of the divinities. The basic concept which is unfolded
through the mass of legendry is simple even though the
commentaries make it appear complicated. The gods, al-
though occasionally incarnating or manifesting themselves
to their peoples, selected the Rishis as their usual agents
and representatives, empowering these heroes to interpret
the divine will according to the needs of mortals.

The changes which time has wrought in the form and
ideology of the Indian religions are reflected in the popular
regard for the Rishis. Originally, these sages were con-
cerned principally with the rituals of the faith and were
the leaders of sacrifice. As philosophy enlarged the meta-
physical side of Brahmanism, the saints were viewed as
great Yogis or ascetics. They were the exponents of medi-
tation and austerity, through which disciplines they ac-
quired and maintained their internal contact with the
essence of the doctrine and perfected their superhuman
powers. Even today exceptional mystics, especially those
who have retired from the world, are venerated as Rishis
or as high disciples of these inspired teachers.

Although Brahmanism is identified in the West with
esoteric doctrines and practices, such a conclusion is not
entirely true. The Adepts and initiates of the order are
acknowledged by the modern Brahman, but he has had
little, if any, direct contact with such exalted beings.
Modern ascetic schools seek through the practices of Yoga
and other mystical disciplines to prepare disciples for the
conscious experience of the Hierarchy. The number of
Hindus dedicated to the quest is considerable, but very few
progress beyond a sincere and intense devotion to the in-
structions of their Gurus. Such contact with the Adepts as

TrE LicHT OF THE VEDAS 91

do occur are internal experiences, and about such illumina-
tions little is said and less is written. Most of the published
works dealing with the subject are founded upon reports
calculated to intrigue foreigners and satisfy curiosity.

Louis Jacolliot, who was for some years Chief Justice
of Chandernagor (French East Indies), accumulated con-
siderable lore relating to the theory and practice of the oc-
cult sciences in India. His summary is indicative of a
serious effort to examine a most recondite subject. Unfor-
tunately, Monsieur Jacolliot did not explain how he accu-
mulated his data; therefore, it is presented entirely upon
his own authority. He referred to the Supreme Council
of the Brahmans presided over by the Brahmatma, who
had to have reached his eightieth year before he could hold
this exalted office. The Chief Justice writes: “Residing in
an immense palace, surrounded by twenty-one walls, the
Brahmatma showed himself to the multitude only once a
year, encompassed with such pomp and pageantry that his
appearance impressed the imagination of all who saw him
as though they had been in the presence of a God.” ¥

The same author added that the Brahmatma wore
upon his tiara two crossed keys reminiscent of the insignia
of the Roman Pontiff. These keys, in the case of the Great
Brahman, were supposed to unlock the sanctuary of the
Temple of Asgartha, in which was preserved, engraved
upon a golden triangle, the ineffable words. At the death
of a Brahmatma, his body was burned upon a golden tripod
and his ashes secretly thrown into the Ganges. According
to present belief, many temples and important shrines are
now presided over by holy persons termed Brahmatmas.
This seems to indicate that the central system of control
has retired as the result of Mohammedan and European
intrusion. Jacolliot attempted to parallel the Brahmanic
Mysteries with the systems of the Jewish Cabalists and the
Alexandrian Neoplatonists. He was profoundly impressed

* See Occult Science in India.
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by thF occult phenomena which he saw while residing in
Pondichery. Having seen the exhibitions of magic, he was
inspired to examine the doctrines which made s’,uch re-
markable occurrences possible. He summarized his inves-
tigation thus: “Our aim is merely to give an account of the
philosophical and spiritualistic tenets of the Brahmans, as
well as of the external phenomena and manifestations
which are, according to them, the means whereby the

Petres, or ances‘EraI shades, demonstrate their existence and
communicate with men.”

) Itis not always wise to interpret one religio-philosoph-
ical system in the terms of another. In this case, however
it is valid to indicate the indebtedness of the Mediterranean
and Aegean esoteric institutions to the Hindu system. At
lcas.t traditionally, the Greeks, Egyptians, Persians, and
Syrians acknowledged Eastern inspiration. That which
cannot be directly discovered by examining the Hindu re-
mains can be partly reconstructed from theksystems ground-
ed in Brahmanism. Eastern philosophy reached Europe
and the Near East even before the campaign of Alexander
the Great. India was the motherland of world religion
and those Adepts and initiates who carried the doctrine tc;

distant places preserved the basic structure of the original
revelation.

Centuries after the death of Pythagoras, Apollonius of
Tyana resolved to become a Pythagorean. He voluntarily
accepted the disciplines of the school and attempted in
everyway possible to practice the Pythagorean life. He
assumed the dress of the Brotherhood and bound himself
with the vow of silence for five years. Apollonius gained
distinction as a sage and is included among the self-ini-
tiated disciples of the Mysteries. In order to restore, if
possible, the lost Pythagorean keys to the universal science
he made a journey to India, following as closely as he coulti
the_route previously taken by Pythagoras. While it is most
unlikely that this man of Tyana ever revealed what he

-
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learned in the East, a fragment of his account has heen
preserved.

The third book of The Life of Apollonius of Tyana, by
Philostratus the Elder, describes the journey made by Apol-
lonius and his faithful disciple, Damis, to the region beyond
the Ganges River. Here the philosopher was received by
the Brahmans. According to Damis, the Indian sages
dwelt on a hill which rose above the surrounding plain as
high as the Acropolis at Athens. A cloud surrounded this
elevation, permitting the wise men to be visible or invisible
as they chose. The vapors made it difficult to discover the
path that led to the retreat of the holy scholars. When
Apollonius reached them, he found eighteen mysterious,
learned persons governed by Iarchas, who was seated on a
lofty throne of black bronze inlaid with various designs of
gold. The chairs of the other sages were likewise of bronze,
but not so high and without golden ornaments. Apollonius
presented his credentials including letters from the Indian
king. The Brahmans addressed the philosopher by name
and conversed with him in Greek.

Apollonius remained with the sages about four months,
and during his stay they accepted both himself and Damis
into their secret rites. There were many discussions of
philosophy, and when it came time for the travelers to
depart, the Brahmans told Apollonius that in his own
country men would believe him to be a god, not only after
his death, but while still he lived. During one of their
conversations, Apollonius asked Iarchas whether the num-
ber of the wise men was significant. Eighteen was not the
square of any number, nor had it been held in certain dig-
nity and honor by the Egyptians and Pythagoreans. To this
question the head of the religious community made this
curious answer: “We are neither slave to a number, nor is
the number to us; but we Sages are counted according to
our wisdom and virtue, and are more numerous at one time
and fewer at another. I am told that my grandfather in
his day was chosen to be one of twenty-seven Sages, of
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whom he was the youngest of all; and that when he had
reached his hundred and thirtieth year he was the only
one left here, because none of his colleagues had survived,
and no other qualified and philosophic mind existed in
India. When the Egyptians congratulated him on being
one of the most fortunate of men because he had occupied
this throne alone for four years, he begged them to give
over reproaching the Indians for the scarcity of their phi-
losophers.”

When Apollonius reached the Erythraean Sea, he re-
turned the camels which Tarchas had loaned him for the
journey home. With them, he sent this letter: “Apollonius
to Iarchas and the other Sages, Greeting:

I came to you by land and you have presented me with
the sea, and by sharing your wisdom with me you have
enabled me to traverse the sky. Even among the Greeks
I shall be mindful of these teachings, so that I will con-
verse with you as if face to face, unless I shall have drunk
from the cup of Tantalus in vain. Farewell, best of phi-
losophers.”

It is evident that Apollonius and his disciple never re-
vealed the full account of their visit to the hill of the sages.
Philostratus said that Apollonius wrote and spoke of the
Brahmans enigmatically. There is a sentence twice re-
peated in which the philosopher summarized his experi-
ence beyond the Ganges: “I saw men dwelling on the
earth and yet not on it, defended on all sides, yet without
any defense, and yet possessed of nothing but what all pos-
sess.” Philostratus believed that the traveler was referring
to the numerous miracles and wonders which he beheld
while residing among the Indian sages.

It is incorrect to assume that Brahmanism implies the
worship of Brahma. Actually it means the acknowledge-
ment of the authority of the Vedas and all that this ac-
ceptance suggests. There was a gradual drift away from
the sacrificial and ritualistic aspects of the religion and
toward a compound of theosophical speculations. These
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are not actually Vedic, but are sustained b}r extensions of
the older tradition. The compm_md of philosophical sys-
tems and mystical preocupations is more correctly defined
as Hinduism. Originally, Brah_mamsm mglud.ed severz;l
systems of specialized philosophical and scientific knowl-
edge. Just as the Mystery Schools of Greece and Egypt
were the custodians of the secrets of medicine, _archltecturc,
statescraft, mathematics, astronomy, a'nd music, the schol-
arly caste of India unfolded the essentials of a broad leanll-
ing. One by one the sciences broke away from the temple
system, and each recognized some ancient initiate as its
eculiar patron.
3 It wﬂI; be useful to mention a few of the rock-hewn
temples associated with the Brahmanic Mysteries. They
are scattered about India and are often found close to Bud-
histic or Jain sanctuaries. Two of the most famous are the
cave temples of Ellora in the native state of Hyderabad
and those on the island of Elephanta in tl}e _harbor of I?mn.-
bay. There is much difficulty in 'dctermmmg the antiqui-
ty of these celebrated shrines. It is usual to .da_te them be-
tween the 7th and 10th centuries of the .Chf'lst:an Era, but
there is much to suggest a greater antiquity. It is pos-
sible that the present elaborate excavations and adorn-
ments represent more recent additions and are not the orig-
inal work. There is a tradition that Pythagoras v1§1ted
both Elephanta and Ellora, which were centers of Hindu
culture as early as 600 B. C. The popular belief that the
Brahman cave-temples were inspired by Buddhism is un-
reasonable. In any event, these caves lunfold the cssenpals
of ancient Hindu doctrine through thelr_og'r!atp symbolism.
They were certainly used in rit_uals of initiation, _an-d be-
longed to a period when these rites were still flourishing.
As opposed to the archaeological approach, there are
native traditions about the Elephanta caves. According
to one, they were excavated in a single night by the Pan-
davas, the five hero-brothers of the Mahabhal:ata. An-
other version attributed them to the Kanara king, Bana-
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sura, whose daughter dedicated herself to perpetual virgin-
ity and lived for many years on the island. A tradition,
probably of Mohammedan origin, attributes the caves to
Alexander the Great (Sikandar), whose name is associated
with several works and monuments. Contrary to general
opinion, the carvings at Elephanta were not mutilated by
the Mohammedans and were intact in A. D. 1534 when
the region passed into the hands of the Portuguese. These
foreigners kept their cattle in the caverns during the rainy
season, and went to considerable pains to destroy the carv-
ings, even bringing artillery to make certain the work of
demolition.

At the height of its glory, Brahmanism taught a majes-
tic concept of universal processes. Disciplined by a pro-
found knowledge of higher mathematics, the initiates ex-
plored many dimensions of the quantitative and qualitative
universe. They held deep and learned theories about such
abstractions as space, time, energy, mind, and matter. Like
the members of other Esoteric Schools, they concealed
their discoveries under elaborate emblems and figures. At
the height of the philosophic period, the Vedic theology
and the post-Vedic scientific method developed a cosmo-
logical and anthropological scheme of amazing profundity
and integrity. As yet the Western world has been so lack-
ing in appreciation and interest that it has failed to ex-
amine systematically the wisdom of the East.

Sankaracharya

The great Dravidian Guru, Sankaracharya, has been
called The Adept of Adepts. He is said to have been born
in Malabar, about the end of the 7th or the beginning of
the 8th century. Orientalists differ, and in spite of the
firmness of their opinions it is probable that he flourished
earlier than the approved date. The advent of this illus-
trious teacher coincided with the revival of Brahmanism
after the decline of the Buddhistic reform. The Buddhists
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made a valiant attempt to preach a doctrine of equality
and fraternity, but their emphasis upon the responsibili-
ties of the individual was not popular in a country long
dominated by a caste system. Although much is made of
the elaborate program by which the Brahmans regained
their supremacy, the simple fact is that the majority of
Hindus preferred to rest their spiritual destiny in the keep-
ing of a sacerdotal class.

Sankaracharya was himself a strict Brahman and a
great teacher of the Vedanta philosophy.* He defended
the Advaita doctrine of nondualism against the numerous
schools that had denied or ignored the unity or identity of
all beings. Sankaracharya has been described as “the great
revivalist preacher,” but, unfortunately, Brahmanism was
no longer able to justify the full confidence of thoughtful
persons. A religion once displaced or superseded can
never regain is original sphere of influence. Buddhism had
broadened the ethical convictions of the masses, and the
result of the revival was a compromise and the appearance
of a new sect. The Brahmans viewed Sankaracharya as
an Avatar come to restate the Vedic doctrine, and the
Buddhists looked upon him as a possible re-embodiment of
Gautama Buddha returning to cleanse and unfold their
own teachings.

There are several accounts of the birth and childhood
of Sankara. All of these include strange and miraculous
occurrences. In one version the father of the sage was
named Sivaguru. He was a learned Brahman, and though
married for many years was childless. At an advanced
age he and his wife performed special ceremonies and
practiced severe austerities before the lingam of the god
Siva. Later, the deity appeared to them in a dream or
vision. Siva, impressed by the sincerity of the elderly
couple, inquired if they would prefer to have one son en-
dowed with exceptional wisdom and virtue but of short

* See Hinduism, by Monier-Williams.
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life, or many sons lacking such qualities. The prospective
parents decided to choose the heroic incarnation. Thus a
son was born to them at the moment when the planets
and constellations bestowed their most powerful influences.

Another version of the birth story follows the tradition-
al form of the immaculate conception. Visista, the mother
of the sage, worshipped before the Siva Linga in Kerala.
In the form of his generative symbol, Siva overshadowed
Visista, and she conceived a son. By this account, Sankara
was actually descended from the deity. That symbolism
is implied in both legends is apparent, for in the earlier
record the father’s name was Sivaguru, which means a
teacher of the Siva sect. Sankara was, therefore, the per-
sonification or embodiment of the esoteric tradition asso-
ciated with the cult of this deity. It is said that Sankara
learned to read at the age of two years, and by his third
birthday he was a profound student of the Puranas. He
was born with strongly developed intuitive faculties and
the power of internal vision. His mother had dedicated
herself and her child to the service of the god, and she
guided her son with reverent devotion. Sankara was equal-
ly attached to her, and several miracles which he per-
formed were for her sake.

While still little more than an infant, Sankara attended
the Vedic School and mastered the sciences of his day.
He became a sannyasi, renounced the householder’s life, and
attached himself to the Guru Govinda, a Master whose
teachers descended from the great Vyasa. The young mys-
tic increased in fame until the reports reached the king of
Kerala. This illustrious personage came with his retinue
to invite Sankara to the royal court. The king also desired
a son, and believed that Sankara could reveal to him the
necessary ceremonies with which to propitiate the deity.
The instruction given by the sannyasi on this occasion is
still secretly taught.

Although the horoscope of Sankara indicated an ex-
alted destiny, it also warned of an early death. When one
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of the Rishis said that the boy would die at the age of
thirty-two years, the young man was determined to devote
himself entirely to the life of asceticism. He remained
for some time in the hermitage of Govinda, and was or-
dered by his Master to make a pilgrimage to Benares.
It was on this journey that Padmapada became his pupil.
On the banks of the Ganges, Sankara told Padmapada to
walk across the river and join him. The faithful student
immediately obeyed, and wherever he set his foot upon the
surface of the river a lotus flower appeared to sustain him.
The name Padmapada means lotus foot.

As he journeyed about, Sankara debated and dis-
coursed with famous teachers. Always he answered their
most difficult questions and refuted their errors. It was
reported that to try his learning, Vyasa himself assumed
the form of an ascetic and tested the youthful sage with
the most abstract and difficult inquiries. Again Sankara
was victorious, for even the powers of the Rishis could not
prevail against his wisdom. If Vyasa had found no way
of discomfiting the young sannyasi, the goddess Sarasvati
was not so easily defeated. She entered into the contest
in the form of the beautiful wife of a celebrated scholar
with whom Sankara was debating. She requested the
privilege of examining the wisdom of Sankara, and then
questioned him on the subject of mortal love. For the
first and only time the sannyasi had no answer; yet how
could wisdom be complete if one of life’s most intimate
and inevitable mysteries was not solved?

To met this emergency, Sankara called upon the se-
cret sciences of Indian philosophy. He came upon the
body of King Amaraka, who had recently died, and by
the power of will caused his consciousness to enter the
corpse. Amakara seemingly revived and returned to his
kingdom. By this device Sankara temporarily assumed
the life of the householder and experienced all family rela-
tionships. In due time King Amaraka passed again into
the sleep of death, and Sankara returned to his own body
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which had been guarded by his disciples. He then went
back to Sarasvati and answered her question.

Soon afterwards he knew by the power of Yoga that
his mother was departing from this life. He hastened to
her and gave her all that he could of love and understand-
ing. After her death he broke the rules and observances
of the Indian ascetic, who is not supposed to have any con-
tact with the deceased. Sankara cremated his mother’s
body by releasing from his right hand a tremendous tongue
of flame. Those who stood ready to condemn him for
disobeying the traditional rules were silenced by this mir-
acle. After his duties to his mother had been completed,
Sankara continued to journey about the land and came
finally to the Temple of Sarada in Kashmir. Here the
priests forbade him entrance and subjected him to a severe
examination. But at last when they were satisfied and he
stood within the sanctuary, the goddess Sarasvati testified
to his holiness and the completeness of his wisdom. He
then mounted the seat of omniscience in the heart of the
temple. This account relates to one of the degrees of his
initiation.

It was in the city of Kanchi that Sankara entered the
thirty-second year of his life and knew that he had come
to the end of his incarnation. By the highest science of
Yoga he seated himself and caused his physical body to be
absorbed into the more subtle vehicles. These, in turn, he
disintegrated, attaining identity with pure reason. The
pilgrimage of his consciousness continued until he experi-
enced identity with the consciousness-intelligence which
pervades the universal form. He was buried and not
cremated, for so pure and holy a body did not require the
purification by fire. * Anandagiri definitely states that
Sankara absorbed his physical body and also that the re-
mains of the sage were placed in a tomb. By absorption is
undoubtedly meant the withdrawing of the physical prin-

* See The Story of Oriental Philosophy, by L. Adams Beck.
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ciple of energy and not the actual disappearance of the
bodily remains. The apparent contradiction is due to the
obscurity of the wording.

Mme. Blavatsky, quoting from the Esoteric Commen-
taries, differentiated between Gautama and Buddha. Af-
ter the Nirvana, Buddha returned to the universal con-
sciousness, but Gautama, the human ego, attempted fur-
ther incarnations. Blavatsky writes: “A few centuries
later Buddha tried one more incarnation, it is said, in * * ¥,
and again fifty years subsequent to the death of this Adept,
in one whose name is given as Tiani-Tsang. No details,
no further information or explanations are given.” * The
further incarnations of Buddha are listed as Sankara, who
died at thirty-two, * * * who died at thirty-three, two
not named or indicated, and Tsong-Kapa, the great
Lamaist reformer. Blavatsky speculates that Tiani-Tsang
may be Apollonius of Tyana.

As is always the case with the stories of the Adepts,
there are numerous inconsistencies in the biographies of
Sankara. In spite of the reference to his death, there is
the report that he retired to an ascetic’s cave in the Trans-
Himalayan region. He forbade his disciples and students
to accompany him and disappeared forever from the sight
of the profane. He is among those included in the Broth-
erhood of Shambhala and continues to keep his vows of
service to humanity. He lives in the doctrine he taught,
which can be summarized in one of his statements: “The
supreme spirit is real; the world is unreal; the individual
self is only the supreme self, and no other.”

As a philosopher, Sankara approached one of the most
difficult abstractions which can confront the mind of the
truth seeker: If there exists a Supreme Being, omniscient,
omnipresent, and omniactive, and therefore completely
limitless, how can a creation composed entirely of limited
creatures be explained? In substance, how and why does

* Sce The Secret Doctrine.
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perfection produce only imperfection? Sankara solved this
apparently irreconcilable conflict between noumenon and
phenomenon by introducing the principle of maya, or illu-
sion. The mind confuses subject and object, the knower
and the knowable, and, by imposing the qualities of one
upon the other, brings into existence both the cause of
doubt and the evidence which sustains the uncertainty.
The sage objectified the confusion under the terms we and
you. These terms cannot be used interchangeably. It is
not proper to say “we are you,” or “you are we.” Tt is
also false to transfer the attributes of we to you. or vice
versa. We or I exist as that which knows or as the state
of knowing; it can never be that which is known. Thus
knowing is subject, and the known is the object.

Schopenhauer’s Wille and Vorstellung correspond to
the world as subject and the world as object. In Sankara’s
teaching, the nature of the not-self, or object, can be de-
termined by examination and the testimonies of the facul-
ties and sense perceptions, but the substance of the self,
or object-knower, can be discovered only by internal ex-
perience. “In conclusion,” writes Max Mueller, “Sankara
sums up by saying that all that is founded on this wrong
transference or assumption, all in fact that we can know
and believe to be true, whether in science, or ordinary
philosophy, or law, or anything else, belongs to the realm
of Avidya or Nescience, and that it is the aim of the Ve-
danta Philosophy to dispel that Nescience, and to replace
it by Vidya, or true knowledge.” *

It naturally followed that Sankara recognized a distinc-
tion between esoteric and exoteric learning. The secret
discipline was a systematic unfoldment of consciousness
toward identity with unconditioned Being. The profane
schools of education were satisfied to attain an intellectual
concept of the object universe. They sought to perfect
wisdom by imposing unexperienced qualities, called defini-

* See Three Lectures on the Vedanta Philosophy.
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tions, upon objects and by forcing the knower to condition
or restrict its own universality. Accepting the self and the
not-self as one results in the greater being burdened with
the attributes of the lesser, at least on the plane of mind.
A man says: “I am sick,” or “I am old,” or “I am afraid.”
His very statement is untrue, for I is unchangeable and
exists in perpetual detachment from action. It is the not-
self, the exterior personality, which is subject to various
misfortunes. The man should say: “My body is sick,” or
“My body is old,” or “My mind is afraid.” The moment
the fact is acceptable, the path of enlightenment is re-
vealed.

The Gurus

For thousands of years the religious disciplines of the
Hindus have been in the keeping of spiritual teachers.
The Indian sects venerate ancient sages and philosophers
as the founders of 'schools and systems. The old teachings
descended through the disciples of the original teachers.
These disciples, in turn, gathered devout followers whom
they instructed. When the disciples attained illumination,
they were recognized as Masters of the sect and as the spir-
itual sons and heroes of the early sages. Only those who
had been faithful disciples of recognized Gurus were en-
titled to teach the esoteric disciplines. In this way the
streams of Eastern wisdom flowed down through time,
and now sanctify with their living waters the modern saints
of India. Occasionally, as reported in the histories of the
various Orders, a Guru gained unusual distinction for his
gifts and powers. He was then regarded as peculiarly
overshadowed or inspired either by one of the deities or by
the spirit of a celebrated ancient Rishi.

While it is probable that much of the old wisdom was
lost or obscured through the long centuries of descent, it
may be accepted without unreasonable doubts that the
modern Gurus of India are the custodians of the wisdom
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teachings of the ancient Aryas. It is usual to think of these
Hindu religious philosophers merely as teachers, but this
is not correct. They more closely resemble the classical
Greek philosophers, who formed their schools and became
fathers in learning to all their students. The Indian dis-
ciple is obligated to obey and serve only his teacher. Earth-
ly ties are of secondary importance, but ethical and moral
obligations are respected. In the older times, at least, it
would have been considered sheer audacity for any truth
seeker to enter upon the religious life without the guidance
of a qualified Guru. The selection of a teacher might be
determined by the reputation of the Master or by the nat-
ural sympathy which the student might feel for a certain
venerable person. Sometimes a miraculous incident or the
horoscope indicated the proper choice.

Disciples did not feel that obedience to their teacher
was a difficult or odious task. Early in their courses of
study they were taught that obedience strengthened and
liberated the inner consciousness. It might well be that
today’s student would become tomorrow’s teacher. No
one had the right to ask obedience who had not himself
learned to obey. It was the duty of the Guru to examine
into the hearts and minds of his chelas. If he discovered
in one traces of pride or arrogance, or in another indica-
tions of selfishness or worldliness, these negative tendencies
had to be overcome. The mind that was bound to its own
conceits was unfit for works of holiness. If, on the other
hand, the Master noted that a certain disciple was defi-
cient in the courage of conviction, this weakness required
correction. Life with the Guru was daily contact with
practical religious experience. The chelas watched and
listened and benefited according to their individual capac-
ities.

A promising student was given encouragement and
special assistance. He was advanced as rapidly as his mer-
its deserved. In some cases the disciple excelled his Master.
If this occurred, the teacher was well-satisfied. Such ex-
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cellence, however, did not interfere with the Master-dis-
ciple relationship. As long as he lived, the student re-
spected his teacher, considering that lack of such reverence
was an offense against truth. Often the disciple remained
with the Guru until his death, and was then inspired
to form a circle of his own. Sometimes, however, ad-
vanced students were required by their teachers to become
instructors and were sent out into the world with the bless-
ing and protection of the Guru.

While the term Master is applied generally to all rec-
ognized Gurus and saintly ascetics, there are many grades
of these spiritual teachers. Some are but humble trans-
mitters of the tradition, and others have already attained
to the powers of the fabled Rishis. Among themselves, the
holy men know which are the more en_llghtened. The
Gurus venerate the great Masters of their sects, even as
they themselves are honored by their discigles. Through-
out India the old secrets of human regeneration are guarded
by these heroic saints, who stand ever reac}y to sacrifice
their lives, if necessary, to protect the integrity of the eso-
teric doctrine. Under no condition will the Gurus reveal
the mysteries of the faith to any who will not accept the
path of discipleship. Wisdom must be earned, and those
unwilling to live the life can never know the teaching.

The system includes, therefore, the twofold approach.
The Guru is both the Prajapati and the Kumara, and he
is required to bestow both attributes upon his chelas. Al-
though instruction emphasizes the unfoldment of internal
powers of consciousness, there are also many pragthal con-
siderations. The Guru directs the activities of his students
into fields of social usefulness. If the disciple shows the
necessary qualifications, he is encouraged.t(') equip hlfnself
for a learned profession, as law or medicine. He is re-
quired to be a good citizen and to fulfill all the normal
responsibilities of living. In whatever field of service he
selects, usually with the Guru’s assistance, he is expected to
use his mystical knowledge. His standard of conduct is
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guided by his religious convictions. If the chela is specially
fitted to become a religious teacher, he must learn how to

%gllglgmag]ci. direct persons of all classes and degrees of de-

In “The Maharashtra Saints and Their Teachings,”
Krishnarao Venkatesh Gajendragadkar, Professor ofmlglsl’i—
losophy, H. P. T. College, Naski, Bombay, writes of the
Eastern holy men: “Saints are the citizens of the City of
God. They know no limitations of time and space. They
live for eternity and in eternity. Their affections are not
constra_lned by the consideration of provinces or nations.
They live and work for the good of humanity. Though
they apparently speak different languages, the thoughts ex-
pressed by them are essentially the same, since the subject-
matter of their thought and discourse is the same, the God-
head . ... There is no monopoly or privilege in the realm
of spiritual wisdom. The saints are the righteous fruits of

the intellectual and moral progress of th
born for its enlightenmcm_’})* s e world and are

As previously mentioned, Deity, at the beginnin
cycle of creation, caused the Przrjapatis andg Kun‘%a?;st}és
emanate from his own being by the exercise of will and
Yoga. As the Supreme Lord passed from the state of soli-
tary self-existence, by the extension of his own conscious-
ness, to the condition of becoming the cause and sustainer
of phenomenal diversity, his objective powers awoke and
were embodied as the Prajapatis. Through them he
brought forth the cosmos out of chaos, and established the
laws which were to govern the material universe. These
laws, unfolding and descending through time and place
produced the lawgivers, the great sages, and the hero-kingsi
In this way the wisdom of God was manifested in the
growth of the Tree of Knowledge, with its roots in Brahma.
The philosophical systems cultured the mentality of those
creatures endowed with mind that they might know, and

T TR R
If for the word saint is understood initiated sages and mystics, the definition is clear.
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through knowledge might attain mastery over the phe-
nomenal sphere and the materials of which it is composed.

Thus the Prajapatis were the sons of will, but simul-

taneously the self-existent Lord released through the ex-
perience of realization the virgin Kumaras, who were the
sons of Yoga. After the Creator became aware of the
diversity which he had engendered and in which, to a de-
gree, he was submerged, he restated his own identity in
the midst of his manifestations. This restatement was pos-
sible because the divine nature contains within itself the
seven potencies of the experience of conscious identity.
The Kumaras, therefore, became embodied in the paths
which lead from the world back to participation in the
universal overself. These are the ways of redemption,
which begin with regeneration and end in illumination.
The Kumaras were not the fathers of progeny, but re-
mained as the seven ascetics, who simply waited to be
known through spiritual apperception. Although the Ku-
maras had no diréct offspring, they were, like the Gurus,
spiritual fathers. They were chosen and accepted as the
chelas choose and select their Masters. In this way they
came to be known as the spirit-parents of the saints. The
Prajapatis incarnated to become sages, but the Kumaras
did not so incarnate; they overshadowed those who sought
them and operated from the invisible plane of conscious-
ness.

In the human evolutionary pattern, the Prajapatis
therefore represented wisdom by tradition, and the Ku-
maras, wisdom by mystical experience. There is one law
for the world, and another law for the self. These do not
conflict, but should be interpreted as a polarization of the
principle of law. The code for the world is to expand to-
ward universal sovereignty through knowledge. The code
for the self is to ascend through self-mastery to participa-
tion in the substance of truth. In the Guru system, the
disciple is taught to “render therefore unto Caesar the
things which are Caesar’s, and unto God the things which
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are God’s.” The proportions and di i
: imensions of th -
fold doctrine must be recognized and accepted., Pﬁygzgl

ary process. As man exhales and inhales breath in order

to live, he must likewi D Hssic
Fulfill his desting, ewise both objectify and subjectify to

€ esoteric system in Asia em i
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Although contact with Wes
1 tern cult
has profoundly influenced Hindu thinking, nou;a‘r:]szsr»ltte r;l;
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* See Cultural Heritage of India,
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of living truth. To such of their disciples as trim their
lamps and provide the necessary fuel, the Gurus give the
flame of their spiritual intensity. The teacher always ob-
jectifies or impersonates the overself, which is the Jadad
Guru. As the disciple unfolds his spiritual resources, he
advances within the mystical Orders until he is overshad-
owed by one of the rays of the esoteric Hierarchy. By
this is meant that he releases the powers of the Kumaras
which are locked within his own higher nature. He is then
sanctified or sainted by his own overself and becomes the
servant and disciple of the Supreme Lord. The elaborate
descriptions of the Rishis, who reappear later as the Bud-
dhist Arhats, are unlocked by this same key.

Western civilization must ultimately embrace at least
the spirit of the Guru system. New forms and terms to
describe the method of instruction will change the outer
appearance, but the principle involved is immutable.
Knowledge must be ensouled, or both the knowledge and
the knower perish together. Regardless of schooling and
formal instruction, the Kumaras refuse to create. Without
their participation, learning is merely the accumulation of
phenomenal information preserved in the memory. The
lamp is there, also the wick and the oil, but there is no
flame. No matter how beautiful or perfect the lamp of
the mind becomes, it is useless if it cannot give light. The
esoteric tradition ensouls or possesses knowledge, but can
never be possessed by the mind. The Guru raises knowl-
edge from the dead so that it becomes “the first-born of
them that sleep.” As the dedicated instrument of the
Hierarchy, the one who is learned becomes the one who
understands. The Kumaras can therefore be said to be-
stow understanding from within; that is, from themselves.
This is a high secret of alchemy, for consciousness is the
great transforming and transmuting agent.

It should not be assumed that all the Gurus of India
have attained conscious union with the overself. Spiritual
unfoldment is measured by degrees of enlightenment.
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Some have gone far; others have traveled but a little way.
Each, however, has a degree of insight and can open the
door to a worthy disciple. Once the essential principles
are known, the dedicated student proceeds according to his
own capacities. As he advances, he becomes more in-
ternally aware of the eternal standard of values. Once the
lamp is lighted, the eye of the soul abides in the light.
The chela is better able to recognize and discriminate, and
he experiences the Guru hicrarchy. The seeker searches
for that which he needs, and if his little light shines bright-
ly, he will find what he seeks. The higher teachers can
only be known and recognized by those who have de-
veloped the necessary internal perceptive powers.

‘The search always involves a series of acceptances.
Truth is not required or demanded, but is known by a
gentle receptivity disciplined by wisdom. The Prajapatis
advance wisdom to its reasonable and possible end, and
then the Kumaras carry on the program of inner growth.
Adeptship in the East is also a term covering a wide range
of spiritual accomplishment. Tt is applicable to those who
have accomplished a synthesis of the mind-and-heart doc-
trine. The Adepts are not necessarily all-knowing; they
are Self-knowing. They have experienced what may not
be put into words. The materialist measures wisdom in
the extent of things learned and remembered. The mys-
tic measures wisdom in the terms of experience of Self.
This Self is Deity in the sense of Vishnu, the Pervader.
Union (Yoga) with the Pervader as universal conscious-
truth is the fullness of wisdom; it is the personal experience
of the divine will. It is the apperception of that which
is eternally true, and not the possession of worldly wisdom
or that vast mass of data which has no meaning outside the
sphere of phenomena.

The Eastern Adept demonstrates essential wisdom by
the use of powers latent in the average human being. He
is not a Lord over Nature, but a servant of the universal
purpose. Jesus said: “He that would be the greatest among
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you, let him be the servant of all.” The Adept llls t?fc
servant of the All. He is greater because in him all self-
motivations on the level of the personality have been over-
come by the motivation of the Supreme Self. This again
is in the spirit of Sri Sankaracharya and _therefore repre-
sents mystical Hinduism. The Gurus are in the same wiy
the servants of the Adepts, but throughout the Hlerart_: y
the term servant is to be understood not as a \;'ord un;
plying @ menial or a bondsman, but in the sense o g przfﬁc

serving his altar. The teachers do not merely obey thc
members of a metaphysical aristocracy; 'ghey serve the
divine plan as it is revealed by those having %ree;lter in-
ternal apperception. Principles are served, and the plelg
sonalities through whom these principles are reveale

are respected.

There are many schools in India presided over by
sanctiied Masters. Each group is a miniature of lgtc
great College of the Adepts. The small groups are li 1e
cells in a larger body. Altogether they form a splrrr.utz}t1 -
physical organism, and through this body circulates e
consciousness-energies of the Dhyan Chohans. There s
no part or member of this wonderful body which can exist
if separated from the general circulation. Even though in
the material world the sects may seem to differ, they ar(i
reconciled in the consciousness of the Adepts who contro
them. Confusion is apparent rather than real and exists
only on the level or plane of spiritual ignorance. As tgc
disciple advances along the Middle Road, he comes to the
reconciliation of all differences in the experience of union.
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This work is a section of a comprehensive survey
of the Adept tradition, which will be complete in
fifteen parts, It is issued in the present form be-
cause of the unprecedented rise in the cost of book-
production. Only in this way can the material be
made available to students at a reasonable price.

THE ARHATS OF BUDDHISM
INTRODUCTION

In Buddhism the Adept tradition is but lightly veiled.
For hundreds of years the followers of the Doctrine have
sought to attain the internal serenity which is the peculiar
attribute of the perfected human being. Immediately
after the establishment of the Brotherhood, disciples of
Buddhistic philosophy were taught that religion could be
literally accepted or mystically experienced. Those content
merely to acknowledge allegiance could expect only a de-
gree of personal consolation. Even though they were
learned enough to examine the structure of the system,
they could not know by personal experience the living
power of the Dharma. For such, Adeptship was remote
because the impulse toward enlightenment was not suffi-
ciently strong.

The Greater Mysteries of Buddhism were reserved for
those of larger sincerity who were impelled to fulfill the
disciplines and to dedicate their lives and their hearts to
the realization of the Law. In the Southern School such
dedication required a monastic career, in which all per-
sonal responsibilities and attachments were renounced. In
the Northern School this was modified, and internal
achievement was available to all regardless of their phys-
ical stations, trades, or professions. The Mahayana sys-
tem went so far as to acknowledge that Adeptship could
be attained without acceptance of Buddhism and without
instruction by any teacher. The light could come entirely

from within, and several of the great sages were especially
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venerated because they had accomplished solitary illu-
mination.

The Buddhist Adept is usually called an Arhat or
Rahat. In some respects the Western and Eastern con-
cepts are not identical. The European Adept was much
more concerned with the physical problems of policy, edu-
cation, and science than the Eastern initiate. One point
should be clarified, however: contrary to Western belief,
Buddhism is not a doctrine of nonaction. It does not re-
ward the individual who is concerned solely with his own
improvement. The attitude is that the external improve-
ment of society must result from the internal enlighten-
ment of the human being. The Arhat, therefore, serves
through the usc of the Yogic powers within himself, and
his sphere of activity is not made manifest through the
agitations of his objective personality. Furthermore, Bud-
dhism does not envision the Arhat as a superman. The
end which the wise seek is identity with universal truth.
Even wisdom is subordinate to union with the Law.

As a result of the grand concept, Eastern Arhats did
not become princes over nations, conquerors, or brilliant
intellectuals. They remained within the Sangha, and
seldom had any sphere of authority outside the voluntary
admiration of their disciples. They were forbidden wealth
and luxury by their code, but in no way regarded these
restrictions as calamities. Some of the Arhats certainly
achieved fame and distinction, but always as teachers and
as persons of exceptional gentleness and humility. Those
who momentarily assumed belligerent attitudes only did so
in order to reveal some particular instruction to a con-
fused or arbitrary follower. Like the sea, they might per-
mit their surfaces to appear ruffled, but the depths were
always silent and composed.

Like the Western Adept, the Buddhist Arhat was cred-
ited with miraculous powers. This phase of the concept
was especially emphasized in Lamaism. Actually most of
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the miracles attributed to the Buddhist sages were merely
symbolical accounts of internal powers and were not in-
tended to be accepted literally. Miracles were performed
through men and not by men, and the miraculous was ac-
tually the natural result of an expansion of interior realiza-
tion. It was always the Law fulfilling itself that appeared
wonderful to those who did not understand.

There is division of opinion among modern Buddhists
as to the dimensions of the Adept hierarchy. The North-
ern School certainly believed that the great teachers of the
world, including non-Buddhists, formed part pf an over-
government. ‘This invisible Fraternity of the illumined is
the true Sangha, of which the physical assembly is only
a shadow. Buddhism does not teach, however, that the
Adept hierarchy aggressively dominates or directs human
activity. This would be contrary to the original teachm.gs
of Buddha. Man grows by his own merit and_ not by vir-
tues thrust upon him. The activities of the hierarchy are
limited to such universal concerns as are beyond the pres-
ent state of human enlightenment. Otherwise the Arhats
wait in silent meditation to be discovered by those who de-
serve instruction and are willing to earn the right of growth
through personal consecration and endeavor.

In some Buddhist schools the Adept or Arhat is re-
garded as a personification of the overself. Each man’s
teacher is the focus of reality from which is suspended the
illusionary personality. The search for the transcendent
self is the quest for the hierarchy. This should be remem-
bered when examining certain fables and legends regard-
ing these exalted teachers. Truth is the supreme reality,
or Adi Buddha. The Great Hierarchy is the unfoldment
of truth through all the worlds, planes, and conditions of
being. As it descends into obscurity in the darkness of
form, truth is diluted until only a ray or part remains.
Each of these rays is a thread of consciousness, and the
truth seeker may ascend this thread until finally he com-
prehends the source.
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_ In China the Arhats are called Lohans, or those who
sing the sacred mantras. These Lohans, in turn, are em-
bodiments of those fragmentary truths everywhere reveal-
ing themselves and inviting thoughtful examination. The
Law is never entirely formless, but builds appearances
which, if understood, will assist the disciple on his lengthy
Journey along the Middle Path. Those who are observant,
first of small matters and, by the gradual enrichment of
their inner lives, expand their transcendental resources,
advance quietly but inevitably along the way of liberation.
The Arhat, however, pauses at the gate and renews the
vow of the Bodhisattva Avalokiteshvara, who refuses to
enter the great peace until all creatures have received the
Doctrine in their hearts. This decision of self-sacrifice is
not ordered or required; it is a voluntary acceptance of
responsibility. The disciple does not return to this world
in the humble appearance of a monk because God so de-
mar‘lc-ls, but because in his own heart he is moved to this
decision by a deep and wonderful compassion. For this
reason the Arhats and the Arhat-Bodhisattvas are “the
most deserving.” They have given, not something of what
they have, but all of what they are.

ManLy PALMER HaLL

Sept. 1953, Los Angeles, California

HE R DERE

THE ARHATS OF BUDDHISM

The Life of Buddha

In the esoteric doctrine a Buddha appears during each
of the seven races which form the human-life cycle. Gau-
tama Buddha was the fourth of these wonderful teachers,
and Maitreya Buddha will be the fifth. Krakucchanda,
Kanakamuni, and Kasyapa were the three Manushi (hu-
man) Buddhas who preceded Gautama. In the Tibetan
system there are three hierarchies of wonderful beings who
emerge from Vajrasattva, the Diamond Heart of the
world. The highest are the Dhyani Buddhas, esoterically
seven and exoterically five in number. These are reflected
downward to become manifested through the seven celes-
tial Bodhisattvas, of whom two are also concealed. Rays,
or extensions, of the celestial Bodhisattvas become em-
bodied as the Manushi Buddhas, the teachers of humanity.
By this arrangement Gautama Buddha descended from the
Dhyani Buddha Amitabha through the celestial Bodhi-
sattva Avalokiteshvara. Thus it will be understood that
behind the earthly ministry of the great teacher was an
elaborate metaphysical concept of the universe.

Numerous versions of the stories of Buddha’s life are to
be found in the Indian, Chinese, Burmese, and Japanese
religious writings. These accounts agree substantially, but
differ in a variety of details. Obviously the biographical
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f:_acts are obscure, and, as is usual with the lives of reli-
gious teachers, countless legends have accumulated. These
have transformed the life of the great Hindu sage into a
veiled exposition of the essential elements of his doctrine.
The man has been absorbed into the stream of his own
philosophy so that he survives in human memory as the
very embodiment of the “Noble Eightfold Path.” The
carliest records lack most of the familiar embellishments
and reveal the simple humanity of the great reformer. It
may happen, however, that truths are entrusted to the
keeping of kindly and gracious myths and not to a sterile
and profane history.

One of the narrations will be typical of them all* and
can be supplemented from other records. Prince Sid-
dhartha, or Gautama, (563-483 B. C.) was the son of
Suddhodana, King of Kapilavastu, in Kolasa. The dis-
covery in 1895 of a column erected by the Emperor Asoka
established the true location of Buddha’s birthplace hither-
to unknown. Kapilavastu, of which some ruins remain,
was in south Nepal, a few miles north of the boundary of
India. Suddhodana married two sisters, Gautami and
Maya (Mahamaya), daughters of another king of the
Shakya race, named Suprabuddha. Maya was the younger,
but she was so beautiful and virtuous that the king favored
her, to the distress and jealousy of her elder sister.

~ King Suddhodana was a just and benevolent ruler, but
his heart was troubled, for he could not accomplish the
happiness of his people because their religious and ethical
doctrines were corrupt. Aware of the evils that afflicted
the times, the Compassionate One, Prabhapala, who re-
s1deq in the Tushita heaven, resolved to manifest in the
physical world for the salvation of creatures. This exalted
Bodhisattva had already performed many sacrifices in the
service of mankind, and he therefore looked down into the

* Condensed from the popular Japanese acconunt contained in the Shaka Jitsu-roku.
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illusional sphere to find a suitable place for his earthly
ministry. Aware of the natural justice in Suddhodana’s
heart and the moral excellence of Maya, the Blessed One
descended from the abode of the illumined, accompanied
by a procession of devas, heavenly musicians, and guard-
ian spirits, and approached, in the dark hours of the
night, the palace pavilion where the good king and his
wife were sleeping.

Suddenly Maya became aware that the atmosphere
about her was filled with celestial music, and, rising on
her couch, she beheld a golden pagoda floating in the
midst of a purple cloud which was pierced with many rays
of light. The door of the pagoda opened, and within its
shrine was a golden Buddha seated in meditation. Then
a white elephant, with a red head and six tusks, appeared,
bearing on its head a white lotus, and upon this flower the
golden Buddha took his seat. From the white spot in the
forechead of the gleaming figure a brilliant light shone
which illumined the whole universe. The radiant presence
then addressed the queen: “I have something to announce
to thee. Linked to thee already by a chain of causes which
had their origin in the past, I have resolved to enter thy
womb and so gain a passage into the world, in order to
bring salvation to mankind sunk in greedy desire and
ignorance.”

Maya was terrified, but the Great One calmed her
fears, and, stepping down from his throne on the white
elephant, he passed into her body like a shadow. In that
moment King Suddhodana also awoke and announced that
he had received the same vision. Maya and her husband
then concluded that heaven had answered their prayers
and had bestowed upon them a wonderful son. The leg-
end continues and explains that even before his birth the
coming Buddha, as an infant, appeared to Maya in visions,
instructing her in the Doctrine and assuring her of a
blessed destiny.
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When the period for the birth of the child came, Sud-
dhodana caused a great festival to be held for all his peo-
ple in the ancestral gardens of the Lumbini Grove. With-
in this beautiful park were lakes and waterfalls, many rare
and exotic plants and flowers, and birds with gay-colored
plumage. There also stood the “sorrowless tree” (Sal-
tree) bearing gorgeous blossoms. After the feast the king
asked Maya to pick for him a flower from the “sorrowless
tree.” As she raised her arm toward one of the branches,
her robe opened and the infant was born into the world
from her right side, and she felt no pain.*

From the earth at Maya’s feet sprang a blue lotus
flower as large as a chariot wheel, and upon this the new-
born infant rested, his body surrounded with a radiance.
The heavens opened and the four kings of the devas, the
two kings of the Nagas, and legions of spirits and Bodhi-
sattvas formed a celestial court around the new-born child.
The baby then descended from the lotus flower and took
three steps forward and four steps backward. }

Pointing with its right hand to heaven and with its left
hand to the earth, the infant pronounced these words with
the voice of a lion: “I alone, of all beings in heaven above
and under the heavens, am worthy of honor.”

The baby was immediately given into the keeping of
his aunt, who had repented of all her evil ways. Seven
days later Queen Maya died. Her body was cremated and
the ashes placed in an urn. The palace where she had
lived was removed to the Mount of the Evening Sun, and
the vase containing her remains was deposited there. Near-
by, a pagoda, one hundred and sixty feet in height, was
erected to her memory. The “sorrowless tree” was taken
from the Lumbini Grove and replanted in front of her
mausoleum.

* Is this a subtle reference to the Caesarian delivery so often reported of world heroes?
! The number of steps differs in the numerous versions.
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The boy was named Prince Siddhartha, and he grew so
rapidly that when he was three years old his conduct and
intelligence were equal to those of an adult. At the age
of eight he was placed under the tuition of Mitra, the
Brahman. The prince already revealed an inclination for
religious meditation and a boundless love for humanity,
and having learned all that his venerable teacher was able

—From Ferguson’s The Cave
Temples of India

THE RISHI ASITA WITH THE INFANT
BUDDHA IN HIS ARMS

From an ancient painting in the caves
at Ajanta

to impart, he returned to the palace of his father. It was
there that he was visited by the Rishi Asita, who recog-
nized on Siddhartha the thirty-two signs of a perfect Bud-
dha and foretold that he would become a savior of man-
kind. Suddhodana, desirous that his son should succeed to
the kingdom, attempted to turn the mind of the young
prince from his mystical reveries, but destiny had decreed
otherwise. ]

At the age of fifteen Prince Siddhartha was proclaimed
heir to the throne, but he still chose to live in a world of
books and holy thoughts. Lest the prince forsake the world
without leaving an heir, a wife was selected for him. Some
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accounts indicate that he chose her himself. Three palaces
were built by the king for Prince Siddhartha and Yaso-
dhara, his bride. It was while he was thus living in tem-
poral splendor that the four visions or mystical experiences
came to him. On the first occasion the Blessed Beings in
the Tushita heaven caused the prince to see an aged and
infirm man. Destiny, stirring in Siddhartha’s heart, re-
minded him of the shortness of the mortal span and the
inevitable decrepitude of years. On the second occasion
the sky-sages fashioned for the prince the appearance of
a man wasted by the ravages of an incurable disease, and
horrible to look upon. Chandaka, who drove Siddhartha’s
chariot, explained that the sufferer had come to this ter-
rible condition because he had lacked self-control and had
become a servant of appetite, excess, and vice. A deep
melancholy came upon the prince, and he returned sadly
to his palace. On the third occasion the deva Suddhavasa
assumed the likeness of a corpse, and Siddhartha saw
death for the first time in his life. As he gazed upon the
emaciated body, the prince was inwardly reminded that
all earthly beings share in a common mortality. “What,
then, is life,” asked the prince, “if it must end in this?”
On the fourth occasion a stately monk appeared, wearing
a simple saffron robe. The face of this holy man was
radiant with peace and there was enlightenment in his
eyes. Of course, the monk was a great being in disguise,
and when he had stirred the sleeping wisdom in Sid-
dhartha’s heart, the Arhat rose into the air surrounded
by flames and disappeared.

Strengthened by the implications of the four visions,
Prince Siddhartha determined to assume the monastic life.
The incarnated Bodhisattva was beginning to remember
the destiny which had brought him to rebirth. King
Suddhodana observed that his son was developing a melan-
choly mood. Fearful that the young man intended to be-
come an ascetic, the king ordered guards to be placed at
all the gates of the palace, but on the night that was des-
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tined the Arhats in the Tushita heaven caused a sleep
to descend upon the guards and upon all the court. In the
magic silence the young prince rose from his bed, and,
standing for a moment by the couch of his wife, took a
beautiful robe and laid it over her body. Chandaka, al-
ways faithful, met him at the palace door. Swiftly they
rode away into the night and there was no sound as they
passed, for the Lokapalas silenced the horses’ hoofs. When
they had traveled to a safe distance, Prince Siddhartha
removed his jewels and gave them to Chandaka. Then
with a knife he cut off his princely lock of hair and tossed
it to the winds, and each of the hairs was taken away by
little spirits. Then he removed his fine raiment and put
on a rough, hunter’s garb. After an affectionate farewell
to his faithful friend and his noble horse, the prince walked
slowly down the dusty road without food or money, carry-
ing in his hand only a beggar’s bowl.

As was the custom of that time, Siddhartha journeyed
to the caves of celebrated hermits and the remote ash-
ramas of renowned sages. Always he asked three ques-
tions: “Tell me, venerable sir, where did we come from?
Why are we here? Where do we go?” The prince learned
many secrets of Nature, but the great questions remained
unanswered.

After Siddhartha had formally renounced all worldly
ambitions, he visited the court of the friendly king of Raja-
griha. He came not as a royal guest, but as a mendicant
seeking truth. From the court of this monarch he pro-
ceeded to Uruvela, a village near Gaya. Here, together
with five ascetics who had been attracted by his sincerity,
he entered upon the “great struggle.” For six years he
practiced such austerity and self-discipline that he finally
collapsed and it was feared that he would not survive. His
body was so reduced and weakened that even those who
knew him well were unable to recognize the former prince.
Finally convinced that such practices would not accom-
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plish the enlightenment which he sought, Siddhartha re-
nounced them forever. After this decision he was deserted
by his five companions because they regarded him as hav-
ing failed in his religious obligations. Alone he departed
to continue his wanderings.

Discouraged, weary, and broken by six years of constant
pilgrimage and disappointment, Siddhartha finally sank to
rest on a little knoll under the spreading branches of what
is now called the sacred Banyan tree, at Bodh Gaya. Here
he resolved to remain, saying: “Never from this seat will
I stir until I have attained the supreme and absolute
wisdom.” The old records say that Siddhartha sat on a
couch, or platform, of grass on the eastern side of the tree,
facing to the cast. As the hours passed, he sank into a deep
and wonderful peace. Gradually the consciousness within
him disentangled itself from the shadow of the mortal
frame. He rose through the spheres of space, and before
his inner vision unfolded the drama of human existence.
He knew within himself both the causes of things and the
remedies. All forms of temptation descended upon him,
striving to capture his thoughts in the web of illusion, but
he remained unmoved. At last the moment of enlighten-
ment came, and the Bodhisattva from the Tushita heaven
attained earthly Buddhahood. The universe was filled with
rejoicing, and processions of ancient sages and the Buddhas
of earlier times came down from the sky, and in the midst
of them the Light of Asia sat transfigured.

There is a legend that Siddhartha performed three
vigils as he waited under the Bo tree. In the first vigil
he gained the knowledge of all his previous existences; in
the second, he came to know all present states of beings;
in the third, he apperceived all changes, causes, and effects,
and on the following dawn he became all-knowing. From
that time on Prince Siddhartha was only a name of a young
man who had been absorbed into the universal ocean of
infinite compassion In his place was now the Buddha.

THE ArHATS OF BUDDHISM 15

The seeker had found that which he sought and had be-
come the teacher of men.

After the illumination the Buddha was doubtful as to
the proper time and circumstance for the proclamation of
his Doctrine. He then experienced the inward decision
that the. five ascetics who had been his previous com-
panions should be the first to receive the teaching. He
found them in the Deer Park, at what is now the town of
Sarnath, near Benares, and seating himself on a low mound
he delivered to them his first sermon. At the beginning
the ascetics, fearing that they would be contaminated by
association with a relapsed mendicant, remained at some
distance. When the sermon, “Setting in Motion the Wheel
of the Law,” was finished, however, they were at his feet
asking to be ordained. These were the first members of
the Sangha (Order).

Buddha, mindful of the manner in which he had so
hastily departed from his father and wife, resolved to visit
them and bring the glad tidings of his doctrine to the
people of Kapilavastu. In the sixth year after the illu-
mination, accompanied by hundreds of disciples, he ap-
proached the city of his birth, and King Suddhodana,
greatly rejoicing, prepared for his reception. Buddha sent
a messenger to his father to remind the king that his son
was no longer a prince and that he would come only as a
holy man serving truth. He would enter Kapilavastu
with fifteen hundred disciples and be one among them,
in no way to be distinguished.

Yasodhara obtained permission to be among the wom-
en of the palace who went forth to pay honor to the
monks. She led by the hand Buddha’s son, Rahula, a boy
of six years. Realizing that she would be unable to
distinguish her husband among the assembly of shaven-
headed, saffron-robed monks, she gave the boy the robe
which Prince Siddhartha had laid over her couch the night
he left, and told Rahula to take it to his father. With



—From Hassokigen Shaka [itsu-roku

RAHULA PRESENTING THE COVERLET FROM HIS MOTHER'S
COUCH TO HIS FATHER, THE BUDDHA
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unerring instinct the boy passed through the vast gather-
ing and fell on his knees before the monk who occupied
the third seat in the central group. Buddha took the
garment in his hand and pronounced with a clear voice:
“Unchangeable truth of the universal law, mysterious in-
sight and state of unconditionedness, the wisdom and the
prayer of all beings are both fulfilled.” His countenance
was transfigured, and the tuft of white hair on his fore-
head became radiant with the inner illumination.

In the version presented by the Shaka [itsu-roku, Ya-
sodhara, in fulfillment of a prophecy, had carried the son
of the Tathagata in her body for six years before the boy
was born. For this she had been condemned, for when
she gave birth to her child after so long a time it was
rumored that she had been untrue to her husband. As
Buddha held the robe from her couch in his hand, he pro-
nounced a wonderful spell, and spreading the cloth he
showed the assembly that embroidered upon it were the
words: “Six years after my departure thou shalt have a
lovely boy, who shall be a sage from his birth.” Then the
king and all his court realized that they had unjustly sus-
pected Princess Yasodhara. In other versions this entire
episode is omitted, and the infant Rahula was asleep with
his mother on the night when Prince Siddhartha departed
in his search for wisdom. When Buddha was about to
enter parinirvana, he entrusted the Supreme Law to the
sixteen great Arhats and their followers. Rahula is listed
ﬁl.'nong these Arhats, and there are numerous legends about

im.

On his journey to Kapilavastu, Buddha also visited the
shrine of his mother, and consecrated the site as a monas-
tery. It is recorded that Queen Maya, because of her
numerous virtues in a previous state of existence and be-
cause she had been selected as the mother of the Great
Incarnation, had merited a happy abode in the Paradise
of Indra. With two disciples Buddha ascended upon a
golden cloud into the presence of his mother and gave her
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the advanced instructions. The details are contained in
The Sutra of Buddha’s Ascension to the Trayastrimsa
Heaven, to Preach the Law for his Mother’s Sake. As a
token of her eternal affection Maya then gave her son the
mandara flower which she wore in her hair. This is the
traditional explanation for the practice of offering flowers
before the shrine of Buddha and other Bodhisattvas.

Buddha reached the Trayastrimsa heaven to instruct
his mother by three supernatural steps or conditions of
disciplined consciousness. He remained for three months
in the abode of Indra in order that he might recite all the
essentials of the Law. When the time came for the Great
One to return to earth, Indra created for his descent three
steep flights of steps, or ladders—the center flight of pre-
cious jewels, the one on the right side of silver, and the one
on the left side of gold. Buddha came down by the middle
flight with Mahabrahma, the Lord of the Brahma heav-
ens, and Indra, Lord of the thirty-three divinities, beside
him on the silver and gold stairs. These attendant beings
held over the head of Buddha a canopy composed of the
seven most precious substances. Behind this exalted group
followed a multitude of Bodhisattvas, devas, and celestial
beings. When Buddha placed his foot upon the earth, the
three ladders disappeared into the ground, except for the
central one, of which seven steps remained visible. *

Asoka marked the site, the ancient city of Sankasya
(Sankisa), with a stone column, and Hiuen Tsiang re-
ported that the seven rungs of the ladder stood in their
original position for many centuries, but had also vanished
into the earth before he reached Sankasya. There are
many different descriptions of the ladders and the sub-
stances of which they were composed, but always they were
of rare and wonderful materials. To the uninitiated these

* Obviously the seven parts or levels of the visible ladder refer to the esoteric dis-
ciplines ar initiations associated with Arhatship.
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heavenly stairs resembled three rainbows visible at one
time. Representations of this incident in the story of
Buddha exist in bronze and upon the Tibetan tankas, or
religious paintings, but are extremely rare.

Although the doctrine of rebirth is far older than
Buddhism, it has come to be directly associated with this
system. During his numerous discourses Buddha frequent-
ly referred to events which had occurred in his previous
incarnations. These accounts were carefully collected by
the disciples of the Master and are included in the canon
of the Scriptures. The full title of this collection is The
Commentary of the Jatakas. It contains references to five-
hundred and fifty of the previous embodiments of the Bud-
dha. Representations of these incarnations have been
found carved on the railings and around the domes of the
shrines of Amaravati, Sanchi, and Bharhut. They are
magnificently depicted on the galleries at the Boro Budur
in Java. In each of his previous forms, whether animal or
human, the Master is represented as performing some un-
selfish service for the improvement of mankind. The Ja-
taka stories are important in terms of doctrine, because
Buddha used them to explain the operations of the law
of karma in his final incarnation as the great teacher.

The Tathagata lived for more than forty-five years
after the illumination, and during that long period he had
no fixed residence. He journeyed about, teachmg and re-
ceiving converts into the Sangha. He ministered especial-
ly in the kingdom of Magadha, though traditions have en-
larged the regions where he taught. During this time he
revealed many of the Sutras, which were committed to
memory by his disciples. There are detailed accounts of
the wonderful occurrences associated with his preaching,
but most of these are apocryphal.

Buddha was over eighty years of age when he realized
that the time had come for him to attain the parinirvana.*

* Nirvana, as a state of inmer consciousness, is possible to the Arhat during his life-
time, but the parinirvana can only come with the dissolution of the body.
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Accompanied by Ananda and an assembly of monks, Bud-
dha came to the Sal-tree Grove at Kusinagara. Here he
caused a couch to be spread, and on this he rested on his
right side with his head to the north. This is called the
posture of the lion. It is said that the trees bloomed out
of season and scattered flowers over him. A wandering
ascetic, named Subhadra, listened to the teachings of the
Buddha and was the last disciple Buddha accepted while

he was still alive.

The story that Buddha died as the result of eating
tainted boar’s flesh is probably unhistorical. It may relate
to the conflict between Brahmanism and early Buddhism.
The Book of the Great Decease describes the death of the
great teacher, who entered meditation and caused his con-
sciousness to ascend gradually to the supreme state.

Buddha entered the parinirvana on the 15th day of the
second month. On the 22nd day, his body was bathed
with fragrant water and wrapped with embroidered cloth
and white satin. The remains were then replaced in the
coffin which was closed. At this time the mother of Bud-
dha descended from the Tanti Paradise to weep over her
son. In respect for her the coffin was opened. Immediate-
ly Buddha rose, placed his hands together, and said: “You
have come down from a distant paradise.” He then turned
to Ananda with the words: “You should know that it is
for an example in after times to those who are not filial
that I have now left my coffin to ask respecting the health
and peace of my mother.” This would conflict with the
popular concept that the parinirvana constitutes the total
extinction of consciousness.

After this incident, the ritual of cremation took place.
The body of the Tathagata was placed upon a funeral pyre
and was finally consumed by a flame that sprang from the
heart of the corpse. The relics which remained were care-
fully gathered by the members of the Order and deposited
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in appropriate reliquaries. There is a later account that
the Emperor Asoka divided these remains into eighty-four
thousand parts and raised a stupa, or monument, over each
of these parts. ¥

The Northern and Southern Schools

Early Buddhism in India was an austere school of meta-
physical asceticism. The Buddhist monks formed a class
apart. They practiced disciplines of meditation and con-
templation, and were bound together in a confraternity
of study and self-imposed poverty. So abstract were
the teachings and so severe the rules and regulations that
the school had but slight popular appeal. India has had
a long and distinguished tradition emphasizing the life of
mendicancy and detachment from worldly affairs. Asceti-
cism in India was far older than Buddhism, and while the
Buddhist mendicants and monks were honored and re-
spected, even venerated, they were not regarded as too
sacred to be approached by the profane.

It soon became apparent to the more socially-conscious
Buddhist leaders that the school would never accomplish
its purpose unless it found some way to reach the masses
with a doctrine of inspiration and hope. Gradually a divi-
sion took place within the Sangha. The stream of Bud-
dhist learning separated into two main branches, one of
which flowed southward toward Ceylon, and the other
eastward and northward toward China and Tibet.

The southern motion of the Doctrine came to be called
the Hinayana, or the Small Vehicle—literally, the lttle
cart. This was the old austere part of the Buddhist So-
ciety. It reserved the benefits of the Middle Path for those
who had taken the obligations of the Brotherhood and

* The bones of the human body were supposed to be composed of eighty-four thou-
sand principal atoms. This explains why Asoka wished to build a monument over
cach atom of Buddha's cremated remains.
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dedicated themselves completely to the religious life. Only
such as renounced entirely the world and all its attach-
ments could hope to attain nirvana.

The stream of Buddhism which moved toward north-
eastern Asia was vitalized by several outstanding teachers
who recognized the need for a faith which could offer the
rewards of piety and devotion to the laity as well as to the
clergy. Gradually the doctrinal structure was modified,
and from these changes, and to a degree compromises, the
Mahayana School, the Great Vehicle, came into existence.
Although Mahayana Buddhism originated in India, it was
in China that the system was perfected, and from China
it spread to Korea, Tibet, and Japan. Today Mahayana
Buddhism is the dominant sect, and its doctrines have
influenced, to a marked degree, all the regions visited by
its early missionaries.

As early as the 3rd and 4th centuries A. D. the formal
center of Buddhism began shifting from India to China,
although the Indian schools retained traditional dignity.
In the 6th century the great Buddhist patriarch Bodhi-
dharma (Chinese, Tamo; Japanese, Daruma) left India
and established himself in China. Bodhidharma was the
twenty-eighth patriarch in direct descent from Gautama.
He was therefore the unquestioned head of the Mahayana
Buddhist Society. He brought with him to China the Eso-
teric School of the Dhyana (Japanese, Zen), a system of
advanced meditation upon the unreality of all sentient
phenomena. With the arrival in China of Bodhidharma,
Buddhism acknowledged the Middle Kingdom as its prin-
cipal headquarters.

Among the basic teachings of the Mahayana School is
the firm belief that Buddha himself not only sanctioned the
Great Vehicle, but also revealed its complete metaphysical
structure. So profound were his words, however, that only
certain Bodhisattvas who attended the discourses, but were
invisible to mortals, fully comprehended the meaning.
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After Buddha had preached to the divinities in the thirty-
three heavens and had attained the nirvana, these Bodhi-
sattvas assumed the responsibility of revealing the Maha-
yana to mortals. According to one account, the Bodhi-
sattvas Manjusri and Maitreya either took human form
or overshadowed consecrated disciples so that the revela-
tion was made known to the mortal world in the year 116
of the nirvana. Although this took place prior to the
birth of the great Arhat Nagarjuna, he was responsible for
the first systematic unfoldment of the Mahayana doctrine.
Buddha is said to have stated that several hundred years
after his nirvana his disciple Ananda would be born with
the name Naga and would reveal the Great Vehicle.

One of the characteristics of Mahayana is the gradual
deification of the Buddhas and their Bodhisattvas. This
was certainly not part of the original concept. From their
high lotus thrones these Buddhas could send “magic bod-
ies,” formed by will and Yoga, down into the sphere of
illusion to guide, protect, and save unenlightened mortals.
The worship of these Eternal Buddhas and prayers for
their intercession are a prominent feature of Mahayana
teaching.

The Mahayana School unfolded through a series of
revelations in which the principal doctrine was variously
amended and amplified. The real purpose of these modi-
fications was to prove and justify that the doctrines en-
sured the salvation of all creatures—animate and inani-
mate—and was therefore a universal philosophy and a uni-
versal religion. It went so far as to affirm that non-Bud-
dhists, either those unacquainted with the Doctrine or those
addicted to contrary beliefs, still shared in the privilege of
salvation through the performance of good works alone.
Enlightened action motivated by self-discipline guaranteed
the ultimate attainment, regardless of the sect or creed to

which the individual belonged.

Nagarjuna, who flourished in the 2nd century A. D,
was converted to Buddhism from the older Brahmanic sys-
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tem. His philosophical concepts were similar to those
which became so prominent in the Zen sect. The stum-
bling block was Nagarjuna’s postulation of what he called
“the void” as the only reality. To quote The Smaller Praj-
na-paramita-Sutra: “In this emptiness there is no form,
no perception, no name, no concept, no knowledge. There
is no eye, ear, body, mind; no taste, touch, objects; no
knowledge, no ignorance, no destruction of ignorance, no
decay, no death, no Four Noble Truths, no obtaining of
Nirvana.” ¥ It would seem that such a definite statement
of negation would destroy the whole structure of a reli-
gious philosophy. It can only be assumed that Nagarjuna
was groping for a statement of absolutism, an uncondi-
tioned reality as opposed to an infinitely conditioned un-
reality. There is a Chinese account that Nagarjuna con-
cluded that his doctrine was irreconcilable to the teach-
ings of Gautama Buddha. He continued in this miscon-
ception until he was initiated by the Nagas (the word
means serpents) on the site of the future University of
Nalanda. This is one of the most interesting landmarks
of the Adept tradition. The serpents were the initiates,
or Mahatmas, of the Secret School. They are so sym-
bolized throughout Asia and even in Europe and the Near
East. From these Nagas, Nagarjuna learned that what he
was publicly preaching had been taught earlier by Bud-
dha, but only secretly. Earlier Buddha himself had been
instructed by the Indian sages about the mysteries of the
Sungata, “the void” of illusion. He had also been in-
formed of the Prajnaparamita, or the knowledge which
crosses the river; that is, carries the truth seeker toward
the region of the only reality.

The teaching of “the void” shifted the machinery of
Buddhist metaphysics from asceticism to devotionalism.
The internal experience of “the void” itself through the
extension of the intuitional powers of the heart alone re-

* See Max Mueller translation.
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mains. Almost certainly “the void” did not imply absolute
emptiness, but a state so abstract and inconceivable that
the human mind cannot affirm that it is or that it is not.
This is the conclusion of Professor Dasgupta. * The sub-
tleties of these early Indian philosophers are difficult to
those trained in Western realistic schools, yet, strangely
enough, many apparently simple doctrines with large fol-
lowings depend for their validity upon concepts equally
abstruse. The difficulty is unrecognized because accept-
ance is substituted for thoughtfulness.

There was also a marked change in the attitude to-
ward the Arhats or initiated sages. The older attitude of
solitary salvation seemed unnecessarily austere. The ini-
tiate-teachers gained larger merit by consecrating their
wisdom and love to the service of the human necessity.
They remained close to their world, choosing to be re-em-
bodied as servants of humanity, and rejecting nirvana un-
til all mankind had received the Doctrine and attained
salvation. There was less emphasis upon the immediate
perfection of human consciousness. Many re-embodiments
were necessary before all karmic experience was assimi-
lated. In Mahayana, the invisible Hierarchy of Buddhas,
Bodhisattvas, and Arhats was immediately available
through acts of devotion. The great ones did not come in
the fullness of their power, but emanations or shadows of
them could be known or experienced during the practice
of mystical exercises. The magical content increased and
ritualism gained a large measure of importance. Gradu-
ally Buddha, as a person and teacher, retired from the
public attention. He was revered as the Revealer, and
honored as a perfectly enlightened teacher. In public and
private worship, however, he was usually adored in one
of the forms or attributes of the Mahayana pantheon.
The Bodhisattvas Manjusri, Avalokiteshvara, and Mai-
treya were advanced as the principal objects of public

*® See History of Indian Philosophy.
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veneration. Buddha was the mortal instrument of a Doc-
trine far greater than himself. The celestial beings who
embodied the Doctrine were therefore entitled to the
greater regard.

To the student of Buddhist thought a most interesting
problem rises in connection with the Mahayana School.
In its gradual motion from India to China this sect added
several metaphysical beings to its pantheon. Foremost
among these is the celestial Buddha Amitabha, the Buddha
of Boundless Light. This great being is entirely unknown
to the Southern School, nor does his name occur in the
ancient writings of Hindu Buddhism. He has not been
adapted from any of the old gods of the Vedas, yet we
cannot suppose that the venerable Masters of the Great
Vehicle formulated this concept of Divinity without a pro-
found reason and a vital and significant purpose.

Who or what, then, is Amitabha and how came he to
be Master of the cult of the Pure Land? Amitabha is
Lord of the Western Paradise (Sanskrit, Sukhavati). It
is this Western Paradise which is the Pure Land. It is a
heaven-world filled with beauty and goodness. Its gates
are open to all who make the great pilgrimage of the law.
Even the most humble who performs the good works will
find rest and peace in the golden pagoda of the West. Here
heavenly musicians chant the harmony of the world; here
saints and sages meditate in gardens of jeweled trees. Here
is the end of pain, a glorious habitation of the redeemed—
the city of the golden lotus connected with the earth by
the slender bridge of compassion.

In his discussion with King Kanishka, the venerable
Buddhist teacher Asvaghosha explained the mystery of
Amitabha, thus: “Brahma is a personification of the prin-
ciple of being, but Amitabha is the standard of being.
Amitabha is the intrinsic law which, whenever being rises
into existence, moulds life and develops it, producing uni-
formity and regularity in both the world of realities and
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the realm of thought. It is the source of rationality and
righteousness, of science and of morality, of philosophy
and religion.” *

The old Buddhism of India, the stern Hinayana with
its narrow gate, had no teaching about the Western Para-
dise. There was only earth and its illusion, and nirvana,
the absolute extinction of all desire. In searching for the
solution for this important doctrinal change, several opin-
ions must be considered. One group suggests that the
Western Paradise is the result of an early contact between
Buddhism and Nestorian Christianity. Other scholars are
of the opinion that Amitabha’s world of heavenly bliss is
the inevitable result of the pressure of the popular mind
upon Buddhist philosophy. As the system increased to in-
clude nonscholars, the majority of the members were in-
capable of contemplating the abstraction of nirvana. The
critics of Buddhism have intimated that the introduction
of Amitabha was a deliberate compromise with popular
opinion to strengthen the temporal power of the sect.
This attitude, however, seems unfair in the light of the
profound integrity which has always been associated with
Buddhist teachers.

Amitabha’s Paradise is structurally similar to the heav-
enly world as it occurs in the beliefs of nearly all religious
groups. Like Indra’s Paradise and Odin’s Valhalla, it is
an intermediate state between the mortal world and the
ultimate of perfection contemplated by the initiated. The
informed Buddhist recognizes the Paradise of the West as
the summit of the illusionary sphere. It is not a com-
promise, but the mere acceptance of certain requirements
and limitations of consciousness inevitable to the greater
part of humankind. In all esoteric systems there are two
codes: one for the illumined, and one for the unenlight-
ened. The average person can improve the quality of his
living, refine his emotions, and accept the greater respon-

* See Amitabha, by Paul Carus.
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sibility for his actions. These are the virtues of the laity.
The initiated must practice these virtues also, but must go
beyond into the great ocean of the Doctrine. The Para-
dise of Amitabha represents the sphere of karmic compen-
sation for those who obey and live those simple teachings
which are suitable for the average man. It is a state of
consciousness which he can comprehend and which be-
comes his reward, because to him it is understandable as
a reward. The Western Paradise existed always as a poten-
tial in Buddhism, but it was unnecessary to emphasize the
concept until the faith was enlarged to include those in-
capable of the supreme achievement.

The regenerated personal self, enthroned in the heart
and impelling the life to the performance of right action,
is Amitabha. It is the person refined and enlightened,
the human perfected into the god, but beyond the god is
space—the Eternal One. The gods are attributes of space,
and the personal consciousness of the human being is an
aspect of his eternal space-consciousness. All mystical reli-
gions lead to the God-consciousness or the attainment of a
godlike state of self. Esoteric religions go beyond this point
toward the absorption of the self and the self-will into the
universal and the universal will. Amitabha’s Paradise is
the heaven of virtue, but nirvana is the state of perfect
virtue, plus perfect wisdom, plus perfect renunciation.

By inward meditation the great Buddhas conceived
from within themselves the mystery of the Great Vehicle.
This Great Vehicle is the dharma itself; it is the teaching
of the good law by which all mankind may attain libera-
tion. Even the life locked within a grain of sand is known
within the consciousness of the Supreme One. The love
of Amitabha embraces all things within the vastness of the
heart doctrine. The compassion of Amitabha draws all
life along the noble eightfold path to final identity with
space, spirit, and the great white mountains. These are
the mountains of the north, the thrones of the eternal
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Buddhas, and far beyond their western boundaries lies
Amitabha’s Paradise.

Asoka and the Golden Age of Buddhism

It was only to the selected circle of his Arhats that
Buddha revealed the inner mysteries of his system. Ac-
cording to the secret tradition, the first Arhats received
their initiations at the Sattapanni Cave, located in the
Rajgir hills in the southern part of what is now the Patna
district of Bihar. This cavern was said to have consisted
of seven connected chambers, and was called in the old
writings the cave of Buddha. Represented as a lotus bud
of seven leaves, the Sattapanni Cave symbolized the human
heart with its auricles and ventricles. Later this “heart
cave” came to be identified as the place of an important
assembly of Buddhist monks, who gathered at Rajagriha
in 543 B. C.

At the time of Buddha’s death, the eldest and most
revered members of the Sangha (Order) were Kasyapa,
Ananda, Anuruddha, and Upali. It was recorded in the
Mahavamsa that, with Kasyapa as their leader, five hqn-
dred Arhats assembled during the rainy season at Raja-
griha (the royal city) to reduce the doctrines of Buddha
to a unified system. This convocation at the Sattapanni
Cave is known in Buddhist history as the First Council.
There are differences in the reports as to the succession
of the Patriarchs. It is generally agreed that Kasyapa
presided at the First Council. The Northern School holds
that Ananda succeeded him, and the Southern School is
equally certain that Upali was the first Patriarch if Kas-
yapa be considered as only supervising the Council.

About 380 B. C. there was an important meeting of
Buddhist monks and teachers at Vaisali (Vesali). The
first important schism occurred within the Order at th.is
time. Sects or schools began to arise, differing in their
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—From llustrated Actions of the Sakyamuni Buddha

CHINESE WOODCUT REPRESENTING AN ASSEMBLY OF THE ARHATS
TO ESTABLISH THE CANON

interpretations of certain essential tenets. This assembly
1s usually called the Second Council.

After Asoka was converted to Buddhism, he called a
Third Council, which was held at Pataliputra, the capital
city of his kingdom. The purpose was to purify the Doc-
trine from the errors of those who joined Buddhist reli-
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gious communities for personal or selfish reasons and there-
fore had no sound understanding of Buddha’s teaching.
The prestige which Buddhism enjoyed under Asoka caused
it to be infiltrated by many unregenerate men with polit-
ical and other worldly ambitions seeking to advance their
various causes.

Kanishka, King of Palhava and Delhi, flourished in the
Ist or 2nd century A. D. (historical data is obscure).
Shortly after his enthronement he learned that Shima, King
of Kashmir, had renounced the world, and, having been
initiated into the Buddhist assembly, had become an Arhat.

Kanishka visited Kashmir and attended the lectures of

many celebrated saints. Within the territories of this
king were twenty-eight mines of gold, silver, and precious
stones. With the wealth derived therefrom, he maintained
the entire Buddhist church. As Kanishka became more in-
formed in the Buddhist philosophy, he learned that the
Order was split into four great schools, further divided
into eighteen subdivisions. Realizing the need for the cod-
ification of the essential rules and disciplines, Kanishka
ordered a grand religious congress to be held at the royal
mansion of Kusana in Kashmir. There assembled in the
hall of congress two hundred and fifty Bodhisattvas. The
sage Vasumitra sat at the head of five thousand Maha-
yana monks, and the Arhat Puranka presided over five
hundred Arhats. The practices of the eighteen schools
were carefully examined, and the essential religious for-
mulas and many wonderful discourses of Buddha, which
had formerly been entrusted to the memory of the teachers,
were committed to writing so that they could not be
changed or forgotten.

The early career of the great Indian Emperor Asoka
(reign 273-231 B. C.) was concerned with those strategies
and conspiracies nearly always associated with the rise of
Eastern rulers. He certainly united his empire by the
usual methods of destroying his enemies and discrediting
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their policies. Asoka was only a lad during these crucial
years, and by the time he reached maturity his conscience
was sorely troubled as he contemplated the costs of em-
pire in terms of human misery. He came under the direct
influence of enlightened Buddhist teachers, and made pub-
lic acknowledgement of his sorrow and regret for all the
misfortunes that had come to his subjects as the results of
his ambitions. He dedicated his life to works of peace,
scholarship, and religion. Asoka was ordained as a monk
and put on the yellow robe of the Order. Although he
did not abdicate his throne, it is believed that in the clos-
ing years of his life he withdrew almost entirely from

worldly attachments, and died at peace with all men in a -

Buddhist monastery.

There is a curious legend relating to Asoka that has
been preserved by the Chinese monk Fa-Hian in his travel-
diary, A Record of Buddhist Kingdoms. It seems that in
a former birth, Asoka, as a small boy, was playing by the
roadside. On this occasion he met the Kasyapa Buddha
(the great teacher who preceded Gautama) who was wan-
dering the earth in the guise of a mendicant. As a childish
gesture of friendship the little boy saluted the stranger.
When the mysterious mendicant asked the child for food,
the boy, playfully and without realizing the significance of
his action, gave the monk a handful of earth. The Bud-
dha took the earth and sprinkled it on the ground at his
feet. This was an omen, for the boy received the com-
pensation of becoming “a king of the iron wheel.” By
this is meant a military conqueror, for when a king of
destiny ascends the throne a chakra (wheel) falls from
heaven, indicating by its material (whether it be gold, sil-
ver, copper, or iron) the character of his reign. The same
symbolism is extended to the mission of a Buddha, who
does not hurl the wheel at his enemies, but meekly turns
it and conquers the universe by his teachings. When he
received the iron wheel, it was destined that in a future
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life the child, who was to incarnate as Asoka, should be-
come a great king and rule over Jambudvipa.

The sincerity of Asoka cannot be doubted. Although
born an orthodox Hindu of the Saiva sect, he courageously
departed from the traditions of his childhood faith and
reformed his entire career in harmony with Buddhist prin-
ciples. The practical aspects of his code were (1) absolute
respect for all living things, (2) honor to parents and
superiors and consideration for menials, (3) truthfulness
and honesty under all conditions. These outstanding sen-
timents and others equally enlightened, Asoka caused to
be carved into rock, forming what are known as the “Four-
teen Rock Edicts” and “Seven Pillar Inscriptions.” The
king was unique in scattering these enduring testimonials
throughout his kingdom, causing them to be erected in
prominent places so that all his subjects might know his
will.

Asoka extended the influence of Buddhism into Ceylon
and Burma, and is believed to have dispatched missionaries
to Syria, Greece, Egypt, and remote insular regions. The
appearance of Oriental doctrines in the cultures of these
areas may be traced largely to Asoka’s zeal. He combined
wonderful skill in leadership with saintly dedication to hu-
man service. It was largely due to Asoka’s influence that
Buddhism became one of the world’s most widely dissemi-
nated religions. He was second only to Gautama Buddha
in the spreading of the Noble Eightfold Doctrine.

Hiuen Tsiang, Historian of Early Buddhism

The delightful old Chinese intellectual, antiquarian,
philosopher, and adept in magical arts, Hiuen Tsiang, was
born in the Keu-shi district of China about A. D. 605.
The father of this distinguished traveler was renowned for
his superior abilities, the elegance of his manner, and the
moderation of his deportment He wore his dress long and
large and his girdle full, and loved to be recognized as a
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scholar. He declined all public office and worldly honors
and lived in retirement, much to the admiration of his bet-
ter-informed acquaintances. At the time of the birth of
Hiuen Tsiang, his mother had a dream that she saw him
journeying toward the west clothed in white robes. In her
dream she said: “You are my son; where are you going?”’
The young man replied: “I am going to seek for the Doc-
trine.” This seemed to be an omen or an indication that
Hiuen Tsiang was destined to travel to far places.

Hiuen Tsiang was one of four sons, and early indicated
promise of superior mental acquirements. He began the
reading of the sacred books and the classics at his eighth
year, and declined to mingle in the activities of other
children. While he was still a child, there was a royal
mandate for the election of fourteen priests who were to
be supported in their studies and holy life without a charge
to themselves. Several hundred applicants competed for
these positions. Hiuen Tsiang was too young to be a can-
didate, but he placed himself at the gate of the building
where the applicants were to be examined. As he ex.
pected, he was able to attract the attention of the High
Commissioner. This officer, impressed by the youth’s sin-
cerity and the evidence of the superiority of his mind,
brought the boy before the other officials, recommending
his election. Naturally, the High Commissioner’s sugges-
tion was accepted, and Hiuen Tsiang had no further world-
ly responsibilities.

As the life and history of this distinguished Buddhist
recluse were written entirely by himself and he had an
admirable estimation of his own abilities, the account of
his accomplishments as a young man may be considered
flattering. He preferred to refer to himself as the Master
of the Law, and this is the title by which he came to be
generally known, He was ordained at the end of his twen-
ticth year, and in order to advance his spiritual career he
retired to an unfrequented place, devoting himself to study.
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He had already experienced consciousness in the “eight
expanses,” and was deeply versed in the secrets of Nature.
He was visited by many celebrities, including th.c 1~:_mg of
the region, and gained wide renown for his skill in dis-
course and his ability to interpret the deeper parts of the
Scriptures.

When the Master of the Law was about twenty-four
years old, he was favored by a wonderful sleep-vision. He
dreamt that he saw in the midst of a great sea Mt. Meru,
perfected with four precious substances. He thought that
he attempted to scale the mountain, but the sea became
very rough and there were no boats by which he could
cross the water. With firm resolution, he saw himself
walk out upon the waves, and at that moment a lotus of
stone rose from the deep. He tried to stand upon it, but
it vanished again. In the same moment he f.cnmd. himself
at the foot of the mountain. He could not climb its sharp
sides, but in his desire he tried to jump, and as he lez_apcd
into the air a whirlwind carried him to the summit of
Meru. As he reached the top he awakened, and consid-
ered that he had been given the promise of extraordinary
accomplishment.

Soon after his prophetic dream, the Master of the Law
undertook the perilous journey that was to bring him un-
dying fame. Resolved to reach India in quest of. knowl-
edge, he plunged alone into the vast desert of Gobi. Nat-
urally he had numerous adventures, and the stories of h{s
travels rivals the Arabian Nights’ Entertainment. In addi-
tion to the natural difficulties of so vast an underi;aklng,
the wanderer was frequently confronted with splendid and
extraordinary supernatural occurrences. In each incident
he emerged victorious and continued resolutely toward the
accomplishment of his principal project.

After going southeast and crossing the great snowy
mountains, the Master of the Law arrived at thn? _borders
of Kapisa. It was while in this region that he visited the
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Cave of the Shadow. This cavern lay to the eastward of
a stony watercourse, and the entrance faced the west. The
traveler was guided by an old man who knew the place,
but upon reaching the cave the pilgrims were stopped by
five robbers. These, touched by the sincerity of the monk,
permitted him to continue unmolested. Following the
instruction of his ancient guide, the Master of the Law
entered the cave and walked straight to the eastern wall.
Then he stepped backward fifty paces and faced the east.
Standing thus, he performed most sincere worship and
recited the gathas of the Buddha, prostrating himself after
each verse of praise. After he had performed about three
hundred acts of worship with the full devotion of his heart,
“the whole cave was brightened up with light, the shadow
of Tathagata of a shining white colour appeared on the
wall, as when the opening clouds suddenly reveal the gold-
en Mount and its excellent indications. Bright were the
divine lineaments of his face, and as the Master gazed in
awe and holy reverence, he knew not how to compare the
spectacle; the body of Buddha and his kashaya robe were
of a yellowish red colour, and from his knees upward the
distinguishing marks of his person were exceedingly glori-
ous; but below, the lotus throne on which he sat was
slightly obscured. On the left and right of the shadow
and somewhere behind, were visible the shadows of Bodhi-
sattvas and the holy priests surrounding them . . . . . Thus
the appearance lasted for the short space of half a meal-
time, during which having uttered his praises in worship
and scattered flowers and incense, the light then sud-
denly disappeared.”

The Master of the Law reached Kapilavastu, where he
saw the old foundations of the palace of Queen Maya
where Buddha was born. Near this was a stupa (tower)
marking the place where the Rishi Asita took the horo-
scope of the Great Incarnation. Here also were many
monuments built by King Asoka honoring the great events.
Towers were erected where Buddha, sitting up in his
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golden coffin, preached on behalf of his mother, and
stretching out his arm, questioned Ananda and showed
his feet to Kasyapa; also where they burned his body with
scented wood and the eight kings divided his bone-relics.
There were also monuments at places associated with
previous incarnations of the Buddha.

The Master of the Law visited many places where the
celebrated Arhats of the Doctrine had lived or preached.
To the westward of the kingdom of U-sha, on top of a
high peak, was a remarkable stupa. This commemorated
the discovery, after a great storm which had shattered the
mountain, of the body of a meditating sage, who sat with
closed eyes and covered with matted hair. This was an
Arhat who had entered the most profound meditation long
before. After carefully anointing the body according to
the instruction of those informed in such matters, the
Arhat was aroused. He then asked: “Has Sakyamuni
accomplished the unequaled condition of perfect enlight-
enment?” When told that Buddha, having procured ben-
efit for all mankind, had passed into the nirvana, the
Adept returned to meditation, and after a time he as-
cended into the air and consumed his own body with fire.

The Master of the Law kept a faithful, if somewhat
colorful, account of persons met and things seen. He gave
special consideration to the myths and legends which al-
ways spring up around sanctified places. Scholars are
specially indebted to Hiuen Tsiang for his extensive ac-
count of the great Buddhist university at Nalanda. He
remained for two years in this college of the Adepts. He
mastered Sanskrit and made a profound study of the vari-
ous systems of Buddhist philosophy. He preserved the
only eyewitness account of many strange and wonderful
shrines and temples, which have since crumbled into ruin
or vanished utterly.

The grand tour of the Master of the Law required
fifteen years, and he lived to return to China bringing
with him a large collection of books, many precious images,
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and a quantity of relics. His accomplishments attracted
imperial attention, and, at the request of the emperor, he
extended and organized his notes and compiled the narra-
tion of his experiences. The writing of his book required
three years, and during the same period he continued his
activities as a teacher and philosopher. When the text of

the work was entirely finished, he elaborated it with many
pictures.

It would not seem that Hiuen Tsiang was devastated
by false modesty. He considered himself as entirely worthy
of any approbation which came his way. Shortly before
his death, he ordered his disciples to read aloud for his ben-
efit the exhaustive list of their Master’s virtues, attain-
ments, abilities, and honors. When the reading was com-
plete, the old scholar applauded his own accomplishments
vigorously and resigned himself to death with an expres-
sion of smug and intense satisfaction. When the time of
his transition came, he closed his eyes and, having repeated
certain verses in adoration of the Maitreya, remained per-
fectly still for several days, departing from this mortal
sphere on the thirteenth day of the tenth month of the
year A. D. 664.

In spite of the glories of Nalanda and the impressive-
ness of its cultural concepts, Buddhism in India showed
signs of decline even in the days of Hiuen Tsiang and I-
Tsing. They left several descriptions of ruined shrines and
deserted monasteries. Most of the native princes and rulers
were addicted to Hinduism and did little to advance the
rival doctrine. The Moslems began to invade and to oc-
cupy India about the year A. D. 1000. They destroyed
most of the surviving Buddhist monuments and schools,
and by the end of the 12th century Magadha fell into their
hands. Rather than accept the limitations imposed by the
Islamic faith, the Buddhist monks and teachers chose cxile.
They passed to other regions where the Moslems could not
or did not choose to follow. Here the teachings of Bud-
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dha found ready acceptance, and tht; influence of this
noble religious philosophy was both lasting and useful.

Nalanda, the Oxford of Asia

The celebrated Buddhist University of Nalanda was
located in Magadha, in what is now Bengal. Although the
site of the great school is known, the area has not been ex-
cavated, and for several centuries natives in the vicinity
have used the ruins as a quarry for bricks.. :I'hc c!lmen—
sions of the great rectangular complex of buildings still can
be traced. This rectangle is about sixteen hundred feet
in length and four hundred feet in width.

The Emperor Asoka, the Constantine of Buddhism, is
generally regarded as the founder of the Nalar}da Monas-
tery-University. The project evolved much in Fhe way
that the cloister schools of Charlemagne grew into the
great universities 'of Europe. Asoka made costly gifts and
offerings at the shrine of Sariputta at Nalanda, and it is
recorded that six kings improved and beautified the place.
Some of these monarchs actually became priests, and be-
stowed their entire wealth upon the shrine.

Kenneth J. Saunders writes thus of Nallanda: “Of this
great university we must gain some impression before mak-
ing a further study of its schools. Fire and the S\.\»’Ol"d. of
Islam have long since destroyed the venerablff university,
and its stones, ‘long buried by myriads of little Indian
ploughs,” are today being uncovered by the archaeologjst.
But for a thousand years it did a noble work and a detailed
history of Nalanda ‘would be the history of Mahayana
from the time of Nagarjuna in the second century A. D,
or possibly even earlier, until the Muhammadan conquest of
Bihar in 1219 A. D., a period well over a millennium. {UI
the most noted scholars of Mahayana seem to have s-studx.ed
at Nalanda.’ A catholic spirit worthy of a great university
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seems to have reigned, and side by side with the scholars
of the new Buddhism work the ‘eighteen schools’ of the
old, apparently in great harmony.”

Two Chinese pilgrims, Hiuen Tsiang and I-Tsing, vis-
ited the university during the height of its glory, and both
of these travelers state that the earliest monastery on the
site was built shortly after the death of Buddha. The his-
tory of Nalanda as a great cultural center extends from the
time of Nagarjuna, who flourished about the time of
Christ, to the Mohammedan conquest A. D. 1197.

Nagarjuna was the dominating spirit in the great Bud-
dhist council, or convocation, held under Kanishka, the
Tatar king of Kashmir. At this time the Buddhists were
divided into eighteen sects, grouped into four large divi-
sions, and the followers of the various teachers were with-
out any general program. Nagarjuna was then a young
monk in the monastery at Nalanda, which James Ferguson
calls the Monte Cassino of India. Nagarjuna proclaimed
himself the restorer of the faith, performing for Buddhism
what Gregory the Great accomplished for the Christian
faith. Nagarjuna declared that Buddha, during his life-
time, concealed his true doctrine from human kind and
had revealed it only to the Nagas, serpent spirits, by which
we should understand certain initiated adepts. Nagarjuna
then declared that he had received from the Nagas—the
Adepts—the commission to proclaim the esoteric doctrine
of Buddha to the world. His reform resulted in what is

called the Mahayana sect—the Great Vehicle for the re-
demption of all men.

With the rise of the Mahayana doctrine, Nalanda in-
creased in fame, and from the 7th century was the prin-
cipal headquarters of the Tantric-Buddhist cult. It is from
this circumstance that it gained its reputation of being the
alma mater of wizards, sorcerers, and magicians. It is
difficult to restore an accurate picture of the place occu-
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—From Rescherches sur les Superstitions en Chine

A CHINESE PORTRAIT OF NAGARJUNA, THE 14TH
PATRIARCH OF WESTERN BUDDHISM

:ed by Nalanda in the cultural life of Asia. Most histor-
?clae? wzrks relating to Buddhism were destroyed in those
religious cataclysms that overwhelmed Indian .Bgddhlsts
between the 8th and 12th centuries of the Christian era.
Most of the travelers who visited Nalanda during the years
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of its glory were pri i
of 1 . ¢ priests, monks, or mendicants, and not
}Ifldmed to a critical analysis of secular history. The Mo-
améncdgns destroyed the university in the 12th century,
bm‘ffdf:fﬁ such of the monks as they could find, razed the
ul 111183, and burned the vast collections of books. The
PfllffSt y gFUfCSSOIS who escaped took refuge in Tibet, Ne-
g’ﬁs:or%r & ?}’101111— The common followers of the faith were
Vidks €d In the sect of the Jains, converted to the cult of
1shnu, or crushed out and ‘overwhelmed by the followers

of Siva. Buddhist LT : .
Gt ihoirend s Eeo“ er in India lasted approximately

tWC(EItl iﬁou;ctlhbc Noted that the splendor of Nalanda be-
bt e banc_i the 12th centuries corresponds in time
e $?Stf elllg}ltt;d period in European history. Con-
Nal dg 1S 1act, it is not an exaggeration to say that

a.anda was the most splendid center of culture and edu-
cation existing in the world of its day. It was not only the
principal center of Buddhist learning, but a truly great
(lil::llll‘t’efSltyic Here 3 faculty of nearly three thousand resi-
s m?& ii}“i{ught the arts, sciences, religions and profes-
iy inet hlcmea law, astronomy, and philosophy were in-
e e (I!_Ur_l‘lculum. The priestly professors taught
& pal 1}’6 religion, the old languages, and even magical
1tes, rituals, and formulas, It is reported that at one time

Gl
faitliisstlgfmrtrfen“.las taught at Nalanda as one of the living

_ The Chinese Pilgrim I-Tsing gives a detailed descri
tion of the buildings and mongmgents at Nalanda. c{l‘lgc
principal rectangle consisted of eight great lecture halls
or temples, each three stories in height. The buildings
“;;EIC chl brick ornamented with stone, and magnificently
3 orned. The ground was paved with bricks, and the

c'meUS rooms had floors of an almost indestructible kind
ot cement, highly polished. The roofs of the buildings
were flat and were syjtable for walking and meeting places.

- .
Cave Temples of India, by James Ferguson and James Burgess,
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The university was surrounded by a great wall. Hundreds
of shrines and sacred spots were marked by monuments,
some of which were two and three hundred feet in height.
The outside of the building was so magnificently adorned
with pillars and turrets that artists came from all over
Asia drawn by the beauty and inspiration of the place.
Among the art treasures was a statue of Buddha eighty
feet high, made of copper.

Hiuen Tsiang also left an excellent description of the
great monastic university.* He explains that the word
Nalanda means ‘“charity without intermission.” Accord-
ing to the old accounts, a Naga or serpent spirit named
Nalanda lived in a pool on the site of this monastery. It
is reported that Buddha in a previous life, while king of a
great country, built his capital on this place. During that
life Buddha gave away all of his goods and wealth to
orphans and the destitute. In memory of this, the land
was called the place “doing the charitable acts without in-
termission.” At one time the site was the garden of the
Lord Amri. Five hundred merchants bought it for ten
lacs of gold, and presented it to Buddha. Here Buddha
himself preached for three months, and for their good
deeds most of the merchants attained Arhatship.

With typical Chinese devotion to poetic statement,
Hiuen Tsiang described the richly adorned towers and
fairylike turrets. He mentioned the observatories which
seemed to be lost in the vapors, and the upper rooms above
the clouds. He waxed eloquent when referring to the
soaring eaves of the buildings above which might be seen
conjunctions of the sun and moon, and how the wind
caused the clouds to produce new forms. The priests be-
longing to the monastery and other residents, not including
the student body, numbered approximately ten thousand.
Here was studied the Great Vehicle, the Scriptures of the
eighteen sects, the books of magic, and the miscellaneous

* The Travels of Hiuen Tsiang.
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works. There were one thousand men who could explain
twenty collections of Sutras and Shastras; five hundred
who could explain thirty collections, and perhaps ten men,
including the Master of the monastery, who could explain
fifty collections. At the time of Hiuen Tsiang, the great
Monk Silg Bhadra was the most eminent, virtuous, and
advanced in age, and for these considerations was regarded
as the chief member of the community.

Within the university there were about one hundred
class rooms, where professors could discourse to their stu-
dents. The periods of study were so arranged that the
classes followed each other in a natural sequence. So
difficult and advanced was the course at Nalanda, that out
of the foreign students who arrived only twenty to thirty

per cent was sufficiently advanced to meet the scholastic
requirements.

The priestly teachers dwelt together with such dignity,
gravity, and integrity of deportment, that during the sev-
en hundred years prior to the journey made by Hiuen
Tsiang there had not been one case of a member of the
faculty transgressing, even to a minor degree, a single rule
of the university. The king of the country so respected the
school that he endowed it with the revenue of one hundred
\nllagcs. As a result, those who came to study were not
required to supply the essentials of life. At Nalanda these
were called the Four Requisites: clothing, food, bedding,
and medicine. The fact that these essentials were pro-
vided, thus freeing the mind entirely for scholarship, was
regarded as a principal reason for the perfection of the
educational system at Nalanda.

One cannot turn from this fascinating place without
mentioning the glorious lotus pools. Here the blue lilies
of Nalaqda mingled their colors with the deep-red Kanaka
flowers in such a splendid symphony of hues that artists
traveled thousands of miles merely to look upon the tanks
and gardens. It will be a long time before the world will
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produce another Nalanda, a college of esoteric arts and
physical sciences, taught without conflict, prejudice, or
conceit.

The Lohans and Saints of Buddhism

The title Arhat, meaning worthy, is equivalent to Adept
as this is used in the Western esoteric tradition. While the
word has been more or less loosely applied when referring
to those who have accomplished the Noble Eightfold Path,
an Arhat is actually one who has attained the internal
experience of the state of reality. The term was in use
prior to the advent of Buddhism, but without the implica-
tion of internal enlightenment. Like the word adept in
nonmystical literature, it signified a specialist or one profi-
cient in some mental or physical art. In Buddhism the
Arhats are great sages or monks who are approaching
Bodhisattvahood; in fact, even the Buddhas themselves
can properly be called Arhats. There are a number of
instances in which laymen attain to this distinction through
some extraordinary action which reveals apperception of
universal Jaw. Popular veneration has caused the term to
be applied to illustrious teachers of old times and to the
disciples of the Buddha, who carried his Doctrine to dis-
tant places. The Chinese word Lohan is usually consid-
ered synonymous with Arhat.

Among those spiritually advanced persons who belong
to the human life-stream must be included the Arhats,
or Sthaviras, the Pratyekabuddhas, and the Lohans. The
Hinayana Buddhists are inclined to regard the attainment
of nirvana by a Pratyeckabuddha (a nonteaching saint) as
a state of spiritual finality, the end of all personal con-
sciousness, and the complete absorption of the sattva (self)
into the universe reality. The Mahayana Buddhists hold
a contrary opinion. To them, nirvana is a condition or
state of realization by which certain limitations of under-
standing natural to the unenlightened have been over-
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—From IMlustrated Actions of the Sakyamuni Buddha
BUDDHA REVEALING THE DOCTRINE TO HIS PRINCIPAL DISCIPLES

come. To these northern mystics the evolutionary proc-
esses of the world are eternal, and even the Buddhas,
though exalted beyond ordinary mortals, must continue to
grow and unfold through all time and space.

Skl Pr_atyckabuddha is an exalted saint who in a previous
incarnation had been the disciple of Buddha, but who had
not been able to attain the nirvana during the lifetime of
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his Master. Therefore this highly advanced disciple must
be reborn at a time when there is no Buddha incarnate,
and illumination must be accomplished by solitary medita-
tion. Such sages remain aloof from all concerns of the
flesh, and make no effort to bestow enlightenment. The
Northern School regards this self-centered cultivation of
the spiritual virtues as a distinct departure from the spirit
of the teachings of the Buddha. The Enlightened One
gave the example of unselfish service, and the Bodhisattvas
inclined their hearts and minds to the requirements of all
men of all faiths who stood in need of internal security.

There is a legend by the Mahayana mystics that be-
fore his death Buddha commissioned four illustrious Stha-
viras to remain in the world to protect his Doctrine until
the coming of the Maitreya Buddha. There are references
to Arhats in the earliest commentaries, and these servants
of the Buddha’s teachings protected and expanded the
philosophy through succeeding ages.

The Buddha Kasyapa was the immediate predecessor
of the Buddha Gautama, and it is believed that this an-
cient sage sits in contemplation in a cave within the heart
of a great mountain. When the Buddha Maitreya comes,
he will journey with a vast procession of Arhats and Lo-
hans to this mountain. The rocks and earth will remove
themselves, and the entire assembly will see the venerable
Kasyapa meditating upon the mysteries of reality. *

According to the Chinese, certain sages who at various
times in history had attained to the higher grades of the
Buddhist esoteric system are entitled to be known as Lohans.
In the ten steps of the “ideal scale” of internal evolution
the Lohan occupies the second step just below that of the
Arhat. The home of the Lohans is said to be the Western
Paradise of Amitabha. In this usage the Western Para-
dise certainly represents the school or assembly of the Mys-

* See The Pilgrimage of Buddhism, by James Bissett Pratt.
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teries. The Lohans are especially referred to as the “sweet-
voiced” because of their skill in chanting the mantras with
magical effect. It is believed that any devout Buddhist
in meditation, if he can attain perfect inward silence, can
still hear the songs of the Lohans, especially at dawn.

Each of the Lohans has a retinue of attendant saints
numbering from five hundred to sixteen hundred. There
are several circles of Lohans. The smallest circle consists
of sixteen (in Japan eighteen), and these are the ones
most frequently represented in Buddhist art. There is also
a circle of five hundred Lohans. In the larger monasteries
of China and Japan there is often an elaborate hall or a
large room set aside for the five hundred saints. Each is
represented by a statue depicting the Lohan with a shaven
head, long ears, and a more or less grim facial expression.
Every type of physiognomy may be found in these collec-
tions of images. In the pagoda of Pi-Yun-pi near Peking,
the images of the Lohans give the impression of a convoca-
tion of monks. High under the roof of the building sits one
solitary saint. It has been suggested that he may represent
a sanctified Marco Polo, the traveler who visited many
Chinese cities in the 13th century.

The traditional appearance now associated with each
Lohan is based upon the works of two or three artists of
the Tang dynasty. They, in turn, drew their inspiration
from the indefinite description to be found in the old
Buddhist records. The Lohans have special appeal to the
Buddhist laity, and as a result have been invested with a
quantity of exoteric lore. This process of secularization
has obscured much of the original symbolism so that in
the popular mind the entire subject is sadly confused.

It is not necessary to the present purpose to identify
the different Lohans. Each has a definite story to explain
his conversion to Buddhist philosophy, and most of them
are accredited with the ability to perform miracles. One
is represented in the act of snapping his fingers to indicate
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the rapidity with which illumination came to him. An-
other was not converted until he was one hundred years
old, and thereafter became young and happy. Still an-
other, born dull and stupid, attained such proficiency in
mystical arts that he could fly through the air and change
his appearance at will. In the old scrolls the group of
five hundred esteemed ancients presents a delightful pano-
rama of whimsical saints. Some wear broadbrimmed hats;
others, completely oblivious to their associates, are warm-
ing their tea over a charcoal brazier or trimming their
fingernails in quiet dignity.

Fach of these distinguished persons is justly celebrated
for his contribution to the modes of internal knowing.
Some dwelt in busy cities; others in distant mountain
places. Some governed states and provinces; others lived
and died in beggardom. One was of outstanding virtue;
another was an ardent criminal. A few were handsome
according to the standard of their time; others were crip-
pled and deformed, but each in his own light had experi-
enced in some way the benediction of truth within. Thus
consecrated and ordained by the light in his own heart,
each had gone forth to minister according to understand-
ing and opportunity. These serving-saints were the blessed
messengers of the Law, and together they signified that no
human being was incapable of improvement through dis-
cipline and realization.

Non-Buddhists are inclined to view the Lohans as a col-
lection of rascals, rendered smug in their various delin-
quencies by a series of formulas. It is a little difficult for
followers of other faiths to develop a spiritual sympathy
for a dour old gentleman engrossed in the amusing task of
sewing a button onto his robe with a length of snarled
thread, especially while this process is being regarded with
rapt attention by a group of reverent disciples. Only those
with considerable philosophical insight can understand
that the venerable saint is devoting the full majesty of his
intellect to experiencing universal law by sewing on a but-
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ton thoroughly and completely and to the full elimination
of all irrelevant thought and emotion.

At the Council convened by King Kanishka, five hun-
dred Arhats assembled to purify the Scriptures. The later
circle of Lohans may be associated with this peculiarly
significant number. Those who feel that the spiritual
heroes of other religions make a better appearance than
the Buddhist Lohans should remember that the saints of
early Christendom were also an eccentric lot if considered
only in terms of externals. According to the reports which
have survived relating to the great Council at Nicaea, the
bishops and elders who were to establish Christianity on
an imperishable foundation did not exactly resemble the
pictures of them now circulated. Some were almost naked,
with matted hair and beard; others were dressed in the
skins of animals, and nearly all were gaunt and wan from
penance and privation. Some were so feeble that they had
to be carried, and each had a disposition consistent with
the circumstances of his own life. A few were meek, some
were pacifistic, many were argumentative, and a number
were intensely belligerent. From the best that can be
learned, all were illiterate.

A plump Lohan contentedly boiling his rice presents a
picture no more remarkable than St. Simeon Stylites sitting
on the top of a lofty column in the desert to prevent
worldly contamination. St. Simeon is said to have re-
mained perched on this lofty seat for nearly half a life-
time. While the Lohans are unfamiliar and perhaps
slightly humorous, they have much in common with the
ascetics of other religions.

In esoteric Buddhism the Lohans become the personi-
fication of the extensions of wisdom through the numer-
ous conditions of mortal existence. It will require years of
patient study to discover the true worth of the fables and
myths now associated with these Eastern saints. Actually
they were initiates of the great Asiatic Mystery Schools.
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Their purported “lives” are really veiled accounts of their
initiations. Considered together, they personify the gar-
ment or outer form of the Buddhist hierarchy. This is
why figures of the Buddha with his robes composed of the
bodies of his Lohans are occasionally found. These East-
ern Adepts belong to a concept of learning with which
Westerners are entirely unfamiliar.

A clue to the fuller meaning of the¢ Lohan idea may be
gathered from Zen Buddhism of Japan. The Zen monks
are devoted to projects identical to those attributed to the
Lohans, whom they resemble in appearance and temper-
ament. The Zen immortals were supposed to have been
engaged in such useful pursuits as putting frames of wind
on paintings of air. One may be opening the gateless
gate, and another may be closing the doorless door. A
pensive scholar may be depicted reading intently from a
blank piece of paper. A happy-faced saint carries a long
broom with which to sweep up himself. Should these var-
ious industries prove too arduous, the saint may have sev-
eral disciples to assist him. These he instructs by disci-
plines called the “unteachable teachings.”

To emphasize some important phases of the Doctrine,
a Zen Master may point his finger at nothing and then
box his disciple’s ears for looking in the direction that the
finger indicated. In a quiet corner an old philosopher is
represented holding his breath with stern resolution be-
cause he has just inhaled the cosmos. Later he will re-
lax and slowly exhale the thirty-three worlds. The aver-
age Occidental may be excused for his inability to grasp

the irnf?ﬁcations of this intricate and abstract doctrinal
conception.

_ The title Lohan has long been bestowed upon the ini-
tiates of those secret rites and disciplines which form the
spiritual essence of Buddhistic philosophy. Like all mys-
tical traditions, this hidden Doctrine is too attenuated to
be captured and held in the writings or opinions of West-
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ern intellectuals who have made but a superficial study
of Eastern metaphysics. Naturally these Occidentals deny
the existence of that which their own training and prej-
udice forbid them to examine. It is impossible to give
serious thought to the elaborate structure of Mahayana
Buddhism, with its intricate symbolism and profound meta-
physical convictions, without sensing the existence of some
inner meaning more profound and more important than
the teachings given to the uninitiated and unqualified laity.

The Migrations of Buddhism

Although it is generally assumed that the decline of
Buddhism in India was due to religious persecution, other
factors were involved. By the 8th century A. D. the nu-
merous Buddhist sects had developed esoteric systems which
mingled with the Hindu revival of mysticism. It was often
impossible to distinguish clearly between the mantric and
Tantric practices which had gained popularity among
the Hindus and the Buddhists. Prior to the Mohammedan
conquest, however, the Arhats of the Middle Path carried
the Doctrine to many remote parts of Asia. The wonder-
ful powers attributed to these Buddhist saints indicate that
the Yogacharya system had already colored the original
teachings with extravagant metaphysical speculations.

About the middle of the 1st century A. D. the Chinese
Emperor Ming Ti had a wonderful dream, in which he
saw a man of gigantic stature with a nimbus about his
head. When the emperor described the golden giant to
the officers of his court, one of the ministers explained
that in the Western quarter of the world there was a god
so represented whose name was Buddha. Ming Ti then
sent envoys to India to make inquiries respecting the Bud-
dhist Doctrine. E. A. Gordon describes what followed
thus: “It was in response to these Imperial enquiries that
two religious accompanied Tsai Yin, the Chinese Envoy,
back from Kanishka’s court in the ‘Kingdom of Fo’ (as
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Gandara was styled by the later Mongols), by the trade-
route across the Khyber-pass, taking a sandal-wood image
of Buddha and five sacred books which, as they approached
the capital, the Envoy caused to be borne upon a White
Horse into Lo-yang (/ap. Raku-yo), where the Emperor
reverently received and had a Pagoda built for them, at-

tached to a monastery in which he ordered the monks
should be housed.” *

The Buddhist monks Kasyapa Matanga and Dhar-
maraksha, who came to China at the command of the Han
emperor, both died within three years and left only trans-
lations of some sections of the Sutras. These sections were
limited to the ethical importance of Buddhism, and re-
vealed very little of the deeper philosophy. Occasionally
thereafter, missionaries from India reached China and
were provided with monastic houses. It was not, however,
until the beginning of the 4th century that native Chinese
were permitted to become Buddhist monks. ¥ From the
4th to the 10th century may be regarded as the golden
age of Buddhism in China. The Sung dynasty (908-1280)
favored the revival of Confucian philosophy. By this time,
however, both Buddhism and Taoism had reached in-
fluential proportions and many of their concepts were in-
corporated into the restoration of Confucianism. It has
been noted that the Chinese intellectuals favored the
teachings of Confucius, and as a result the Buddhist schol-
ars were not able to reach this level of Chinese society.

No sooner had Buddhism been established in the Chi-
nese area than its influence was extended to regions pre-
viously inaccessible. The Doctrine was introduced into
Tibet through the marriage of the Tibetan king, or chief-
tan, Srong Tsan Gampo with the Buddhist daughter of
the Chinese emperor. The faith then advanced toward

* See “World Healers”, or The Lotus Gospel, etc.

t See An Introduction to Mahayana Buddhism, by Wm. Montgomery
McGovern, Ph. D.
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Korea, which it reached A. D. 372. Here Buddhism
flourished, especially from the 10th to the 14th centuries.
It should be noted that in both China and Korea there
has been a remarkable expansion of Buddhism since the
beginning of the 20th century. Japan received the Doc-
trine from Korea through the devotion and piety of the
Prince Imperial, Shotoku Taishi. Within the last hundred
years, Japan, in turn, has been noted for its missionary
zeal. The Japanese Buddhist sects have established tem-
ples in Formosa, Korea, Manchuria, and China, and have
gone so far as to extend their ministrations to the Ha-
waiian Islands, the United States, and Canada. Essen-
tially the purpose has been to serve the Japanese popula-
tions in these areas, but many non-Buddhists have been
attracted.

Chinese Buddhism developed several important sects,
and these, in turn, were transferred to Japan and Korea.
With the exception of Tibetan Lamaism the various Bud-
dhist denominations in China and Japan did not evolve
any elaborate ecclesiasticism. It is usual, therefore, to
compare them with the Protestant sects of Christianity.
They differed in matters of emphasis, but were united in
the essential truths of the original revelation. The one
dissonant note is the Zen sect, which is intensely individu-
alistic in matters of interpretation. There has been a
great deal of expansion in Buddhism since the rise of what
are called the modern sects. Actually these groups came
into existence in the 12th and 13th centuries and still
claim a constantly increasing membership. McGovern is
of the opinion that the Zen school has probably the most
educated laity, and the Shin the most educated clergy at
the present time.

The broader expansion of Buddhism was due to the
patronage of important rulers and the zeal of the Buddhist
monks and scholars. There are many elements of Chris-
tian and Buddhist religious chemistry which have never
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been adequately analyzed. In the 4th century, Syriac
bishops had seats along the Central Asian caravan routes.
In A. D. 411 the Patriarch of Seleucia consecrated a Met-
ropolitan for China. This means that there were at least
six bishops under him, and others were added later. Pil-
grimage contributed to the spread of cultural traditions.
Even at an early date Chinese, Korean, and Mongolian
converts were impelled to visit India and pay homage to
the sacred places of Buddhism. Thus Kashmir, Afghan-
istan, and other far places were visited and, to a measure,
explored. To reach their ultimate destinations, these trav-
elers had to pass through communities which had not re-
ceived the benefits of the revelation. The travelers be-
came missionaries, and the marvels and wonders which
they reported were long remembered. At least one of the
illustrious converts to the Mahayana school, the sage Ku-
marajiva, is known to have had contact with early Chris-
tianity.

Gradually a process of travel and conversion wove the
Buddhism of Eastern Asia into one vast fabric. Nestorian
Christian teachers were in the court of China during the
8th century, and the then-flourishing religions of the world
mingled their traditions, contributing to each other many
colorful legends, symbols, and rituals. In time the admix-
ture became so complicated that it is no longer possible
to distinguish the source of ideas in substance identical.
Buddhism included no doctrinal requirement to advance
its cause by conquest or the sword. The old monks min-
gled peacefully with their neighbors and made no effort
to establish strong sectarian groups. Buddhism therefore
became a quality in the ethical and moral life of Asia. It
enriched without demanding recognition, and it served
without hope of honor or reward. For most of the peoples
which it reached, Buddhism was a better way of explain-
ing, interpreting, and understanding beliefs and teachings
already familiar. This thought underlies the legends
which describe how the Buddhist Arhats actually con-
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verted the gods and demons of the communities where
they established their schools.

Nestorius, the Syrian Patriarch of Constantinople from
428 to 431, was involved in doctrinal difficulties with Cyril,
the sanctified bishop of Alexandria. The real cause of the
contention was apparently the increasing influence of the
see of Constantinople. A synod was called, over which
Cyril presided. This assembly pronounced Nestorius and
his doctrine to be anathema without permitting the ac-
cused prelate and his followers a hearing of any kind.
Later the entire session was declared by the emperor to be
invalid. Ultimately, however, the Nestorians, being a mi-
nority group, were unable to maintain themselves and lost
most of their holdings. The majority of Eastern Chris-
tians of early times belonged to the Nestorian churches,
and there were communities of this sect in many parts of
the Near East, India, and China. In 1274 Ser Marco
Polo reported two Nestorian churches in Tatary. The
modern sectaries venerate Nestorius as a saint, but reject
tl;e C::lo&:trine that the blessed Virgin Mary was the mother
of God.

In many respects the Nestorians shared the moral and
ethical convictions of the Buddhists. The simplicity, hu-
mility, and gentleness of the Buddhist monks, the monastic
system which they had established, and the code of con-
duct which they practiced brought the two sects close to-
gether in their practical purposes. Both were also minority
groups at that time struggling for survival against oppos-
ing beliefs unacceptable to both. Later the Buddhists and
the Nestorians suffered from the rise of Moslemism. It
does not seem strange, therefore, that a certain exchange of
ideas can be traced in the surviving forms of both groups.
Traditionally, the spread of Buddhism was attributed to
the zeal of missionary Arhats and Lohans. When it was
reported to the Buddhist communities in India that some
distant ruler or remote province desired to receive the
Doctrine, appropriate teachers were sent out usually ac-
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companied by pack-animals loaded with books, images,
and sacred relics.

The oldest printed book in the world, discovered by
Sir Aurial Stein and now in the British Museum, was
published from wood blocks in the 9th century and is the
Diamond Sutra of Buddha. In many instances the Bud-
dhist missionaries penetrated into illiterate areas where it
was necessary to establish schools and to provide educa-
tional facilities. In this way the Buddhist teachers were
responsible for the rise of national cultures. The Arhats
from Nalanda were distinguished for their scholarly attain-
ments, and combined religious, philosophical, and scien-
tific instructions in their program for bestowing enlight-
enment.

Although some of these teachers suffered persecution
and martyrdom, they were, for the most part, received
with kindness and consideration. Even cannibal tribes
welcomed them and were inspired to reform savage prac-
tices. The success of these Buddhist missions was due
largely to the pattern universally followed. The monks
were quiet, unassuming, humble, and patient. They made
no effort to become politically dominant. They were
available when their counsel was required or solicited, but
were content to be known through their works and the sin-
cerity of their motives. Their contributions were so ob-
viously beneficial that after a time they were accepted
without reservation.

The simple stories of the Arhats were soon elaborated
by the grateful peoples who embraced the teaching. In
those days it appeared miraculous that lonely saints and
sages could cross deserts, rivers, and mountains and come
safely to the journey’s end. Tribes given to Nature wor-
ship believed the roads and paths to be infested by de-
mons, evil spirits, and wicked ghosts, yet the Buddhist
monks passed through these perilous ways unmolested and
undisturbed. Surely their powers must be great and they
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must be masters of magic. As the stories grew it was
reported that one Arhat walked across a turbulent river,
another flew through the wild passes of the Himalayas,
and still another floated across an ocean on a palm leaf.

In the Northern system of Buddhism the more cele-
brated Arhats were regarded as embodiments of, or ex-
tensions from, the Bodhisattvas of the superior regions.
Gradually, sanctified disciples mingled with the personifi-
cations of the attributes of universal consciousness until it
is difficult to distinguish the historical saints from the per-
sons of the mystical pantheon. Many of the immediate
disciples of Gautama Buddha were elevated to Arhatship
cither during the lifetime of the teacher or soon after.
The two “great pupils” who predeceased their Master, Sa-
riputta and Moggallana, were regarded as the right and
left hands of the Doctrine. Next in authority and venera-
tion were the three who presided over the first Council,
Kasyapa, Upali, and Buddha’s cousin and beloved disciple
Ananda. These are recognized by both the Northern and
Southern Schools as most venerable Arhats. Later certain
founders and reformers were also considered as “most de-
serving.” In this group should be included Nagarjuna,
Dharmapala, Vasumitra, Asvaghosha, Gunamati, Sthria-
mati, and Buddha’s son, Rahula,* who became the patron
of novices and founder of the Realistic School.

Major-General Furlong points out that there is a dis-
tinct tendency to exchange sanctified personalities and
press them into the service of other religions. In his Faiths
of Man, this learned writer gives a curious example. A
7th-century religious romance, Barlaam and Joasaph, re-
sulted in the canonization of Buddha under the name St.
Josaphat. Josaphat is a corruption of Bodhisat. In the
Greek and Latin martyrologies his day is November 27th.

* There is a legend that Rahula has earned the right to be reborn as the eldest son
of all future Buddhas.
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Colonel Yule, in his Marco Polo, states that a church i
Palermo is dedicated to this saint.” "

Asvaghosha was the 11th Patriarch of Buddhism and
flourished in the 2nd century A. D. He was born of a
Brahman family, but having been converted to Buddhism
he c.leyoted his life to its service. He was a poet and a
musician, and is mentioned as an early Indian dramatist.
He was summoned from Magadha to the court of King
Kanishka, and while there probably wrote The Life of
Buddha. It is possible that the story of Buddha’s life and
ministry, which was carried to China by the monks sum-
moned to the court of Ming Ti, was either a digest of As-
vaghosha’s account or parts thereof. The prestige of the
lt_aarned northf.m Patriarch was responsible for the circula-
tion of what is now considered the standard biographical
work on the life and ministry of Buddha. The story as
Asvaghosha told it had a broad and urgent appeal and

f{:sr}red to spread Buddhist doctrines through northeastern
ia.

After the books brought by the first monks, a stream
of sacred literature flowed into China from India. Liberal
and enlightened sovereigns caused these works to be duly
translated or transliterated, and the copies were placed in
important monasteries By the year A. D. 684 an exten-
sive catalogue of these collections had been compiled.
This assumed the proportions of a connective cord which
bound them all together, and the accumulation emerged
as a distinct corpus. Several waves of persecution, how-
ever, aﬁc_cted the descent of Chinese Buddhism. There
was a brief crisis at the beginning of the Tang dynasty
inspired apparently by economic factors. The monks and
nuns did not marry or establish families, and refrained

from economic enterprise, thereby reducing the revenue of
the state.

y About A. D. 7_14, twelve thousand Buddhist monks and
priests were required to return to secular life, and the
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growth of the faith was strictly prohibited. A few years
later all this was changed, and Buddhism was in favor
until the edict of the Emperor Wu-tsung, in A. D. 845.
At that time nearly five thousand monasteries were de-
stroyed and some forty thousand religious houses and
shrines were demolished. The properties of the sect were
confiscated and their bells and images melted down and
made into currency. Two hundred and sixty thousand
monks and nuns were forced to give up their religious
obligations. Almost immediately, however, Wu-tsung’s
successor reversed the policy, but naturally did not entirely
restore the damage which had been done.

The effort of the fourth emperor of the Manchu dyn-
asty to suppress Buddhism resulted in the so-called Sacred
Edict of 1662, which intimated that Buddhism was gain-
ing too much wealth and influence. Although this Edict
was broadly circulated, it produced very little effect and,
if anything, strengthened the resolutions of the devout and
restored the courage of their spiritual convictions. Since
that time there has been general tolerance, and those op-
posed to Buddhism have been forced to advance their
own beliefs by reasonable and moderate methods.

A religion seldom expands in a foreign country unless
it appeals to the inner conviction of converts. China was
in need of a spiritual revelation which placed a strong em-
phasis upon the principle of faith. As in India, the need
for a simple doctrine inspiring the average layman to a
constructive code of conduct could not fail to win adher-
ents. While Buddhism did not originally emphasize a con-
gregational worship, there is abundant proof that cven
as early as the time of Asoka there were gatherings of the
faithful for purposes of veneration. The concept of in-
tegrity leading to illumination and finally emancipation
from the limitations and sorrows of mortal existence also
found an immediate response from man’s inner convic-
tions. Neither Taoism nor Confucianism effectively filled
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this place in man’s moral consciousness. Thus Buddhism
complemented the marvelous speculations of the Taoist
metaphysics and the austere formalities of the Confucian
code of deportment. The three schools survived together
because they met the three divisions of human aspirations.

The spread of Buddhism was due in part to the dis-
tribution of the sacred relics of the Buddhas and the Ar-
hat-Bodhisattvas. When the question arose as to what
should be done with his remains after he had attained the
parinirvana, Buddha is reported to have left singular in-
structions. He advised his disciples to forget the subject
entirely. It was their concern to preach the Doctrine and
not to become keepers of mortal remains. The Master fur-
ther explained that those incapable by their own attain-
ments of teaching or disseminating the philosophy would
find consolation in preserving the relics. This is precisely
what occurred. Devout laymen cherished the priceless
objects and constructed for them rare and beautiful reli-
quaries. It was in this way, for example, that the Shwe
Dagon in Rangoon, Burma, gained the treasures which
were buried beneath it. By a similar circumstance a tooth
of the Buddha was carried to Ceylon and there enshrined
within eleven containers of priceless workmanship. Al
though direct evidence is lacking, there is every reason to
assume that the Boro Budur in Central Java and the great

ruins of Cambodia were also monuments associated with
the holy relics.

The spread of Buddhism beyond the boundaries of In-
dia was also accelerated by the beautiful religious symbol-
ism through which the original code was unfolded. East-
ern peoples are much given to allegory and fable, and the
flowering of Buddhist legendry appealed to the deep emo-
tional instinct in human nature. Buddhism has been crit-
icized for the extravagance of its lore, but this was largely
the result of the gratitude of worshipers who found count-
less ways to embellish the original narratives. The West-
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ern critic is wrong, however, when he assumes that there
15 no simple, human story of the Buddha. It only occurred
that the seed, falling into a rich and ready soil, grew lux-
uriantly, nourished by poetry and fancy.

Everywhere those who received the Doctrine felt a
profound personal gratitude, as one writer, with entirely
non-Buddhist persuasions, grudgingly acknowledges: “I
admit that Buddhism conferred many other benefits on
the millions inhabiting the most populous parts of Asia.
It introduced education and culture; it encouraged litera-
ture and art; it promoted physical, moral, and intellectual
PTOSTESs up to a certain point; it proclaimed peace, good
will, and brotherhood among men; it depreciated war be-
tween nation and nation; it avowed sympathy with social
liberty and freedom; it gave back much independence to
women; it preached purity in thought, word, and deed . . :
it taught self-denial without self-torture; it inculcated gen:
erosity, charity, tolerance, love, self-sacrifice, and benevo-
lence, even toward the inferior animals; it advocated re-
spect for life and compassion toward all creatures; it for-
bade avarice and the hoarding of money; and from its
declaration if a man’s future depended upon his present
acts and conditions, it did good service for a time in pre-
venting stagnation, stimulating exertion, promoting good
:é'\:f;l:’ki of all kind, and elevating the character of human-

No other explanation than the above is necessary to an
understanding of the forces which caused Buddhism to
have a broad and deep appeal. It revealed in tangible
form a proper and suitable code, and most of all it en-
couraged personal integrity. The very honesty of the
overconcept was so evident and so undeniable that the
Doctrine was eagerly embraced by those of good principles
and constructive intent. Especially it appealed to such
underprivileged classes as had slight consolation from other

* Buddhism, in its Connection with Brahmanism and Hindei
by Sir Monier Monier-Williams, (. ek
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faiths of the day. Inevitably virtue was interpreted ac-
cording to local standards, and the original teachings were
considerably modified. Even so, the broad program was
ethically satisfactorily except to those of tyrannical inclina-
tions.

Even the original Sangha, however, was aware that
the teachings of the Buddha would fall upon evil times.
There are early intimations and admonitions relating to
this phase of the Doctrine. When Buddha relinquished his
Bodisattvaship in the Tushita heaven, he transferred this
power to the Maitreya who was to succeed him in the
great line of instructors. It was then prophesied that
after five thousand years the revelation brought by Gau-
tama would be so diluted by worldliness, obscured by error,
and perverted by selfishness that its purposes would be
frustrated. When this day came, the Maitreya would
come into birth as a human Buddha and appear as the
fifth of the Great Enlightened Ones. He would carry the
symbol of eternal mendicancy, Gautama’s begging bowl,
which before that time would be transferred to the Tushita
heaven and be bestowed upon him. In this day to come,
the Arhat-Bodhisattvas, dedicated to the service of truth,
will again surround the incarnated Buddha, and a new rev-
elation of the Law will be given. It is not stated that the
Maitreya will merely confirm his predecessor. The teach-
ing will be suitable to the times. Appearances change, but
the substance is ever the same. Maitreya will not fight
against the forces of darkness, but will simply reveal the
light, which by that time men will desire because of the
disasters which must forever accompany ignorance.

Buddhism in Japan

Umayado, the eldest son of the Emperor Yomei, was
one of the most extrordinary men in the annals of Japan.
Although he never actually ascended the throne, he was
appointed Regent under the Empress Suiko, and held im-



64 TaE ADEPTS

perial powers and authorities. He is known to history as
Shotoku Taishi, or Prince Shotoku. This brilliant leader
combined political skill with a profound regard for the
ethical foundations of a national culture. He realized that
his people were divided by a lack of social vision. Shinto-
ism was not strong enough from a doctrinal standpoint to
overcome the prevailing conflict of factions and tribes.
To unite the Japanese people, a philosophical concept
which taught unity as a religious virtue and social require-
ment alone could meet the pressing need for immediate
reforms. Shotoku proclaimed Buddhism as the State Re-
ligion of Japan in A. D. 604 and immediately directed his
attention to the expansion of the sect.

Buddhism was already the dominant faith of Asia, and
Japan, by adopting this system, aligned itself with the
civilized races and states on the Asiatic mainland. This
vastly increased the prestige of the island kingdom. Be-
cause of his resolute determination to disseminate the fun-
damentals of Buddhist Doctrine, Shotoku came to be re-
garded as the incarnation or embodiment of one of the
Bodhisattvas of the Mahayana system. He stands as a
political Arhat, combining statesmanship and mystical en-
thusiasm. Shotoku published in 604 the Jushichi Kempo,
a constitution consisting of seventeen articles, often referred
to as the first written law of Japan. This compilation is
actually a collection of moral teachings, depending for au-
thority upon the human conscience and the internal integ-
rity of the concepts. The substance of the seventeen ar-
ticles was derived from the teachings of Confucianism and
Buddhism. The prestige of Shotoku as Prince Imperial
caused this constitution to receive unusual consideration.
With minor exceptions, this code, or compilation of stat-
utes, could well guide the conduct of any community, an-
cient or modern.

Although a small Buddhist temple was erected at Ya-
mato in A. D. 522, it was not until the closing years of the
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6th century that the king of Korea sent books, images,
teachers, and holy relics to the court of the Mikado. The
first Chinese monks are said to have reached Japan in 623,
and the Emperor Ko-toku Tenno (A. D. 645-654) became
a sincere adherent and champion of Buddhist doctrines.
The Ko-buku-ji monastery at Nara was erected in 710.
From this date to the end of the 12th century, teachers
came from China, and Japanese monks visited the main-
land in search of religious knowledge. Among the promi-
nent Japanese Buddhist sects should be mentioned the
Tendai, the Shingon, the Zen, the Jodo, the Nichiren, and
the Shin. Each of these differs from the others, much as
the Protestant denominations of Christianity have their
creedal variants.

The Tendai-shu was founded by the Chinese monk Chi-
sha Daishi. This sect emphasizes the law of meditation
and seeks to recognize the supreme power of Buddha as it
is concealed by, and manifested through, all the forms and
attributes associated with the great teacher. The Shin-
gon-shu, which is deeply involved in mystical and magical
formulas, is traced to Nagarjuna, who is said to have dis-
covered the secret formulas in an iron pagoda in southern
India. The Zen-shu, or contemplative school, was founded
in China by Bodhidharma (Daruma), who lived in that
country from A. D. 527 to 535. This school is highly in-
tuitional and believes that the true Doctrine can be im-
parted only by intuitional means. The Jodo-shu traces
itself to the Indian Patriarch Asvaghosha, and also insists
upon asceticism and meditation as the proper instruments
of salvation. The Nichiren-shu is an indigenous Japanese
development, which will be discussed in greater detail.
The Shin-shu holds that salvation is dependent upon the
inward visualization of the merciful power of the Buddha
Amida. It has been termed the Protestantism of Japan,
and its principal temples, known as the Ho-dwan-ji, are
among the finest in the country. These sects, which main-
tain amicable relationship, gain comfort from the teach-
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ings of Nagarjuna, who reminded his disciples that in
Buddhism there are many paths, even as in the physical
world there are numerous roads.

The nonmilitant program, which is essentially a part
of Buddhist philosophy, never permitted the sect to prose-
lyte by aggressive means. As a result, the differences be-
tween the imported philosophy and the native Shintoism
were solved by arbitration. With the passing of time, a
degree of blending was accomplished, and the two sects
flourished together for more than twelve hundred years
without serious differences. The Buddhist simply inter-
preted Shintoism in terms of Buddhism, and the results
were generally acceptable. Although not usually empha-
sized by historians, the Buddhism of Japan contributed a
great deal to the preservation of Chinese culture. It is
easier to study the religious arts of China, especially those
of the Tang and Sung dynasties, through the Japanese ex-
ponents of these cultural epochs than in the scattered
Chinese remains.

3

“The story of Buddhism in Japan,” writes Kenneth J.
Saunders, “is almost the story of her civilization; there is
little in her rich tapestry of art and religion which Bud-
dhism has not inspired and molded. From this splendid
background there stands out certain great and notable
epochs and certain great names. First and most far-reach-
ing in its achievements is the era of Shotoku Taishi (593-
622), a contemporary of Muhammad and of Augustine of
Canterbury, and like them a founder of a new civiliza-
tion.” ¥

To impress visitors with this important cultural pro-
gram, Shotoku caused the Shrine of the Four Heavenly
Guardians to be established at a port on an inland sea.
Thus strangers arriving from Korea or China immediately
beheld a beautiful group of buildings devoted to art, music,

* See Epochs in Buddhist History
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medicine, literature, and philosophy gathered about a
monastery and shrine of the Buddhist faith. The prince
went farther; he carefully examined the vast Buddhist lit-
erature and chose those Sutras or sections of Scripture
which would most directly benefit his people. These writ-
ings he disseminated as part of a broad educational pro-
gram. Unfortunately the genius of Shotoku did not pass
to his descendants, but Buddhism was sufficiently estab-
lished to survive and unfold among the Japanese.

Bodhidharma, the Patriarch of Zen

Although the school of Dhyana originated in India
and flourished in China, it seems advisable to consider it
among the Buddhist sects of Japan. We do this because
for centuries the Japanese have been the outstanding ex-
ponents of this strange and obscure doctrine. For reasons
which will later appear more obvious this contemplative
rite, which was introduced into Japan in 1168 (possibly
earlier), had particular appeal to the military class. The
heart of the soldier is burdened with countless uncertain-
ties and fears, and his dangerous profession inclines him
to seek a form of spiritual consolation which gives promise
of victory over pain and death.

Bodhidharma, known in Japan as Daruma, the twenty-
eighth patriarch of Buddhism, was initiated into the Mys-
teries by the great master Panyatara. After his initiation,
Bodhidharma, who was a Hindu by birth, journeyed to
China. According to some accounts he walked the entire
distance, but others have called him “the navigating Brah-
man” and suppose that he came on a ship. He established
himself in the Shao Lin monastery where he sat in medi-
tation for nine years, keeping awake by drinking wvast
quantities of tea. He remained in China the rest of his
life, which extended through the greater part of the 5th

century.
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—From Ikkyu Gaikotsu

PORTRAIT OF BODHIDHARMA, 28TH PATRIARCH
OF ZEN, BY A TALENTED ARTIST-PRIEST
OF THE SECT

In appearance Bodhidharma was certainly an extra-
ordinary person. His huge body, shaggy brows, and pierc-
ing blue eyes have inspired many ferocious representations
of him by the artists of his sect. He was likened to a
growling bear huddled in his red robe, mumbling and
grumbling about everything in general and nothing in par-
ticular. But by any qualified estimation he was one of
the greatest Arhats of Buddhism and, like Socrates, he has
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survived any defect of personal charm by the magnificent
capacity of his mind.

When the Dhyana doctrine reached Japan, the word
Dhyana, meaning meditation, was translated into the Jap-
anese equivalent, Zen. The change of locale resulted in
modifications of the teachings themselves, but the contem-
plative quality still dominates to a large degrec The aus-
terity of the Zen concepts appear at first to be cold and
forbidding, but this superficial atmosphere of skepticism
and cynicism conceals an intensely lovable and genuinely
inspiring philosophy of life. Zen does not attack realities,
but vigorously opposes all sham and deceit. There is no
place in its conception of things for the temporal ambi-
tions of foolish mortals or for the complacent self-assur-
ance of those worldly wise and spiritually ignorant. It
sweeps away with a gesture of profound contempt both
the greatness of the great and the smallness of the small.
It ridicules empérors as cheerfully as it rebukes the low-
est ruffian. It makes a fine art of giving offense and de-
lights in embarrassing those who regard themselves as out-
standing citizens. If it can not brush away the whole
world with its horsehair whiskbroom, at least it makes a
valiant attempt. But it does not tear away the marks of
false learning or respectability merely to satisfy some frus-
trated instinct of its own superiority. Its real motive is to
reveal the simple beauty of the honest human face be-
hind the mask. It seeks to dignify the real by reminding
men that simple ways are the best and all pretense must
end in sorrow and suffering.

In 1938 the membership of the three branches of the
Zen-shu in Japan totaled about nine and a half million.
The largest sect of the Zen communion is the Soto, which
was brought from China soon after 1223 by the priest
Dogen (Joyo Daishi). The substance of the Soto convic-
tion may be gathered from a statement of the doctrine by
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Dogen: “Birth and death are the life of Buddha itself.
To escape them is to run away from the life of Buddha.”

The teachings of the princely Patriarch Bodhidharma,
as he attempted to bestow them upon the Chinese em-
peror in 520, has exercised a wide influence in most de-
partments of Japanese living. The method of Zen is called
Zazen, or the tranquil session.

This mood permeated the art, literature, and culture
of the entire country. Dr. M. Anesaki, sometime profes-
sor of Japanese literature and life at Harvard University,
thus describes the spiritual perspective of the Zenist: “His
mind, finding unbroken quiet deep in the heart of nature,
perceives the motion and the changes in things as fleet ex-
pressions stirring, perhaps, the profound repose of nature’s
face. In the world many are born and many die; the
years roll on, the seasons follow one another; leaves bud
out green and wither, flowers bloom and are scattered.
Let them come and go as they may; the Zenist observes it
all in cool composure, though not in stupid indifference.
What interests him is the calmly flowing aspect of this per-
petual change, or, more properly, the eternal tranquillity
seen through and behind the changes. In his sight, the
beauty and grandeur of a waterfall consist in its motion
as a whole,—not in the movement of particular drops and
bubbles; and it was this motion that the Zenist enjoyed as
a symbol of the general, everlasting flow of nature. The
world he sees—like the landscapes painted by Sesshu—is
without dazzling color and vivid movement. Through his
mind all phenomena are drawn into the quiet abyss of the
spiritual ocean where there are neither waves nor whirl-
pools, and where the individual coalesces with the vast
expanse of nature and with the unchangeable continuity
of the universe. In short, Zen is a naturalism which defies
the lure of human activity and absorbs nature and life into
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the all-embracing tranquillity of the mind identified with
the cosmos.” ¥*

One of the cardinal tenets of Zen is that “knowledge
can be transmitted from heart to heart without the inter-
vention of words.” The supreme truth is entirely too sub-
tle to be entrusted to the limited symbolism of language.
In silence Buddha revealed the Dhyana; in silence Panya-
tara conferred it upon Bodhidharma, and in silence this
great Adept bestowed the succession upon the Patriarchs
of Zen. He poured the doctrine into the vessels of his
disciple’s heart as into a new pitcher, thus securing the
silent perpetuation of the mysteries of the Law.

When the time came for Bodhidharma to depart, he
gathered the monks and nuns of the Order about him and
questioned them as to the realization they had obtained.
Having resolved all difficulties, the aged Arhat retired into
the consciousness ‘of the Doctrine. Three years after his
reported death a strange story began to be circulated.
Some peasants in the hill country had seen the fierce old
philosopher plodding on his way through the western
mountains of China, his face resolutely turned toward
India. He was barefooted, but for some inexplicable rea-
son was carrying one shoe in his hand.

The reports became so numerous that the emperor of
China, to settle the matter, caused the tomb of Bodhi-
dharma to be opened. To the amazement of everyone the
grave was empty except for one shoe, the mate to the slip-
per that Bodhidharma had carried away. On the strength
of this account it has been affirmed that the great Dhyana
monk never really died, but, having completed his labors
in China, employed the subterfuge of death as a conveni-
ent method of disappearing. Philosophic deaths of this
kind are frequent in the accounts of Adepts.

® Buddhistic Art in its Relation to Buddhist 1deals (Boston and New York, 1915)
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Kobo Daishi, Founder of Shingon

The most celebrated of the Buddhist saints of Japan
was the bonze Kukai, best known under his posthumous
title of Kobo Daishi. In A. D. 806, this Japanese priest,
who had been initiated by Chinese masters, founded the
Shingon-shu, or the Sect of the True Word. According to
popular tradition, the Shingon school of Mahayana Bud-
dhism is based upon the teachings of Buddha, which had
been discovered by the sage Nagarjuna when he opened
an iron tower in Southern India about eight hundred years
after the death of Gautama.

Kobo Daishi descended from a noble family and, ac-
cording to his birth legends, he was born in an attitude
of prayer with his hands and feet joined together. He
started life resolved upon an official career, for which he
prepared himself by attending an outstanding university.
While a student he became profoundly interested in Con-
fucianism, but this ethical system was not sufficiently deep
to satisfy his mind. He then turned to the teachings of
the celebrated Chinese mystic Lao-tse, whose abstract
speculations were more suitable to the young man’s natural
capacities. X

When he was about twenty-four years old Kobo Daishi
received an internal illumination. He had already become
a priest and, inspired by the spiritual mystery unfolding
within him, he journeyed to China in 804, where he gave
himself up entirely to the perfection of his consciousness.
Returning to Japan he was encouraged by the emperor
to establish the Shingon sect. The new school gained im-
mediate popularity, appealing to the most cultured and at
the same time to those of humble attainments.

This celebrated saint is described by E. Steinilber-
Oberlin as a prodigious man possessing supernatural pow-
ers; a mystic, philosopher, artist, scientist, and a magician,
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—From Les Sectes bouddiques japonaises

NATIVE PORTRAIT OF KOBO DAISHI, FOUNDER OF
THE JAPANESE SECT OF SHINGON.

whose genius could dominate the elements and change the
course of things. He was the inventor of the hira-gana
syllabary, a refined system of writing now used throughout
Japan, and was a calligrapher of distinction. *

Beatrice Lane Suzuki notes that Kobo Daishi was an
author, sculptor, and the foremost leader of the times in
educational enterprises and social work. He dug wells,
opened roads, established a school for nonaristocratic stu-
dents, was the teacher of three emperors, friendly with
priests of other sects, and beloved by all. No wonder that
his light still shines at Koyasan. t

» The Buddhist Sects of Japan (London, 1938). ‘
t Koya San, The Home of Kobo Daishi and His Shingon Doctrine (Japan, 1936).



74 THE ADEPTS

When Kobo Daishi, who could paint with ten brushes
at the same time, decided that he had completed the work
for which he had come into incarnation, he assumed the
posture of ecstasy and was buried alive at his own request.
This occurred in 825. Many of the pilgrims who jour-
ney to the shrines of the Shingon sect are convinced that
the Master never actually died, but remains in his grave in
a state of meditation waiting for the Buddha who is to
come.

The doctrines of Shingon are a natural expression of
the enlightened mind of their saintly founder. He was a
gentle, intuitive man, convinced by his broad learning of
the natural goodness present in every living creature. He
refused to accept the external confusion of life as a reality
and sought the solution to the riddle of existence by search-
ing beneath the surface of things for eternal and sustain-
ing values. He believed that both religion and life were
outer expressions or symbols of principles invisible to the
external perceptions, but to be discovered as experiences
of consciousness.

Thus even Buddhism itself was both exoteric and eso-
teric. There was a doctrine for the many, rich in moral
and ethical implications, but inadequate to accomplish the
perfect enlightenment of the human being. There is also
a mystery doctrine which cannot be attained by the intel-
lect, but must be accomplished by the Ten Degrees of
Spiritual Elevation. Such as make themselves one with
the esoteric heart of the Doctrine become clear knowers.
There are many ways by which the internal organs of
knowing may be opened, like the bud of the white lotus,
to receive into themselves the pure light of Buddha. This
ecstatic state may result from the contemplation of sacred
pictures and world diagrams called mandaras (Sanskrit,
mandalas). So subtle is this mystery that mudras (the pos-
tures of the hands), mantras (ritualistic statements of
spiritual power), and similar religious practices may stim-
ulate ecstasy of identity with the All-pervading.
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All the followers of the Shingon sect take five vows as
follows:

I vow to save all beings.

I vow to bring together wisdom and love.
I vow to learn all the Dharmas.

I vow to serve all the Buddhas.

I vow to attain the highest enlightenment.

LA 1O T

The ideal of Shingon is to attain Buddhahood during
the present life and in the present body. In Koyo San,
Madame Suzuki summarizes the concept thus: “The chief
point is that there is one Absolute Reality and everything,
Buddhas, Bodhisattvas, men, angels, plants, and other
substances have latent Buddhahood, and through the prac-
tice of the Three Secrets enlightenment can be attained.
Everyone and everything is One with this Absolute Real-
ity, the Dharmakaya, and when this Oneness is realized,
Truth is known and suffering ceases.”

By this concept Buddhahood is gained, not so much by
the tedious processes of growth, but by breaking through
the walls of illusion. This is the Shingon ideal—Sokushin-
jobutsu. It is not so different from the Absolutism of
European mystics, the belief to know truth and that truth
known shall make men free. Most Eastern mystics have
sensed the mystery of God-consciousness. They have real-
ized the possibility of identification with universals by
means of ecstasy or exaltation resulting from the contem-
plation of the qualities or attributes of the divine substance
and the divine being.

Kobo Daishi taught a kind of theurgy not essentially
different from that of the Neoplatonists, for, like these phi-
losophers of Alexandria, he was himself a scholarly and
generous thinker. Such a conviction in its purest form
is beyond the understanding of the average human being,
and it was inevitable that the followers of the faith should
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lean heavily upon the ritualistic means and have but a
dim comprehension of the spiritual ends. While his teach-
ings fell away somewhat in practice from their exalted
theories, Kobo Daishi is entitled to full recognition as an
initiate-teacher. He opened a gate for those who had the
wisdom, courage, and love to serve unselfishly the light
that shines in the heart of man and in the heart of the
world.

The Nichiren Sect

The Japanese Buddhist saint and reformer, who took
the name Nichiren, was born the son of a humble fisher-
man on the 30th day of March, A. D. 1222. From child-
hood he possessed a serious and mystical turn of mind, and
his later doctrine was strongly influenced by his early con-
templation of the sun and the sea. To him the glorious
orb of day was an eternal symbol of the universal light of
truth. The perfect religion must be like the sun, shining
into the hearts of all men, bringing with its warmth the
blessings of physical security, mental extension, and ab-
solute peace of consciousness.

The great ocean also had its message for this strange,
sensitive boy. Here was the tideless sea of the Doctrine,
deep as the wisdom of the ages, vast as Buddha’s concep-
tion of the cosmic plan, and as mysterious as the work-
ings of the human heart. To meditate upon the sun and
the sea was to leave all smallness behind. The little proj-
ects of little men were no longer important. The human
purpose was absorbed in the universal purpose, and in
the end there was only light, peace, and the eternal si-
lence that flowed on forever and ever.

When Nichiren was twelve years old, he became a dis-
ciple of the Shingon sect, serving his novitiate under the
venerable abbot Dozembo. The wonderful symbolism
and ritualism of the Shingon school were transmuted by
the natural beauty of the boy’s character into a pure and
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—From Suzuki's Japanese Buddhism

PORTRAIT OF NICHIREN, THE SANCTIFIED
JAPANESE BUDDHIST TEACHER

Detail from an ancient painting.

holy zeal. So rapid was his progress in Buddhist phi-
losgrphy that he wa[.)s ordained to the priesthood when only
sixteen years old. It was at this time that he selected a
religious name, Nichiren, signifying Lotus of the Sun. Tt
is believed that he was influenced in his choice of a name
by a story told of his mother. This good woman had a
marvelous dream of a white lotus with a radiant sun float-
ing above it just before the boy was conceived.

Like most religious leaders, Nichiren came to his peo-
ple at a time of unusual calamity and distress. Japan,
bleeding from the Mongolian invasions, was also torn with
internal strife, political and military. Famines, plagues,
and earthquakes spread terror and desolation. Nichiren,
who remained always in his heart a simple peasant, suf-
fered with and for the common man. He determined to
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find a way of bringing the consolation of Buddhistic mys-
ticism to those who, unlettered and unlearned, must bear
the burden of the world’s pain.

Something very deep and wise within the heart of the
young priest told him that truth was not complex, but in-
finitely simple. It was because of this infinite simplicity
that the real way of the Buddha had been concealed from
the scholars. Hidden somewhere among the sermons and
discourses of Buddha and his immediate Arhats there must
be one Sutra which embodied the very essence of all the
teachings of the Enlightened One. Nichiren knew that
he had been born into the material world to discover this
“Sutra-king” that ruled over all the Scriptures.

After deep and earnest prayers to Kokuzo Bosatsu, the
deity presiding over the wisdom of the Doctrine, Nichiren
began a pilgrimage to the various shrines, temples, and
schools of Japanese Buddhism in search of the “Sutra-
king.” His travels lasted for sixteen years, and he studied
with the principal Masters of his time. He also included
in his program a thorough examination of Chinese Bud-
dhist philosophy. These studies enabled him to evaluate
the numerous sacred books and to compare the merits and
demerits of the different teachers and their schools.

Nichiren decided finally that the Saddharmapundar-
tka Sutra (The Scripture of the Lotus of the Perfect
Truth) was the one which contained the most complete
statement of true Buddhism. The saint’s words summar-
ize his conviction: “One who knows that the Lotus of
Truth is the king of all scriptures, knows the truth of re-
ligion.” Having decided that he had discovered the “Sutra-
king,” Nichiren dedicated his life to the study and propa-
gation of the doctrine which it contained. He conceived of
- Three Esoteric Principles which summarized all the essen-

tials of the pure faith. The first of these principles was
the Holy Title.
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In the early morning of May 17, 1253, Nichiren stood
alone on the summit of a mountain, his eyes turned toward
the sun as it rose from the deep-blue mystery of the ocean.
Then for the first time he intoned the formula of the
Great Conviction: “Namu Myoho Renge Kyo,” ¥ which
means “adoration be to the Scripture of the Lotus of the
Perfect Truth.” This is the peculiar mantra of his Order,
and it has been chanted by his monks and priests and pil-
grims for almost seven hundred years. These are the
words of power that have peculiar merit. By the chant-
ing of the sacred title, the human being is united in con-
sciousness with the “Sutra-king” and the Lord Buddha
himself.

It may be difficult for the average Westerner to under-
stand the importance of what appears to be merely a
formula of words, but we must remember that true mys-
ticism is an inner unfoldment almost completely beyond
definition in the terms of physical experience. A ges-
ture of the hand, a mantra, a few notes struck upon f.:he
lute, the presence of a holy object, or a tree growing
alone on some rocky craig — this is enough. Words, ex-
planations, and lengthy arguments add nothix:xg. They
only destroy the subtle substance of unworldliness, con-
jured up by the rapture of the Saint. “Namu .Myoho
Renge Kyo” is the Great Conviction. It lies behind the
spoken word; it inspires the chant; it draws forth hope and
a gentle yearning after truth itself. It fulfills the wonder-
ful workings of the Law, for those who speak it belongs to
it, share in it, and attain it by devotion alone.

The ministry of Nichiren was burdened with all the
privations and persecutions usually associated u.nth the
career of a religious leader. In 1261 he was banished by
his political enemies, but used the opportunity to preach

* Footsteps of Japanese Buddhism; Part 1, The Nichiren Sect (Tokyo, 1936).
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in the place of his exile. After he was pardoned in 1263,
an attempt was made to assassinate him, and later in
1271 he was sentenced to death by beheading. He escaped
death by a miracle, but continued to live in extreme peril
and was exiled a second time to the solitary island of Sado,
in the northern Sea of Japan, where he suffered intensely
from cold and starvation. He remained nearly three years
at Sado, and was then permitted to return home. The
closing years of his life were spent in the forest solitudes of
Minobu, where he dwelt in a dilapidated hut, six feet
square, in a remote mountain fastness. Weakened by more
than thirty years of struggle and poverty Nichiren entered
the nirvana on November 14, 1282. He passed out of
this life surrounded by his chanting disciples and in a
state of perfect internal and external calmness.

The following quotation from the works of Nichiren
summarizes his convictions: “Finally, let the celestial be-
ings withdraw their protection, let all perils come upon
me, even so, will I dedicate my life to this cause . ... Be
it in weal, be it in woe, to desert the Lotus of Truth means
to fall to the hells. I will be firm in my great vow. Let
me face all manner of threats and temptations. Should
one say to me, “Thou mightest ascend the throne of Japan,
if thou wouldst abandon the Scripture and expect future
bliss through belief in the ‘Meditation on Amita’; or thy
parents shall suffer capital punishment, unless thou utter-
est the name of the Buddha Amita,’ etc. Such temptations
I shall meet unshaken, and shall never be allured by them,
unless my principles be shattered by a sage’s refutation.
Any other perils shall be the dust before a storm. I will
be the Pillar of Japan; I will be the Eyes of Japan; I will

be the Great Vessel of Japan. Inviolable shall remain
these oaths!” ¥

* Footsteps of Japanese Buddhism; Part 1, The Nichiren Sect (Tokyo, 1936).
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The Beginnings of Tibetan Buddhism

According to Emil Schlagintweit, * Buddhism may -
have been introduced to the eastern part of Tibet as early
as the year 137 B. C., but if so, the endeavors of the mis-
sionary priests were ineffective. The Hungarian scholar
and Orientalist, Alexander Csoma Korosi (Korosi Csoma
Sandor), extracted from a historical book, written in
A. D. 1686 by the Regent of Lhasa, an interesting frag-
ment which he amplified from the History of the East
Mongols, by Ssanang Ssetsen (Sanang Setsen). These
accounts relate that during the reign of the Tibetan king
whose name is given variously as Thothori Nyan tsan, or
Lha-to To-ri, or Hlatotori, a miraculous circumstance oc-
cured.

In the year A. D. 231, a precious chest or casket de-
scended from heaven surrounded by a brilliant light, and
came to rest upon' the golden terrace of the royal palace.
In the box were four holy objects: an image of two hands
folded in prayer; a small chorten—a minute tower de-
signed as a reliquary; a gem inscribed with the prayer:
“Om mani padme hum,” and a religious book called Sza-
madok—a manual of moral conduct. The king had no
comprehension of the meaning of these sacred objects, so
he ordered them to be preserved in his treasury. From
this time, misfortune dogged the royal footsteps. Children
blind and deformed were born to the ruling family; the
harvest failed; disease destroyed the cattle, and famine,
pestilence, and misery afflicted all parts of the kingdom.

After forty years of these troubles, five mysterious
strangers came before the ruler. These foreigners ad-
dressed him thus: “Great King, how couldst thou let these
objects, so mystic and powerful, be cast into the treasury?”

* Buddhism in Tiber.
Y Tibetan Tales, by Schiefner & Ralston.
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Having thus spoken, they instructed Lha-to To-ri in the
proper veneration due the heaven-sent treasures. The five
strangers then vanished into thin air in the presence of the
king. Lha-to To-ri obeyed exactly the recormnen.clatloqs
of the supernatural foreigners, and thereafter all his proj-
ects flourished and prosperity came to his people. By the
blessings and powerful influences of the holy relics, the
king attained the age of one hundred nineteen years, and
performed many works of merit. Csoma adds to the aboye
that a voice spoke from heaven, saying that after a certain
number of generations (in the 7th century) the contents
of the book Szamadok would be made known.

In his notes relating to the five foreigners, Schlagint-
weit suggests that these men were Chinese Buddhist priests,
but their number and the circumstances involved suggest
a different explanation. It will be remembered that five
mysterious old men appeared to the mother of Confucius
to announce the coming of the Perfect Sage. As this num-
ber also agrees with the five celestial Bodhisattvas, it seems
probable that a visitation of supernatural beings is in-
tended in the Tibetan account.

Although the miracle of the four precious objects is in-
terpreted to mean Buddhism reached Tibet in the 3rd cen-
tury of the Christian era, the story belongs to the legend-
ary period and is open to controversy. The more con-
servative Tibetan historians prefer to date the propagation
of Indian Buddhism among their people as commencing
in the reign of the king Song-tsen Gam-po, A. D. 740-786
This important ruler exhibited at birth certain marks and
signs of predestined greatness, and is now worshiped as a
physical conqueror and a spiritual reformer. *

In the early years of the 7th century the Tibetans made
their first recorded bid for temporal power. They invaded

* Buddhism, in its Connection with Brahmanism and Hinduism, etc.,
by Sir Monier Monier-Williams.
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Upper Burma and overran Western China, forcing the
Chinese emperor to sue for a humiliating peace. As part
of the tribute, the king of Tibet, then twenty-three years
old, received a Chinese princess in marriage. Her name
was Dolkar, and she brought with her to the high moun-
tain country the books and relics of her faith. The king
also had a second wife, a princess of Nepal named Doljang.
Both these royal ladies were devout Buddhists, and as a re-
sult of their influence, the young king was induced to in-
vestigate the faith. Practical considerations also were in-
volved. Song-tsen Gam-po had become the ruler of a far-
flung empire of mountains and deserts, inhabited by both
wild and civilized peoples. A strong religion would be use-
ful in establishing national unity and a secure sovereignty.
To this end he resolved to send his prime minister, Thumi
Sambhota, to India to study the sacred Buddhist books and
the Indian language. This prime minister emerges as the
Tibetan Hermes, and after death was deified as an incar-
nation of the Bodhisattva Manjusri. This divine being is
the personification of wisdom and the preacher of the
Great Law. Thumi Sambhota with sixteen companions
reached India in the year A. D. 632. After numerous ad-
ventures with demons, who attempted to prevent the del-
egation from leaving the country, the seventeen scholars
accomplished their purpose. Thumi Sambhota designed
the Tibetan alphabet, which he based upon the ancient
Devanagari of India. He rejected some consonants and
vowels as unsuitable for the representation of Tibetan
sound, and added six new letters. The king approved the
new writing and ordered that the sacred Indian books,
treating on various phases of Buddhism, to be translated
for the use of his people. *

Sambhota compiled a grammar and other language
handbooks while in India, and also brought home a work
on Tantric metaphysics. Thus he gained the reputation

* Buddhism in Tibet, Emil Schlagintweit.
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for scholarship which resulted in his sanctification. After
Sambhota’s death, the extension of the Buddhist faith
throughout Tibet was continued by the Chinese and Nep-
alese wives of the king. After ten years of married life,
Dolkar, the Chinese wife, renounced the world and with
her husband’s consent assumed the garb of a nun and
preached Buddhism throughout the country. * After their
deaths, both Doljang and Dolkar were canonized under
the name Dolma—in Sanskrit, Tara. They are repre-
sented in Lamaist religious art as two figures in identical
postures, each seated on a lotus-throne with one foot
downward. Both carry lotus flowers. Dolkar is usually
represented with white skin, and Doljang as green. Leg-
ends concerning these deities are to be found in an ancient
book entitled, Mani-Kabhum. Their intervention is‘ i.m-
plored by women secking spiritual guidance or desiring
children.

In the years immediately following the death of Song-
tsen Gam-po, Buddhism declined among the Tibetans due
in part to war and invasion. It was revived by another
important ruler of Tibet, Ti-song De-tsen, A. D. 730-789.
It was during the reign of this monarch that the great
Guru Padma Sambhava was invited to take up his abode
in the country. This celebrated Arhat possessed a re-
markable knowledge of languages and was responsible for
the golden age of literature in the Himalayan area. Un-
der his guidance the entire Buddhist canon was translated
into Tibetan.

Another important event in the establishment of Lama-
ism was due to Mongol influence in the person of Kublai
Khan, A. D. 1259-1294, the grandson of the greatest of all
Asiatic conquerors, Genghis Khan. In a sincere resolution
to elevate his people above the life of war and plunder
which had previously distinguished the conduct of Mon-

* The Theosophist (March 1882), H. P. Blavatsky.
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gols, and for certain political purposes, Kublai Khan
adopted the Lamaist form of Buddhism. He had already
solemnly pronounced a state of religious tolerance through-
out his domain as the result of the intolerance of Chris-
tian missionaries and their converts. In order to settle the
controversy for all times, he ordered a contest between
the Buddhist and Christian priests, announcing that he
would accept for his empire the religion which should per-
form the most convincing miracle in his presence. In the
contest the Christian missionaries were unable to produce
even a very small supernatural proof of their powers, but
the Lamas caused the emperor’s wine cup to rise miracu-
lously to his lips. Kublai Khan then solemnly declared in
favor of the Lamaist faith, and the discomfited mission-
aries fell back on their well-worn excuse that the devil had
sided with the Lamas. *

At this time the high Lama of the monastery of Sakya,
located southwest of Shigatse, had attained prominence.
The presiding monk of this Red Hat school was called
Sakya Pandita. Kublai Khan conferred upon him and his
successors a degree of temporal power, making him the
nominal ruler of Tibet under the Mongol suzerainty. In
return for this elevation, protection, and recognition, the
Lord Lama of Sakya was required to consecrate or crown
the emperors of Mongolia. The nephew and successor of
the Lord Lama resided for twelve years with Kublai Khan,
and prepared a written language based upon the Tibetan
for the use of the Mongols. These political happenings
paved the way for the power of the Dalai Lamas, whose
very title is composed of two words, one Mongolian and
the other Tibetan. The word dalai meaning “ocean” in
the Mongolian language, and lama meaning in Tibetan
approximately the equivalent of the Sanskrit term “Guru.”

* See Buddhism, by Sir Monier-Williams
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The title can be broadly translated the Guru or teacher,
whose power and learning is as vast as the ocean.

Padma Sambhava, the Great Guru

While the British expeditionary force under Sir Fran-
cis Younghusband was approaching Gyantse, it came
to the gorge of the Red Idol of Zambang. The gorge
is named for a crude and grotesque image of the wizard-
priest Padma Sambhava, which stands on the narrow-
est point of the gorge amid boulders and crimson bar-
berry bushes. * Throughout Tibet, representations of this
remarkable Indian Yogi are to be found drawn or carved
on the high cliffs, in wayside shrines, the Lamaist temples,
and private homes. This hero-priest is the most romantic
figure in the culture-life of this lonely, isolated territory of
mountains, glaciers, and deserts.

About the year A. D. 743, Ti-Song De-tsen ascended
the throne of Tibet. He was only thirteen years old, and
his policies were strongly influenced by his mother, a Chi-
nese princess, the adopted daughter of the emperor, and a
devout Buddhist. At that time, the priest of the royal
family of Tibet was the Indian monk Santarakshita. When
the king expressed the desire to invite an outstanding Bud-
dhist priest to found a religious order in his country,
Santarakshita advised him if possible to secure the services
of his brother-in-law, a celebrated Guru of the Tantric
Yogacharya school, who was then a professor of transcen-
dental subjects at the great University of Nalanda. The
Guru accepted the invitation, and reached Tibet in the
year 753, according to the Chinese calendar, slightly earlier
by the Tibetan reckoning. Padma Sambhava is now re-
garded as the founder of Lamaism, as distinguished from
Indian Buddhism.

* Lhasa and Its Mysteries, by L. Austine Waddell.
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—From Lhasa and Its Mysteries

THE BUDDHIST SAINT, PADMA SAMBHAVA,
FOUNDER OF LAMAISM

This powerful Adept-magician was born in Udyana,
now Kafiristan, in the opening years of the 8th century.
At that time, Udyana was famous for its sorcerers, or as
Marco Polo called them “dealers in deviltry and enchant-
ment.” The Precious Guru appeared in the material world
by miraculous means. A ray of light flowed out of the
celestial Buddha Amitabha, and fell upon a beautiful lotus
floating upon the lake of Dhanakosha. In the heart of this
lotus was seated a luminous child, apparently eight years
of age, bearing in his hand the thunderbolt scepter of
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Indra. He was brought up under the patronage of Indra-
bodhi, the king of Udyana, and gained extraordinary dis-
tinction for his knowledge of spells and enchantments. He
was able to control all infernal spirits, ghosts, and monsters
of space. It was appropriate that such a magician should
be selected to convert the demon-infested region of trans-
Himalaya. *

He selected twenty-five disciples to perpetuate his eso-
teric traditions, and each of these attained fame for his
powers to perform miracles, control the elements, and
project his consciousness to distant places. The Tibetan
records would indicate that Padma Sambhava remained in
the country approximately fifty years, but it is more prob-
able that he visited Tibet on various occasions over this
period of time.

The Precious Guru assembled the leaders of the North-
ern countries which he had converted, and gave them
detailed instructions and encouragement for the perpetua-
tion of his doctrines. He also explained that he had hid-
den books, manuscripts, and secret magical inscriptions in
sacred caverns throughout the land. The circumstances
of his death are not known. He departed from Tibet
miraculously, and it was the common belief that he set
forth to enlighten other lands, probably Ceylon or Java.

When the wizard-teacher had finished his farewell ad-
dress, a rainbow descended from heaven and surrounded
him. Four supernatural beings appeared and he entered
a magical chariot, and was borne away in the sky followed
by processions of devas and heavenly musicians, filling the
air with flowers and music. The chariot was visible for
twenty-five days and nights like a comet, until at last it
vanished over the southern horizon. Since that time, it
is affirmed that the Guru occasionally returned to preserve
the peoples he loved and served. Whenever an emergency

* The Buddhism of Tibet, etc., by L. Austine Waddell.
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arose, this great magician slipped into the body of some
king, prince, or priest, remaining there until the need had
passed, and then quietly departed.

In a text upon yellow paper dating back to the first
half of the thirteenth century there is an extensive account
of the last discourse of the Precious Guru, prior to his de-
parture from Tibet. In this report it is stated that Padma
Sambhava traveled to a country which lay in the direc-
tion of the sunset that he might convert the Raksasi (de-
mons) dwelling therein. When his resolution to depart
was made known to his disciples and converts, the king of
Tibet and his entire court prepared to follow him. The
royal company journeyed with the great teacher as far as
the mountains that divide Tibet from Nepal, all the while

offering him treasures and beseeching him to remain in
their land.

On the last day before his translation, the Holy One
of Udyana delivered a long sermon warning his followers
that there was no way to escape the sorrows and misfor-
tunes of the material cycle of existence except by faith in
the teaching of the Lord Buddha, and obedience to his
Doctrine. The Tibetan form of this address is filled with
strange and unfamiliar terms, but many of the Guru’s
words reveal the deep, mystic inspiration which he brought
to the wild mountain dwellers of the land of Bod.

The following fragments are extracted from the fare-
well message of the Lord Padma: “I have revealed the
word (doctrine) out of mercy. Men, who think of me in
spirit, my body is no longer to be seen, but I sit above
you... Be serious and think of me... Put my world in
gold, silver, and gems.... Wherever I, the Sublime Lord,
appear, there is always my sublimity. Whoever confesses
this constantly shall meet me, the Sublime Lord . . . . If
your belief in my word does not waver at the approach of
death, you shall receive power and salvation.... Now I
am going, but I shall always protect you . . . . It is not nec-
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essary that I remain, there is always my divine blessing
to help you.”

As the saint was being borne away in the upper air,
surrounded by rainbows and singing spirits, he turned back
long enough to address his weeping disciples once more:
“If you desire eternal peace, cling to the faith . . . . You can
not follow me now, but you shall find me again. As I am
now ready to go to the dwelling of the Gods do not ask to
accompany me on the way. You and I shall meet again
forever. There will be no end to asking me.” Then the
Guru flew away. *

Tsong Ka-pa, the Luther of Tibet

Abbe Huc, t described by Madam Blavatsky as the
“Lama of Jehovah,” examines at some length the Tibetan
legends dealing with the birth and early life of the Adept-
teacher, Tsong Ka-pa. This celebrated religious reformer
is said to have been born circa A. D. 1358 in the land
of Amdo, now part of the Szechwan province of China.
His foster father was a humble shepherd whose worldly
possessions consisted of some twenty goats and a few long-
haired cattle. For many years this good man and his wife
lived childless and alone in the wild mountain solitudes.
Their home was a black tent, and while the shepherd
guarded his pasturing animals, the wife occupied herself
with the making of cheese or weaving the long hair of the
cattle into a coarse cloth.

One day this woman, descending into the nearby gorge
for water, was overcome with faintness and fell insensible
on a large flat stone, into the surface of which some an-
cient priest or pilgrim had carved a sacred inscription in
honor of Buddha. When the woman regained conscious-
ness, she immediately realized that she had immaculately

* Pad: bhava und Verwandtes, by Albert Grunwedel.
t Travels in Tartary, Tibet and China.
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—From Kunstgewerbe in Tibet

DETAIL FROM A TIBETAN PAINTING SHOWING TSONG KA-PA,
THE GREAT BUDDHIST REFORMER, RIDING UPON A WHITE
ELEPHANT AND ACCOMPANIED BY ATTENDANTS.

conceived a child from the magic formula on the stone.
In due time she brought forth a son, and the shepherd
named him Tsong Ka-pa in honor of the mountain near
which his tent had stood for seven years.

It is reported with the deepest conviction that the mar-
velous little boy was born with a long white beard. He
had extraordinary majesty of person and was without any
childlike mannerisms. On the day of his birth he spoke
with clarity and precision in the language of Amdo, and,
though not given to many words, his remarks dealt with
such profound subjects as the origin of the universe and
the destiny of humankind. At the age of three years,
Tsong Ka-pa announced his resolution to renounce the
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world and dedicate himself to the religious life. His
mother, deeply sympathetic and convinced that her son
was destined for some holy work, herself shaved his head,
and threw his long, flowing hair outside the tent. From
his hair, according to some accounts, there forthwith sprang
up a tree which dispensed an exquisite perfume. This is
the sacred Kumbum tree, which Huc later examined, each

leaf of which bore within its surface a character or letter
of the Tibetan alphabet.

Tsong Ka-pa, while still a small boy, withdrew from
even his family and sought the seclusion of the wildest and
most desolate parts of the mountains. Here he spent days
and nights in prayer and meditation upon the eternal mys-
teries of life. Long and frequent were his fastings, and
so devout was his spirit that he never injured even the
smallest insect and ate no flesh food of any kind. It was
while he was practicing these austerities that a most re-
markable incident occurred. A strange Lama from “one
of the most remote regions of the West,” traveling in the
land of Amdo, asked hospitality of the kindly shepherd liv-
ing in the black tent. According to the old records, this
Lama of the Western regions was not only remarkable for
his learning, which transcended all human understanding,
but also for the strangeness of his appearance. He had a
great nose, and in his eyes gleamed a supernatural fire.
Tsong Ka-pa, overcome by the learning and sanctity of the

strange visitor, fell at the feet of the Lama and begged him
to become his teacher.

Abbe Huc, whose mind naturally inclined him to Chris-
tian theological speculations, muses thus: “May it not be
reasonably inferred that this stranger with the great nose
was an European, one of those Catholic missionaries who,
at the precise period, penetrated in such numbers into
Upper Asia. It is by no means surprising that the Laman-
esque traditions should have preserved the memory of that
European face, whose type is so different from that of the
Asiatics. During our abode at Kounboum, we, more than
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once, heard the Lamas make remarks upon the singular-
ity of our features, and say roundly, that we were of the
same land with the master of Tsong-Kaba.” It would
not be natural for the good Abbe to suspect that this Lama
of the West might equally well have come from certain
regions of India where straight or aquiline features also
predominate.

The Adept with the great nose accepted Tsong Ka-pa
as his disciple, and in order to give the young man the
benefit of personal instruction took up his abode in the
land of Amdo, where, however, he lived only a few years.
Having initiated his pupil in the esoteric doctrine of “the
most renouned saints of the West,” the Master seated him-
self upon a rock and went to sleep; that is, entered a state
of meditation from which he did not awaken.

Deprived thus of the Master, who it is specifically stated
initiated him, Tsong Ka-pa resolved to undertake a jour-
ney to central Tibet to acquire further knowledge of the
mysteries of Buddhism. He studied in several places in-
cluding Lhasa, and became convinced that the existing
schools were in desperate need of purification and refor-
mation. At that time the Red Hat sect occupied the dom-
inant position, and its teachings had become seriously cor-
rupted. When Tsong Ka-pa reached Lhasa—the land of
the spirits—a radiant being clothed in light appeared to
him. This divine creature announced that the young re-
former should settle in that neighborhood, and there ac-
complish the work of his mortal life. Selecting a humble
dwelling in the least frequented quarter of the community,
Tsong Ka-pa began the promulgation of his reforms and
soon attracted numerous and enthusiastic disciples. His
partisans became known as the Yellow Hat Lamas from
the headgear which they wore.

The Living Buddha of the Red Hat sect naturally be-
came alarmed at the confusion created by the new teach-
ings, and finally resolved to have a personal debate with
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the little Lama from Amdo. With an appropriate cortege
and with great pomp, this high abbot repaired to the
little house which had become the sanctuary of his adver-
sary. The door of Tsong Ka-pa’s retreat was so low that
as the Living Buddha passed through, his high red cap
struck against the beam and fell from his head onto the
floor. This was regarded by many as an omen. The Liv-
ing Buddha, in no way disconcerted, entered upon an
elaborate exposition of the orthodox tenets, but the debate
went against him, due to a rather humorous incident.
Those who know living conditions in the trans-Himalayan
highlands will appreciate the details. While the abbot of
the Red Hat was debating, he slipped one hand under his
robe in an effort to kill a small insect that was annoying
him. Suddenly Tsong Ka-pa looked up and reminded the
Living Buddha that while he was describing the virtues
and beauties of Buddha’s doctrine of harmlessness, he was
at the same time trying to destroy a tiny living thing. For
some reason this philosophic shaft struck home, and the
Living Buddha prostrated himself at the feet of Tsong
Ka-pa and acknowledged his supremacy.

_ The more that the unfortunate Abbe Huc wrote about
Tibetan Buddhism, the less secure his position became in
his own faith. He attained the distinction of having his
name struck off the list of missionaries at Rome and his
book placed on the Index Expurgatorius when he pointed
out the similarities which existed between the Lamaistic
rites introduced by Tsong Ka-pa and those practiced by
the Roman Church. He was suspended from his mission-
ary work for an overabundance of zeal and sincerity. The
following is typical of the statements that complicated life
for the well-meaning Lazarist:

“Upon the most superficial examination of the reforms
and innovations introduced by Tsong-Kaba into the La-
manesque worship, one must be struck with their affinity
to Catholicism. The cross, the mitre, the dalmatida, the
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cope, which the Grand Lamas wear on their journeys,
or when they are performing some ceremony out of the
temple; the service with double choirs, the psalmody,
the exorcisms, the censer suspended from five chains, and
which you can open or close at pleasure; the benedictions
given by the Lamas by extending the right hand over the
heads of the faithful; the chaplet, ecclesiastical celibacy,
spiritual retirement, the worship of the saints, the fasts,
the processions, the litanies, the holy water, all these are
analogies between the Buddhists and ourselves. Now, can
it be said that these analogies are of Christian origin? We
think so. We have indeed found, neither in the traditions
nor in the monuments of the country, any positive proof
of their adoption, still it is perfectly legitimate to put for-
ward conjectures which possess all the characteristics of
the most emphatic probability.”

Tsong Ka-pa lived to see his reforms and innovations
win the general approval of his people. In 1409, he built
the Galdan (Gahdan) monastery about thirty miles from
Lhasa, and became the first abbot of this extensive estab-
lishment. He wrote, translated, and compiled many reli-
gious texts, reformed the practices of the older sects with
special emphasis upon the mystical content, placed heavy
restrictions upon the sorceries practiced by the Bhon sect,
and advocated strict observances, including fasting, long
periods of retirement for the cultivation of spiritual pow-
ers, and a high standard of personal morality approaching
total asceticism for the clergy. He has been called the
Luther of Lamaism. Very little actually is known of his
personal life, although the usual extravagant legendry with
which Lamaist writers always ornament their saints in-
vests his person. Near the end of his life, Tsong Ka-pa
selected two of his most advanced disciples as his succes-
sors. He departed from this mortal world in the year
A. D. 1419, and according to his followers attained the
nirvana. He was canonized. Prayers are addressed to
him by members of his sect, and images and paintings,
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depicting him seated in a Buddhalike pose, wearing a tall,
yellow hat, are almost universally venerated by modern
Tibetans.

In the Galdan monastery is an ornate mausoleumlike
structure of malachite and marble. Beneath the golden
roof of this shrine is the tomb of Tsong Ka-pa consisting
of a conical chorten, said to be of solid gold. Within this
gleaming reliquary, wrapped in quantities of fine cloth,
the strips inscribed with sacred Dharani syllables, are the
embalmed remains of the great reformer, disposed in a
sitting attitude. ¥

We learn from Mr. Sarat Chandra Das that in the
Monastery at Galdan there is to this day a college especial-
ly devoted to the teachings of esoteric and mystical Bud-
dhism. + Here, also, the most secret of the Master’s phil-
Osophical doctrines are communicated with elaborate cere-
Mmonies of initiation.

Tsong Ka-pa is regarded by some as being responsi-
ble for the present Lamaist doctrine of the reincarnating
abbots. According to this system, the successors of these
deceased high priests are not elected or appointed. FEach,
Upon departing from his physical body, is reborn imme-
diately. This happy event is discovered by signs and won-
‘_ﬂers. The reborn Lama is then taken to his monastery,
Installed with appropriate rituals, and continues to govern.

Jetsun Milarepa, the Great Tibetan Mystic

We are greatly indebted to Dr. W. Y. Evans-Wentz for
Making available to scholars an English translation of Jet-
Sun-Kahbum prepared by the late Lama Kazi Dawa-Sam-
dup. The Jetsun-Kahbum is a biographical account of the
life and spiritual accomplishments of the great Kargyutpa
Guru, Milarepa. Jetsun Milarepa was the most cele-

—

* Lhasa and Its Mysteries, by J. Austine Waddell
Journey to Lhasa & Central Tibet, by Sarat Chandra Das.

Tue ArRHATS OoF BUDDHISM 97

—From Lhasa and Its Mysteries

THE KARGYUTPA GURU AND POET, MILAREPA

brated of the Tibetan apostles of the Maha-Mudra school,
which reached Tibet from India through Nepal and China
nearly a century before the advent of Padma Sambhava.
Milarepa was the fourth of the human Gurus from the
Divine Guru, the Celestial Buddha Vajradhara, the Hold-
er of the Spiritual Thunderbolt. .

It is not necessary for our purposes to examine in de-
tail the incidents in Milarepa’s life. Those desiring this
information are referred to the writings of Dr. Evans-
Wentz* and Dr. L. A. Waddell.+ The great Yogi was
born A. D. 1052 “under a propitious star” near the fron-
tier between Tibet and Nepal. The early life of the sage
was burdened with numerous misfortunes. His father died
when he was about seven years old, and the paternal un-

* Tibet's Great Yogi Milarepa.
t Buddhism of Tibet or Lamaism.
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cle misappropriated the extensive estates intended for
Milarepa and his mother and sister. Inspired by the hatred
of his mother for her relations, Milarepa devoted himself
for a time to black magic and sorcery directed against the
uncle and other cruel and dishonest relatives. Later, how-
ever, he departed from all evil ways, repented of his use of
the black arts, and attached himself to a holy teacher, the
Guru Marpa, known as the Translator.

Marpa made many journeys to India, where he gath-
ered rare manuscripts on Tantric Yoga which he trans-
lated into Tibetan. Under the wise and gentle instruc-
tion of Marpa and after a certain amount of mental rebel-
lion, Milarepa dedicated himself utterly to the Holy Dhar-
ma—the way of liberation—and attained the nirvana.
He entered his final samadhi and passed from this world
in the eighty-fourth year of his life, attaining to the same
age as the Lord Buddha. The direct cause of his death
is said to have been the eating of poisoned curds. Mila-
repa left a large number of hymns and sacred poems, many
editions of which exist in Tibetan.

Milarepa fulfills all the requirements of Eastern Adept-
ship. His birth was accompanied by extraordinary cir-
cumstances. He practiced the disciplines of Tantric Yoga,
gaining a variety of occult powers. He was initiated by
his Guru Marpa with esoteric rites, and earned his place
in the Kargyutpa apostolic line. He gained the inward
contemplation of eternal truth, preached, performed mir-
acles, and gathered disciples about him. He attained the
liberation, and his death was attended by proofs of his
divine estate. When his body was cremated, heavenly be-
ings appeared in the smoke and flame of the funeral pyre,
and his relics possessed miraculous qualities.

The story told of Milarepa by Sarat Chandra Das*
and probably derived from the Lu bum, a collection of

* Journey to Lhasa & Central Tibet.
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tracts attributed to the Guru, is indicative of the super-
natural powers ascribed to Milarepa. One day while the
sage was traveling to Lhasa accompanied by a conceited
disciple, Milarepa resolved to administer an appropriate
reprimand. He ordered his pupil, named Ra-chung-pa,
to bring him a pair of old yak horns which lay on the
ground near the road. Ra-chung-pa did not comply for
he could see no advantage to be gained by collecting the
horns, and decided that his Master was in his dotage and
full of childish fancies. Milarepa picked up the horns
himself, announcing that they would be of use some time
or other.

Shortly after, a violent hailstorm overtook the travel-
ers, and there was no place where they could find shelter.
Ra-chung-pa covered his head with his gown and sat
shivering on the ground, severely beaten by the hailstones,
until the storm had passed. He then searched for his
Lama, but could not see him anywhere. Soon he hcard
a voice, and looking down beheld Milarepa seated com-
fortably inside one of the yak horns. “If the son is equal
to the father, then,” said the saint, “let him seat himself
inside the other horn.” Ra-chung-pa was properly humil-

iated, for the horn was too small to serve him even as a
hat.

The Epic of Gessar Khan

Although the indigenous literature of Tibet is domi-
nantly religious, there are several cycles of hero myths that
reveal in great detail the cultural tradition of the peoples
of the Altai-Himalayan zone. These semihistorical sagas
are important, not only as records of old times but as veiled
accounts of the esoteric institutions, systems, and practices
of Northern Asia. The inhabitants of Tibet have no class
of literary production analogous to Occidental fiction; in
fact, they have no appreciation for the concept of stories
written simply to amuse or entertain. Their attitude to-
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ward the Occidental novel is direct if not especially im-
aginative: “If it is not true, it is not worth reading.”

_In most matters, Tibetans simply refuse to pay the
price of Western progress. They will accept from outside
only such commodities and conveniences as can be assimi-
lated without in any way altering or distorting the tradi-
tional way of life. Thus they combine the most abstract,
metaphysical doctrines with an intensely materialistic re-
alism, but this very realism drifts easily and naturally into
an elaborate and involved fantasy. To the Tibetan mind,
Gessar of Ling is both a person and a personification. None
doubts that he actually lived nearly twelve hundred years
ago, that he still lives in a paradisiacal court, and that he

will come again to cleanse Lhasa of the corruptions of a
decadent priesthood.

It is doubtful whether the Gessar cycle originated in
Tibet or Mongolia. The bards of both peoples claim him
as their own. The poems themselves, however, seem to
favor the Tibetans, and efforts to interpret the fabulous
geography of the narratives support, at least in part, this
conclusion. Such great epics as the Iliad, the Ramayana,
the Sigurd Saga, and the Gessar Khan are remarkably
similar in construction and method of unfoldment, and in-
cline to the suspicion that these similarities are not entirely
accidental. Some have suggested that an early Greek or
Roman influence can be traced in the Gessar cycle. Even

the name of the hero is reminiscent of the Latin title,
Caesar.

At least two distinct forms of the legends of Gessar
Khan are known to exist: the Tibetan and the Mongolian.
While the story line is much the same, there are enough
differences, especially psychological, to indicate that each
version has a long traditional background. Unfortunately,
the complete cycle is not available in English, and the task
of assembling the material from native sources presents
almost insurmountable difficulties. It is doubtful if any
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one Tibetan bard or his Mongolian equivalent is in posses-
sion of the complete epic. The recitations of the Gessar
poems are best described as interminable. One brief epi-
sode may require several wecks in the telling. This is due
to the elaborate and highly-traditional manner of involv-
ing the smallest fragment of the action of the story in an
elaborate structure of mystical, religious, philosophical,
and symbolical speculation.

Mme. Alexandra David-Neel, with the assistance of
the Lama Yongden, has given us an excellent summary of
the Tibetan version under the title, The Superhuman life
of Gesar of Ling. She made use of scarce manuscripts,
and listened for weeks to the native poets in preparing her
digest of the legend. As far as she was able to learn, no
printed version of the Tibetan poem of the Gessar epic ex-
isted. She notes that inquiry among qualified Tibetans,
including the present king of Ling, revealed no trace or
indication that the work exists in a printed edition. Sir
Charles Bell, for many years British political representa-
tive in Tibet, stated definitely, after elaborate questioning
at Lhasa, that the legend of Gessar Khan had never been
printed, and that even manuscripts are quite rare.

A printed version of the Mongolian legend of Gessar
appeared in Peking in 1716, during the reign and under
the authority of the Emperor Kanghi. In 1836, the Im-
perial Academy of Sciences in St. Petersburg author-
ized one of its members, Isaac Jakob Schmidt, to prepare
a new edition in the Mongolian language from the earlier
text, and three years later a German translation was pub-
lished under the title, Die Thaten Bogoda Gesar Chan’s.
In his analysis of the text, Professor Schmidt was also of
the opinion that the legend was of Tibetan origin. The
Mongolian form of this hero saga was the basis of an
English text published in 1927 under the title, Gessar
Khan, by Ida Zeitlin. In this work, credit is also given
to the so-called Little Gessar, translated from a Kalmuch
original, published in Riga in 1804.
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Although it is usual to refer to Gessar Khan as a myth-
ological hero, it seems likely that he flourished in the 7th
or 8th century of the Christian era, possibly at the one
time that Tibet made a bid for recognition as a world
power. The peoples of this now-remote and feeble coun-
try once conquered a considerable part of China, and even
sent an expedition as far as Persia. For our purposes, the
historicity of the account is of slight importance, our
principal concern being its place in the literature of the
Adept tradition. Like the Arthurian cycle and the legends
of Charlemagne and Roland, the epic of Gessar is a thin-
ly veiled account of the initiate-priest-king. He is the
warrior-Adept, who is to conquer the world under the
banner of Shambhala.

As Merlin the magician played a vital part in the ad-
vent of King Arthur and was his spiritual mentor, so in
the legend of Gessar, one of the greatest of the Asiatic
Adepts, the Guru Rinpoche Ugyen Pema Jungnes, is the
guide and spiritual counselor. We already know this
Precious Spiritual Master under his Sanskrit name, Pad-
ma Sambhava. In some parts of the Gessar legend, the
hero king appears as little more than a tulpa; that is, a
mental phantom created by “will and yoga.” In other
places, Gessar assumes the attributes of a tulku. In Ti-
betan transcendentalism a tulku is an emanation or avatar
of a deity. This emanation can take flesh and be born,
but the spiritual being itself remains apart from its
projected personality. We do not need to proceed far
with these speculations for the metaphysical importance of
the legend to become apparent. In both the Tibetan and
Mongolian versions, Gessar is the embodiment, projection,
or phantom form of one of the Bodhisattvas, the Enlight-
ened Lords of Compassion, who take upon themselves the
illusion of matter for the redemption of mankind.

In the period during which the Gessar saga was de-
veloping, it appears that Padma Sambhava had already
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departed from Tibet, and had taken up his residence in
the copper-colored mountain of Lanka (Ceylon). He
communicated with the hero-king of Ling by means of
a magical projection, appearing in visions and dreams.
From this circumstance we may infer that Padma Sam-
bhava was incorporated into the legend after the end of
the 8th century. It is not at all certain that the epic of
Gessar of Ling belongs to the Buddhistic period in Tibet.
The stories may be much older and belong to the pseudo-
historical fantasies of the Bon-po, the indigenous religious
Mysteries of this forbidden land.

It is unnecessary to explore here the various details of
the Gessar legend. It is sufficient to point out that in both
the Mongolian and Tibetan (Kham) versions the hero
emerges as the typical defender of the faith, protector of
the weak, and avenger of wrongs. He is a trans-Hima-
layan Lohengrin, a shining figure whose peculiar symbol
was an arrow. As the swan knight was the ambassador of
the mystic Fraternity of Mont Salvart and a servant of the
San Grael, so Gessar Khan appears as the emissary of the
secret Brotherhood of the Kalachakra Mysteries, celebrated
in Chang Shambhala. Like the Egyptian Horus, he is
the destroyer of evil, and in the popular mind of the na-
tions which venerate his memory, he shares many of the
attributes of the Maitreya Buddha—the Messiah to come.

Gessar Khan will enter Lhasa at the head of his ar-
mies, and will purify the Lamaist doctrines and temples.
He will drive the money changers from the shrines and
restore the Resplendent Doctrine. At the same time, he
will drive foreigners from the land, and under his rule
Tibet will rise victorious and attain supremacy among the
nations of the world. Those who fought with him in the
past, his gallant generals and his faithful followers, wait
in Paradise to be reborn with him. His return is promised
by ancient oracles, prophecies, and omens; and today,
throughout Northern Asia there is an increasing belief that
his advent is near.
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Like most culture heroes, Gessar Khan attained vic-
tory over his adversaries, many of whom were demons
under various guises, by means of magical powers asso-
ciated with the esoteric practices of the Tantra and Kala-
chakra schools. The hero was immaculately conceived as
the result of his mother drinking holy water from a cup
of yellow jade, ornamented with the eight propitious
emblems of Buddhism. The annunciation was accom-
panied by miraculous signs and the appearance of a vast
assemblage of divinities. Gessar was born with three eyes,
but because the one in the center of his forehead was the
cause of much wonderment and comment, his mother
closed it with the pressure of her thumb. A tiny lidlike
mark, however, remained, by which the hero could be rec-
ognized by those who had the skill to examine closely.

As is usual in such stories, a wicked and jealous prince
sought to destroy the infant, through fear that the divine
child might sometime usurp the kingdom. Gessar also
includes a certain inconsistent factor nearly always present
in the culture hero. Though divine, destined to accom-
plish a world mission, and equipped with extraordinary
magical skill, he passed through numerous misfortunes
which he was unable to prevent, and had to depend upon
the wisdom of the wizard-Guru Padma Sambhava for
guidance in outstanding emergencies. Like Siegfried in
the House of the Gibichung, he was given a draught of

forgetfulness by his own unfaithful wife, and few of his
affairs ran smoothly.

The folk hero is always vulnerable but ultimately vic-
torious, and Gessar is no exception to the general rule.
He overcomes giants, despots, and supernatural monsters,
but his peculiar skill in conjuring into existence phantoms
to do his bidding reveals a pattern of sorceries distinctly
Asiatic. In the Kham version of the legend, Gessar did
not die by mortal hand, but, having fulfilled his mission,
made use of the high secrets of the Kalachakra to accom-
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plish the instantaneous dissolution of his own body. While
in meditation with four of his companions, whose destinies
were linked with his own, they uttered secret words of
power and vanished together, leaving only their empty
robes in the midst of circles of radiant light.

It will be obvious that Gessar Khan is a type of the
Adept-king. His story is a “history of power”; even to re-
cite it is to invoke the very presence of Gessar himself.
As Pythagoras recited lines of the Iliad in treating the sick,
so the songs of the Gessar epic are walls of protection.
Travelers, wandering through brigand-infested regions,
chant the verses, convinced that no enemy can disturb
them while they sing of the hero of the world. Many of
the choicest secrets of high Asian esotericism are incor-
porated in this Tibetan epic. It is regrettable that Mme.
David-Neel did not see fit to include the philosophical
elements of the legend in her translation, but, as she
pointed out, the work in its complete form would be of
such length and complexity as to discourage the most en-
thusiastic editor.

While it is not fair to say that the story of Gessar Khan
is the key to the mystery of Shambhala, there can be no
doubt that the two streams of tradition are intimately as-
sociated. The late Nicholas Roerich indicated that the
legendary personality of Gessar Khan stands side by side
with that of Kulika Manjusri Kirti, the Adept-ruler of
Chang Shambhala. Prof. Roerich writes: “In Tibet we
had occasion to convince ourselves of this legend. We
were told of Gessar Khan’s palace in Kham, where th'e
swords of his army are collected, serving as beams for his
palace . . . . Gessar Khan is armed with arrows of thunder,
and the predestined army is soon ready to come out of the
sacred land for the salvation of mankind.” *

* See The Heart of Asia.
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Chang Shambhala, the Sacred City

No study of the esoteric hierarchy would be complete
without a discussion of that mysterious Land of Quietude,
to which occasional reference is made in books relating
to Tibet. We cannot subscribe entirely to the enthusiasm
of Nicholas Roerich, who refers to Chang Shambhala in
his books, Heart of Asia and Shambhala, as though the
name of this kingdom of the Adepts were on the lips of
every Lama and shaman from Turkistan to Peking.

The judgment of less-emotional scholars would sustain
the conclusion that Shambhala is referred to only on com-
paratively-rare occasions and presents a number of diffi-
culties, even to the Tibetan mind. Certainly it is held in
high veneration, like the secret and sacred places men-
tioned in other Fastern Scriptures and commentaries.

It is quite possible that Prof. Roerich contacted learned
monks who understood the esoteric empire, but it is also
highly probable that he contacted other less-learned Lamas
and laymen, whose imaginations were considerably in ex-
cess of their erudition. We may also be forgiven if we
suspect that Chang Shambhala has proved useful in the

political sorcery for which Tibetan diplomacy is justly
famous.

In a land dominated by a traditional belief in the mi-
raculous and permeated with prophecies concerning the
coming incarnations of celestial Bodhisattvas, legendry
easily gets out of hand and leads to conclusions impressive
to the uninformed, especially to those Occidentals to whom
Tibet is synonymous with esotericism.

It is not our intention to discredit the mysteries of
Chang Shambhala, but merely to point out that the Adept
kingdom is as little known and understood by most of the
Lamas of Lhasa as it is by the white unbelievers from be-
yond the seas. Questions naturally come to the minds of
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the uninitiated: Is Shambhala an actual country now ex-
isting to the north of Tibet, or did such a place exist in
the remote past, to survive only as a legend? A(.:cor(?lm.g
to Emil Schlagintweit, a mystical system of yogic -dlSCl-
plines, called the Kalachakra (the cycle of time), is re-
ported to have originated in the fabulous country of Sham-
bhala, (Tibetan, Dejung), the source or origin of all hap-
piness.

Over a century ago, the mysterious European scholar
Csoma de Koros attempted to calculate the location of
the earthly Shambhala. He placed thea country obeyond
the Syr Darya (Jaxartes), between 45° and 50" north
latitude. In his various works, Csoma pointed out that,
according to northern mystical beliefs, the next great spir-
itual revelation, which was to succeed present-day Bud-
dhism, was to come from Shambhala. Nicholas Rocr;gh
summarizes this account in his Altai-Himalaya. While
this was certainly the conviction of Csoma de Koros, we
do not have a great deal of supporting evidence from
Tibetan sources for many of his conclusions.

Rin-chen Lah-mo, in We Tibetans, gives us a summary
of the tradition from the point of view of a native intel-
lectual: “Buddhism would gradually be overcome by alien
religions until Shambhala, a great State to the North of
Tibet, would take up arms and restore the Faith through-
out the world. This was revealed to O-pa-me, meditat-
ing in his second reincarnation—that is about two cen-
turies ago. I gather from my Tibetan friends that Sham-
bhala, which is unknown to our geography, does not mean
necessarily to exist as a place in the material world, though
it is encircled by walls of solid copper. From such mys-
tic realms, incomprehensible to the ordinary mind,_ Put
presenting no difficulties of belief to Tibetan mysticism
or to our modern spiritualism, came perhaps the angels
of Mons.”
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Ekai Kawaguchi, a Japanese Buddhist monk, who lived
in Tibet for about three years and prepared a highly-
readable account of his adventures, accumulated some
opinions bearing upon Shambhala. The Reverend Kawa-
guchi believed that a Lama of the Yellow Sect invented
or revised the legend of the mythical Land of the North.
This same Lama localized Chang Shambhala in the region
of Kashmir, and preached that a mighty prince would
rise in this district, conquer the world, and convert it to
Buddhism. There was also a rumor, in substance, that
the Siberian Lama Dorjieff had exploited this prophecy
with consummate skill, as a means of increasing Russian
influence in Tibet. He declared that Russia was the
Chang Shambhala of the old prophecies. *

The average Occidental is not overly well-acquainted
with trans-Himalayan geography, but Kashmir is to the
south of Tibet, and Chang Shambhala is stated specifically
to lie to the north, and the word chang means north. Ef-
forts to shift the kingdom of the Adepts to some obscure
location in the vast wastes of Siberia have gained little, if
any, popularity. Although there is a belief that Gessar
Khan, the Tibetan culture hero, will be reborn in Chang
Shambhala, it would be a mistake to assume that the ref.
erences to Shambhala are an integral part of the Gessar
epic. There is much to indicate a late association origi-
nating in the popular mind.

Although it is generally assumed that the Shambhala
story originated in India and is the Altai-Himalayan ver-
sion of the mysterious Kailasa of the Hindus, these con-
jectures neither arise in nor lead to any certainties. It is
equally possible that Chang Shambhala was inherited from
the Bon-po, along with many other elaborate speculations
and doctrines. Perhaps this Northern Paradise was con-
verted or transformed from material belonging to the
primitive faith of the wild mountain tribes.

* See Three Years in Tibet, by Ekai Kawaguchi, and Superhuman Life of Gesar
of Ling, by Alexandra David-Neel.
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Various religious motions agitate the surface of ortho-
dox Lamaism, much in the same way as schisms and sects
confuse the issues of Western theology. We cannot blame
the Asiatic for dreaming of Utopia in the terms of his
own requirements, while we, plagued with our problems,
derive comfort and inspiration from daydreams about
Shangri-La.

Sir Thomas More had scarcely finished his Utopia
when serious-minded men discussed the advisability of fit-
ting out an expedition to search for the Chancellor’s phan-
tom commonwealth. Enraptured Lamas, meditating on
the mysteries of their faith, might easily believe them-
selves transported to some ethereal region where the gods
still walked with men. We can become very literal in our
mystical speculations, and many accounts of Shambhala
which pass as factual are really only the subtle substances
of a dream. The Shambhala of the esoteric tradition is
as little known to the Lamas as it is to scholars of Europe
and America. We are dealing with a problem involv-
ing extraphysical dimensions, both philosophical and geo-
graphical.

Mme. Blavatsky is emphatic in her statement that the
Western Paradise, or Western Heaven of Amitabha, is
not fiction located in transcendental space; it is an actual
locality in the mountains of Asia, or more correctly, en-
circled by a desert within mountains. It is the residence
of those Masters of the esoteric wisdom who have attained
the ranks of Lohans and Anagamins (Adepts). It is re-
ferred to as western simply from geographical considera-
tions; and “the great Iron Mountain girdle” that sur-
rounds the Avitchi and the seven Lokas that encircle the
Western Paradise are very exact representations of well-
known localities and things to the Eastern student of oc-
cultism. *

* See Secret Doctrine, Vol. 3.
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Here, as in several texts, the Western Paradise and
the Northern Land of Quietude appear to be identical in
meaning. In Chinese Buddhism, by the Rev. Joseph Ed-
kins, who in turn quotes from the Chinese author, San-
Kian-yi-su, appears the following :

“Bodhidharma brought from the Western Heaven
(Shambhala) the ‘Seal of Truth® (true seal) and opened
the fountain of contemplation in the East. He pointed
directly to Buddha’s heart and nature, swept away the
parasitic and alien growth of book-instruction, and thus
established the Tsung-men, or Esoteric branch of the Sys-
tem containing the tradition of the heart of Buddha.”
There is a persistent rumor that Bodhidharma, the cele-
brated Patriarch of Zen, had reached Shambhala, but
here this land of the Adepts is directly identified with the
Western Paradise of the Mahayana schools.

Several recent writers who have mentioned Shambhala
reveal their indebtedness to the books of Nicholas Roerich.
Some years ago, the Tashi Lama, who is the spiritual head
of the Tibetan theocracy, fled from Tashi Lhunpo, and
took refuge in China. His departure was motivated by
political agitation within the country. “This is,” writes
Constance Bridge, “according to prophecy, a sign that the
era of Shambhala is at hand. The Tashi Lamas are sacro-
sanct among the Central Asian mystics. They are the great
exponents of Kalachakra, the Yoga of utilizing the high
energies. The belief exists that the Tashi Lama, in his
mysterious flight, visited the land of Shambhala, to which
he has access. The uninitiated cannot know its exact situ-
ation, but the writings of mystics in many countries indi-
cate its whereabouts through symbolism.” The same
author suggested in a general way that the Eastern reports
intimate that Shambhala is in the region of the Kara-
korams. These mountains lie north of India and south of

* See Thin Air.
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Lake Balkhash. Between this area and Lake Baikal lies
Tannu Tuva, au autonomous Soviet Republic. The area
under consideration is of immense size, extending fron:
approximately 70° to 110° east longitude, and from 30
to 60° north latitude. Most of the region is only slightly
explored.

While the glowing tower of Shambhala may stand on
some remote peak of the north, the true significance of the
sacred city or philosophic state, ruled over by Kulika Man-
jusri Kirti (Rigden Djyepo), the Adept-King of the Wheel
of Time, is actually the spiritual overstate, and Chang
Shambhala is the banner city of the invisible government
of the earth. It is the invisible nation, populated by a
race of heroes, who have emerged from the ordinary con-
cerns of mortals and have journeyed along the Red Road
of the North.

The Tibetans believe that the northern lig}}ts shine
from the ramparts of Shambhala. By this, they intend to
imply that the Land of the Blessed will be understood by
those who know the true meaning of the Aurora Borealis
and the magnetic currents of our planet. The Masters of
the Tantric school of Yoga understand which of the nerves
of the human body are the paths of the north. Having
mastered the esoteric doctrines of the Kalachakra, they
know that Atman is the Perfect Adept. It is the Eternal
Self who rules over the dream of time and place from the
shining tower of Chang Shambhala.

The way to the throne of Rigden Djyepo, Adept of
Shambhala and the coming King of the World, is inward
and upward along the narrow path of the internal breath.
Only the mystic familiar with the old wisdom can under-
stand fully the Shambhala of the mind,. which is discov-
ered by an internal experience of consciousness.

The world is bound together by a plan and purpose
beyond the estimation of the average person. The Adepts,
initiates, and disciples of the Secret Schools, though scat-
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tered about, are all part of an empire of sages who are the
servants of the Generalissimo of the World. This Gen-
eralissimo, as he was called by the Rosicrucian writer,
John Heydon, nearly three-hundred years ago, is the hiero-
phant of the rites of Shambhala. It is his duty to bind
together his empire of saints and sages, and to prepare
the day when the ruler of the Philosophic Empire will be-
come king of the whole world.

Perhaps his advent is imminent, for they say that the
banners of Shambhala show the king with one foot lowered
from his lotus throne and placed firmly upon the high
earth of Himavat. The horsemen of Shambhala ride
through the air, bearing the messages of the King of Kings.
Below, on the broad plains, the armies of light and dark-
ness are battling for supremacy. In their extremity, men
lift up their eyes unto the hills from whence cometh their
help. Humanity waits the fulfillment of the promise of
the King of Kings. The benign, all-compassionate Mai-
treya gazes down from his gilded throne. Suddenly,
through the air flies an arrow, inlaid with turquois and
feathered from the plumage of heavenly birds. This arrow
is the sign of Gessar Khan, the warrior-king of the north.
The wind horses bear their prayers to the throne of Rig-
den Djyepo. The banners of Shambhala are unfurled.
The great drums rumble through the seven towers of Asia.
The army of the conqueror is come.

All this is symbolism, myth and legend, old predictions
and new prophecies, but beneath the fable lies the fact.
The Adepts and initiates and the esoteric schools guard
the Wheel of Time. The Wheel turns; men hear the Doc-
trine, and in the day “Be With Us,” the great school will
return to the world, restoring the succession of the priest-
philosopher-kings, who, by divine right and the divine
will, are the natural rulers of mankind.
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This work is a section of a comprehensive survey
of the Adept tradition, which will be complete in
fifteen parts. It is issued in the present form be-
cause of the unprecedented rise in the cost of book-
production. Only in this way can the material be
made available to students at a reasonable price.

THE SAGES OF CHINA
INTRODUCTION

The immense area of China, its vast population, and
its long cultural history, have combined to create a rich
and varied tradition. The Middle Kingdom was a world
to itself, and although influenced by foreign ideas and doc-
trines, this interesting and romantic land developed arts
and sciences, religions and philosophies, trades and crafts,
peculiarly its own. China absorbed racial and cultural sys-
tems, and with patient alchemy transmuted all that was
not Chinese into that which is forever Chinese. It would
be reasonable to assume, therefore, that Great Cathay
would not be deficient in those branches of learning by
which other nations and peoples had advanced their
knowledge of man’s internal life. We know that so-called
esoteric arts and sciences were known in China from most
ancient times. These people had their cabalism, astrology,
numerology, alchemy, phrenology, spiritism, and demon-
ology. Their ancient writings abound in hints and intima-
tions bearing upon secret disciplines of the mind and body
intended to cultivate extra-sensory perceptions and the
spiritual potentials of man. It would be inconceivable that
what we call the Adept tradition should not have arisen
among them, or that it should have departed in any essen-
tial manner from similar teachings found in other parts
of the civilized world.

Unfortunately, the Chinese language has been a bar-
ricr which few Western scholars have been able to pene-
trate. Such scholars were not, for the most part, sensitive
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to the mystical overtones of Chinese thinking, and have
neglected those works and monuments that deal especially
with our subject. In spite of this regrettable circumstance,
enough information is available to sustain the basic assump-
tion that the Chinese did believe in the reality of certain
superior human beings who had perfected human nature
by knowledge of divine arts. These beings were able to
communicate with the creatures of the heavenly spheres.
They could announce coming events, heal the sick, cleanse
the leper, and even raise the dead. In all cases, they
claimed to participate in a secret body of learning avail-
able only to those who accepted the disciplines of quali-
fied teachers and became disciples of the Masters or Sages
who had retired from the world and renounced possession
and ambition. The Sages of China, therefore, are sub-
stantially identical with the Holy Men of India, and their
instruction followed the rules and practices of the Hindu
Gurus and other venerated ascetics.

In China, as in other regions, an elaborate symbolical
structure was gradually unfolded. The lives of the Sages
were involved in allegories and legends which clearly in-
dicate to the informed the presence of a secret teaching
faithfully transmitted from generation to generation. As
in other nations there were many levels and grades of
scholars, teachers, and philosophers, so in China learning
was highly diversified. The mystical arts attracted only
a certain class or type, and the principal exponents of
Chinese esotericism were regarded as beings set apart from
ordinary mortals. The same was true in Egypt, Greece,
and Persia.

One of the most convincing proofs of the Adept tra-
dition in China is the early rise of secret religious and phi-
losophical societies resembling the Eleusinian rites of
Greece and the Osirian rituals of Egypt. These Chinese
fraternities absorbed into themselves the principal symbol-
ism of Taoism, Confucianism, and Buddhism, and fash-
ioned therefrom a rich tapestry of ceremonial procedures.
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Candidates were initiated, taking their obligations and re-
ceiving their instructions in the approved manner of the
Mystery Schools of classical antiquity. The Chinese ini-
tiate, like his Western confrere, was dedicated not only to
the perfection of his own inner life, but to the improve-
ment of his fellow man, the reformation of society, and the
restoration of the Golden Age.

Under the names of genii, fairy folk, and other fabu-
lous beings, the Chinese Adepts are perpetuated in the
annals of the nation. China is rich in mystery plays, spir-
itual theatricals, metaphysical dramas, and magical pag-
cantries. When foreign influences—which included Bud-
dhist, Christian, Moslem, Persian, and Jewish—came with-
in the sphere of Chinese thought, they were incorporated
without serious conflict or dissension. The principal de-
scent of knowledge was in no way threatened or disturbed,
and the elaborate mythology of China continued to veil
the ancient sciences. Intimate personal contact with
things Chinese results in a complete confirmation of the
basic premise. These people did know the mysterious
science of sciences, through the mastery of which man can
transcend his own mortality and take his place among the
Immortals.

The secret societies of medieval Europe, especially
those which rose after the Protestant Reformation, had
strong social and political programs. This also is true in
China. As early as Confucius, the Sages envisioned the
perfect human civilization, the philosophic commonwealth.
They believed that a hierarchy of illumined human beings,
acting as intermediaries between the gods and ordinary
mortals, was laboring continuously with divine sanction
and approval to bring about the regeneration of society.
The philosophic schools were microcosms, or miniatures,
of a blessed state which should ultimately be enjoyed by
all men. The Chinese Sages, therefore, belong to the Or-
der of the Builders, for they too were fashioning their ever-
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lasting house without the voice of workmen or the sound
of hammers.

We have attempted to point out some of the more ob-
vious landmarks of this Chinese Freemasonry, this associa-
tion of Sages who met in secret counsel and who were the
uncrowned rulers in the Philosophic Empire. We sincere-
ly hope that our basic assumption, as stated in this pre-

amble, will be adequately supported by the material which
follows.

ManrLy Paimer HaLL

March 1957, Los Angeles, California

THE ADEPTS

THE SAGES OF CHINA

Like all other highly civilized peoples of antiquity, the
Chinese possessed a deep and highly diversified religio-
philosophic structure of doctrines and ideas, and divided
their intellectuals into several clearly defined groups. Their
moral, ethical, and mystical convictions were based upon
the great triad of venerated instructors: Lao-tse, Con-
fucius, and Buddha. These three are generally included
in the list of world teachers or supreme benefactors of
humanity, and haye been honored far beyond the bound-
aries of their own nations and races. They were truly
divine men, and their missions and ministries were accom-
panied by portents and miraculous events. Around each
of them have developed elaborate traditional accounts,
and each has come to be regarded as the founder of an
essential religion or doctrine with which his name was
ever after associated. Their conduct became a noteworthy
example to all who sought self-improvement. Their words
were treasured as scriptural revelations, and the orders,
schools, or sects which they founded expanded, gradually
taking on the coloring and overtones of theological institu-
tions. In the course of ages, recognition for these teachers
increased, and they were elevated by popular regard to a
divine or semi-divine estate.

Although all arbitrary statements must be to a degree
inadequate, it may be said in general that the Chinese

9
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philosopher or Sage, in the most conservative use of such
terms, followed in the footsteps of Confucius. He was a
sober man, dedicated to learning and profoundly concerned
with the ethical improvement of society. Although he
might respect metaphysical speculations, as did Confucius
himself, he regarded such abstractions as outside the realms
of logic and reasoning. These Sages gained distinction as
the founders of philosophic schools, were consulted by
liberal emperors and statesmen, were entrusted with the
instruction of the young, and made numerous contribu-
tions to the arts and sciences of their times. Their lives
paralleled in many ways the careers of the Greek phi-
losophers such as Plato, Aristotle, and Socrates. Often
they were suspected of a deeper knowledge than they
chose to reveal, but they emphasized such practical attain-
ments as were likely to promote the public good. They
moralized on the duties of rulers, encouraged the develop-
ment of democratic attitudes, advocated philosophic dis-
ciplines to refine and ennoble human character, and be-
stowed, generally speaking, good advice which sincere per-

sons intuitively and instinctively recognized to be true and
useful.

Both Buddhism and Taoism included scholars of sage-
like disposition whose careers paralleled those of the Con-
fucianists. In addition, however, they created orders of
mystics or transcendentalists of an entirely different class.
Both Buddhism and Taoism involved theological and meta-
physical speculations as essential parts of their doctrines.
If, therefore, Confucianism had its great Sages, these other
groups had their illumined saints, whose attributes and
characteristics were similar to the saints of Christendom.
In China, the Buddhist saints were called Lohans (Lohan),
and the Taoist saints were broadly referred to as the Im-
mortals. The Buddhist Lohans or Arhats were sanctified
men who had been either the personal disciples of Buddha
or early patriarchs of his doctrine. The group was gradu-
ally enlarged, however, to include important leaders and
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—From Favier's Peking
CHINESE SAGES IN DISCUSSION

From a ceramic of the Ch'ing Dynasty

converts of later times whose dedication to the teachings of
Buddha had resulted in illumination and the development
of transcendental faculties and powers. Thus, the small
circle of sixteen or eighteen Lohans gradually expanded
into the larger circle of five hundred saints, and even this

term became symbolical of an almost countless assembly of
enlightened beings.
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In Taoism, it is not known whether Lao-tse had a
selected group of intimate asssociates. He was a lonely,
isolated man, who did not expect others to understand
him or the profound doctrine which he taught. In the
course of time, however, the abstract intimations about
wonderful and miraculous things gained favor and atten-
tion, and in the second, or metaphysical, period in the
descent of his teachings, the doctrine of the Immortals
came to be highly emphasized. These mystics claimed to
receive instruction from previous saints who had retired
from the world and dwelt in celestial regions. They ap-
proached favorite disciples in dreams and visions, and re-
vealed the secrets of transcendental magic. Under the
guidance of some preceding Immortal, dedicated students
were taught the abstractions of the Chinese Cabala, the
transmutation of metals, and the secrets of immortality.
In this way, a fabulous order of creatures came to be pop-
ularly venerated. Legends grew about them, and elabo-
rate symbolical accounts were faithfully preserved as part
of Taoist tradition.

Dimly beneath the delicate fantasy relating to the
Chinese Immortals, the outlines of a formal structure of
ideas are traceable. As in the case of the Western saint,
the philosophical aspect is seldom clarified. Nevertheless,
these Immortals correspond closely with the orders of
Greek heroes, like Achilles, Ulysses, and Aeneas. Such
historical factors as may have originally existed became
subservient to a broad concept or idea, which probably
originated in India. The human being, by the release of
divine resources within his own nature, can transcend the
normal limitations of the human state and ascend to a
middle distance between gods and mortals. He can be-
come an intercessor; prayers may be addressed to him;
and he stands as a witness to the potential virtue and wis-
dom locked within the human breast. Taoism borrowed
much of its formal organization from the Buddhists, and
included an elaborate concept of the structure of the uni-
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verse. There were heavenly worlds, where the higher
divinities dwelt together, and there were lower worlds in-
habited by creatures of all kinds. Only the world of mor-
tals was visible; the other regions could be visited only by
the unembodied or the disembodied. Yet there were powers
within man by which he could project his own conscious-
ness beyond the limitations of his corporeal form, and, dur-
ing meditation, he might be privileged to mingle with the
denizens of some transcendent sphere.

. The Immortals were not only a whimsical tribe fash-
loned from dreams and fantasies; they were the projection
of man’s concept of his own potential. The human being
has always liked to believe that locked within him js
the capacity for spiritual and intellectual freedom, for
happiness and for growth into a better state. The Im-
mortals, therefore, were the projection of man himself. In
this way, they were not totally imaginary, for man did
not believe that his dreams were merely delusions. The
teachings of Taoism and Buddhism assured him that he
was actually the citizen of a far larger and nobler universe
than he had ever experienced in his daily struggle for exist-
ence. He not only believed, but intuitively knew, that
there.werc beings superior to himself. He knew they had
to exist, and he was perfectly willing to assume that they
constituted orders or hierarchies of gods and godlings like

th A5 it
S: Pt;xlrﬂo.nes, dominions, and principalities referred to by

The curious combination of high idealism and intense
practical thinking which distinguished the Chinese mind
led naturally to the formalizing of the concept of the Im-
mortals. These creatures were not only possessors of al-
most limitless magical powers, but were also a convivial
group of intensely happy beings who neither hungered nor
thirsted, were free from poverty and pain, enjoyed con-
gcni.al companionship, and were far removed from the tyr-
annies of corrupt political systems. They had their own



14 TwHE ADEPTS

government, and because they combined a blissful state
with shrewdness of mind, they could, if properly solicited,
contribute to the improvement of human conduct, indi-
vidual and collective. By degrees, these celestials mingled
their characteristics with those of the Buddhist Lohan,
becoming teachers of those who could communicate with
them internally, and benevolent servants of truthseeking
mortals who had renounced worldly wisdom, dedicating
themselves to esoteric philosophy.

So involved a structure inevitably expanded and ulti-
mately absorbed popular heroes, scholars, and cultural
leaders who were given their various places in the tran-
scendental world of Chinese metaphysics. Nearly every
highly esteemed person was posthumously elevated to some
dignity which entitled him to popular veneration. This
drifted naturally in a religious direction and increased the
pantheon to huge proportions. Enlightened emperors, vic-
torious generals, outstanding poets, distinguished scholars,
and illustrious ancestors, shared in the common admiration.
There were deities presiding over doorways, moats, walls,
cellars, gardens, inns, bridges, and the family hearthstone.
Most of these, unlike the Greek nymphs, dryads, and satyrs,
were not simply imaginary creatures or elementals, but
were traceable to living persons who had once attained
some fame or dignity, and had been gloriously remembered.

Thus it is possible to divide Chinese illuminates into
three general classes. The first was composed of kindly
scholars who liked to commune together in some favorite
bamboo grove, write poems, discuss politics, and argue
problems of logic and reason. There were also wandering
monks and priests who, having contemplated deeply the
secret books and records of their Orders, had gained in-
tuitive powers and dimensions of internal vision and un-
derstanding by which they could explore the invisible uni-
verse around them. They therefore possessed a knowledge
not commonly attainable or generally available. These
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holy men correspond most closely to the Western concept
of godliness, and were duly and properly canonized. The
third group is a great polyglot founded partly upon man’s
instinctive desire to glorify the miraculous, partly upon
folk-lore and legendry, and partly upon the religio-scien-
tific conviction that it was possible for the human being
to grow qualitatively until he transcended all the bound-
aries of the reasonable and became a creature no longer
human, yet not truly divine. He was therefore the Immor-
tal Mortal, living on the boundaries which unite the seen
with the unseen. With such a being anything was possible,
yet he was not separate and apart from the great universal
plan. He more or less indicated the road that ordinary
man must follow, for within each human being is an Im-
mortal Mortal, forever striving to outgrow the earth and
live in the clearer atmosphere of the celestial regions. The
Immortals did not take the place of the great gods of
China, but they lived upon the sides of the heavenly moun-
tain, inwardly strengthened by the fruit of the tree of im-
mortality.

Before giving further consideration to the Taoist Im-
mortals, it may be well to pause and point out that the
typical Chinese scholar-philosopher combined intensely
rational procedures with highly intuitive faculties of re-
flection and insight. He was not only broadly learned,
but deeply enlightened. He venerated tradition, but of-
ten interpreted it mystically or symbolically. He was an
idealistic realist, living under a strict code of ethical and
moral procedures. In his private life, he practiced disci-
plines suggestive of the Hindu Holy Man, but when he
spoke or wrote, he paid strict attention to logic and con-
tributed very little to popular superstition. In the deeper
parts of his own nature, however, the Sage had the cour-
age to admit the reality of forces and powers superphys-
ical. Like Plato, he affirmed the existence of the gods and
their administration of human affairs, but he also assumed
that every man was responsible for his own destiny, and
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should occupy himself diligently with the reformation and
regeneration of his own character. Thus, in a way, the
several types of truthseekers which flourished together in
China, while highly individualistic, held many convictions
in common.

The Reverend Aubrey Moore supplied an introductory
note to the translation of the writings of Chuang Tzu pre-
pared by Herbert A. Giles. Of the Sages, the Reverend
Moore, mentioning the meeting of the Emperor Yao with
a hermit, adds: “But greater than Yao and the hermit is
the divine being who dwells on the mysterious mountain in
a state of pure, passionless inaction. For the sage, then,
life means death to all that men think life, the life of seem-
ing or reputation, of doing or action, of being or individual
selfhood. The sage knows nothing of the distinction be-
tween subjective and objective . . . . the sage sees the many
disappearing in the One, in which subjective and objective,
positive and negative, here and there, somewhere and no-
where, meet and blend.”

Chuang Tzu lived in the 3rd and 4th centuries B. C.
He has long been classed as a heterodox thinker, and his
writings were directed against what he considered the ma-
terialism of the Confucian teachings. His various literary
works, mostly of an allegorical nature, long found favor
among elder intellectuals who had been frustrated or dis-
appointed in public or private life. From Chuang Tzu,
who was strongly influenced by Taoism, can be gathered
the attitude of the learned men of his time as this relates
to the Sages. This was before the metaphysical period in
Taoism, when the school was still essentially philosophical
and the later embellishments had not gained general favor.
A few quotations from the books of Chuang Tzu indicate
a level of thinking comparable with the Greek outlook.
According to this erudite scholar, “It has been said, “The
birth of the Sage is the will of God; his death is but a mod-
ification of existence. In repose, he shares the passivity
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of the Yin; in action, the energy of the Yang. He will
have nothing to do with happiness, and so has nothing to
do with misfortune.’” Another statement also deserves
mention: “The sea does not reject the streams which flow
eastward into it. Therefore it is immeasurably great. The
true Sage folds the universe in his bosom. His good in-
fluence benefits all throughout the empire, without respect
to persons. Born without rank, he dies without titles. He
does not take credit for realities.” The subject is again in-
troduced into a dialogue, and Chuang Tzu writes: “ “The
government of the perfect Sage,” explained Chi Ch’e, ‘con-
sists in influencing the hearts of the people so as to cause
them to complete their education, to reform their man-
ners, to subdue the rebel mind, and to exert themselves one
and all for the common good. This influence operates in
accordance with the natural disposition of the people, who
are thus unconscious of its operation.” ” *

After the decline of Taoist transcendentalism and its
gradual integration into a theological sect, the old Chinese
concept of the Sage as profound counselor, wise philos-
opher, and venerable person who had enriched his inner
life through experience and reflection, enjoyed a strong
revival. Indicative of this transition is the philosophy of
Wang Yang-ming, (A. D. 1473-1529). He was a monistic
idealist, affirming that every individual had within himself
the capacity to know, but must release and perfect this
capacity through the enrichment of his understanding and
the constant application of philosophic principle to daily
conduct. Of the true Sages, Wang writes: “Men of this
type never cease in their pursuit of knowledge. The prac-
tice of the sage is to be a man who in the joy of its attain-
ment forgets its sorrows. Men of this type are never dis-
tressed. Perhaps it is not necessary to say whether he has
been successful or not in his pursuit.” Later he expands
this definition. “The sage may be compared to heaven.

* See, Chuang Tzu, London, 1869,
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There is no place where heaven is not present . . . . The
good man may be compared to a lofty mountain peak,
maintaining his lofty height. Nevertheless, one a thousand
feet high cannot stretch and become ten thousand feet
high, and one ten thousand feet high cannot stretch and
become a hundred thousand feet high. The good man
does not exhibit and exalt himself.” This statement is
reminiscent of the story, attributed to Mencius, of the man
who attempted to make his corn grow more rapidly by
pulling it each day.

Scattered through the writings of Wang are numerous
other references to the disposition and attainment of the
truly wise. The following quotations are typical.

“The sage returns to the original condition of his in-
tuitive knowledge, and thus the more refrains from super-
imposing his own ideas. The contemplation (emptiness)
of intuitive knowledge is the great emptiness of heaven,
and the absence of desire in intuition is the lack of form
of heaven.”

“When a sage or virtuous man is placed in a decadent
age, his treatment of men and his response to things is at
times indirect, but his method of procedure has never been
other than direct.”

“The omniscience of the sage has reference to natural
law only; his omnipotence has reference to natural law
alone. The mind of the sage is clear and intelligent; there-
fore in all things, he knows the place of natural law and
carries it out fully in practice.” *

In summarizing the Chinese attitude toward the Con-
fucian Sages, the Buddhist Lohans, and the Taoist Immor-
tals, it becomes reasonably obvious that these three groups
bore witness in various ways to one basic concept or assump-
tion. They all held that two kinds of knowledge exist—
the first, traditional; and the second, esoteric or mystical.

* See, The Philosophy of Wang Yang-ming, by Frederick G. Henke.
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They further taught that the second kind was superior to
the first, that it had always existed in the world, and that
it descended through illumined orders or hierarchies of
venerable teachers. These teachers in turn derived their
inspiration from secret sources. Therefore, beneath the
surface of profane learning was a sacred instruction which
could be revealed only symbolically or allegorically, and
this instruction was a perfect science or method of human
regeneration. By these convictions, the Chinese Sages be-
come the Eastern equivalents of the Western Adepts, or
those proficient in the science of sciences. Through the
complete knowledge of this, man can transcend earthly
limitations and become a conscious instrument for the re-
habilitation of society and the restoration of the Golden
Age.

The Ancient Masters

The cultural life of China has been deeply influenced
by three streams of ethical thinking. The first of these
streams was the mysticism of Lao-tse; the second, the
moralism of Confucius; and the third, the idealistic agnos-
ticism of Buddha. These systems have mingled and separ-
ated and mingled again, until they have merged into a
three-fold unity. The elements are no longer completely
distinguishable, but the consequence of the subtle alchemy
is the Chinese life-way.

Religion and art have always been closely associated.
The various schools of Chinese thought have been depicted
on the artistic level by many painters, a few remembered
by name, but the majority surviving only in their work.
Just who first composed the delightful picture called “The
Vinegar Tasters” may never be known. The concept,
however, has been perpetuated through the centuries by
many able interpreters. Today, the most familiar form
of the depiction shows three distinguished old gentlemen
standing around a vinegar barrel. Two of these august
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persons are bearded and venerable in the Chinese manner,
and the third has a halo around his head.

The vinegar tasters are Lao-tse, Confucius, and Bud-
dha. The vat is life. Each one has stirred the contents
with his finger, and then tasted thereof. Each, according
to the grand concept of his philosophy, gives his impression
of the favor of the vinegar. After Buddha has put it to
his lips, he declares the vinegar to be bitter; Confucius,
performing the same action, then solemnly states the vin-
egar to be sour; and Lao-tse, after estimating the bever-
age and rolling it about on his tongue, annnounces with
finality that the vinegar is sweet. From this point on, the
interpretation of the picture ascends to the rarified atmos-
phere of higher psychology.

Perhaps Buddha found existence a little more acid than
the facts justified, for the Chinese mind, eager to attain
immediate fulfillment, is inclined to seek such peace
within the realms of visible dimensions. When Confu-
cius called the vinegar sour, he was making a factual state-
ment. He neither enlarged nor moralized upon the ac-
tual flavor of living. There was little over-optimism and
less over-pessimism in the convictions of this Sage. He
expected little, and occasionally found more than he ex-
pected. The more subtle of the humor was reserved for
Lao-tse. It was part of Taoism that the alchemy of con-
sciousness should transmute the basic substance of world-
liness. Therefore, Lao-tse tasted the vinegar and declared
it to be sweet. Some would say that he was mad; others
that he was a liar; and still others that he had lost his sense
of taste. All would be wrong. For the sly old scholar was
well aware of the wisdom of his convictions.

Among the historical Sages of China, therefore, these
three — Lao-tse, Confucius, and Buddha — form the great
triad. The thoughtful Chinese does not choose between
them. He accepts from each according to personal need
and the circumstances of the occasion. If one belief is
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The Three great teachers of China, with attendants.
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good, two are better, and three are best. It is propt}alr,
there’fore, to recognize the three ancient teachers who
have been apotheosized by the veneration of ages and ixll;c
regarded as the real, if unsceptered, sovereigns ruling the
empire of reality.

Lao-tse

Everything about Lao-tse is mysterious and obEcuéc.
It is assumed that he was born about the year 604 B. G.,
and was therefore a contemporary of Pythagoras. He was
born of humble family, and some say under a peach tree.
Miraculous events announced his bnrth,.espemally a grt-z?ﬁ
comet, and a similar hairy star foretold his Eicpartqre.bW1
the rise of metaphysical speculation in Taoism, this odscure
Sage was given a highly glamorous personality an wa‘.jsl
believed to appear to mortal disciples in their dreams Elmt
visions, and also to participate in various adventures re al -
ing to alchemy and the activities of the Eight Immortals.
The picture in general is so-con_fuscd that some cautious
writers have doubted the historical existence of Lao-tse.
There seems to be, however, good ground for assumm;g1
that this eccentric Sage was a real person who so conductcd
himself that legends and myths soon accumulated aroun
him.

For example, Professor R. K. Douglas, quoting from an
earlier source, makes several interesting obser\fatlons con-
cerning the various place names associated with L;:lg-tse.
By translating the involved Chinese glyphs, it wou ap(i
pear that Lao-tse was born in a village ngn:led O‘I?px:essF
Benevolence,” in the “Parish of Cruelty,” in thg *Dl.Strlf.:.t
of Bitterness,” and in the “State of Suffering. ({t is
curious, certainly, that the various names can be fitted to-
gether into so convenient and suggestive an arrangement,

* See, Confucianism and Taoism,
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and it seems evident to some that such birth data should
be regarded as allegorical. This does not necessarily fol-
low, however, as each of the Chinese character-compounds
involved is susceptible of more than one translation.

According to one Taoist tradition, the appearance of
Lao-tse during the decline of the Chou dynasty was his
tenth incarnation. It is possible that the idea of the tenth
incarnation is of Hindu origin and should be associated
with the tenth incarnation of Vishnu, which was supposed
to occur in the future and to constitute the coming of a
world teacher or avatar. In later Taoism, there is an en-
tirely different report concerning the previous embodi-
ments of Lao-tse. About the year A. D. 1230, there was
friction between Buddhists and Taoists as the result of a
series of paintings representing the eighty-one incarnations
of Lao-tse. In this sequence of pictures, Buddha was in-
cluded as one of the embodiments of the venerable Taoist
Adept. The Buddhists were properly indignant, but the
case was ultimately dismissed. The Manichaeans were also
involved in this curious situation by intimating that Manes,

the founder of their sect, was likewise an incarnation of
Lao-tse, *

According to E. A. Gordon, the Nestorian Stone, a
Christian monument in China dated A. D. 781, speaks of
“the Rider on the green cart-horse who, ascending to the
Western Heaven, left men without moral guidance.” He
believes that this is a reference to Lao-tse. + The version
of this monument reproduced by Kesson does not contain
this precise statement, but it is pointed out that due to the
nature of the original, it could be subject to several varia-
tions, Professor Pelliot discovered, in 1909, a book at
Chau-Chau entitled, “The Sutras explaining Lao-tse’s
ascension to the Western Heaven and his being re-incar-

* Nee, The Travels of an Alchemist, by Arthur Waley,
U Nee, "World-Healers” or The Lotus Gospel.
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nated in the land of Hu.” Gordon believes this to mean
Persia, and he feels that the text implies that Lao-tse was
reincarnated as Jesus Christ. It has been noted that sev-
eral early Church Fathers considered the doctrines of Lao-
tse as a primitive Christianity belonging to the descent of
that pure religion necessary to salvation, to which St. Aug-
ustine refers, and which he says “existed from the Creation
of the human race, but was more fully developed by Our
Lord in His Gospel.” *

Lao-tse himself is credited with the statement that the
learned do not usually know Tao, and that it is revealed to
babes, the simple ones. Therefore, with a child-like spirit,
in the privacy of the intimate life, one must seek Tao. “It
is only revealed to the restful spiritual heart, and whoso
gaineth it, though he die, perisheth not.” Such statements
as these, so close to the wording of Jesus, could scarcely be
completely denied or ignored in view of their wide dissem-
ination among the Chinese mystics. Perhaps the one point
that stands out is the early inter-relationship between re-
ligious teachings. It is inconceivable, for example, that so
close an understanding should exist on certain levels and
not at the same time be present in other relevant and
equally important doctrines.

The motion of early Christianity toward China should
not cause one to lose sight of still more ancient contacts be-
tween the Occident and the Orient. For example, India
could not have been unaware of the Mystery Systems of
Greece and Egypt after the celebrated journey of Pythag-
oras in the 6th century B. C. Nor can the cultural inter-
change resulting from the campaigns of Alexander the
Great in the Far East be limited totally to art and archi-
tecture. Any doctrines of importance which reached In-
dia would ultimately have penetrated into China and, con-
versely, the spiritual and philosophical treasures of the

* See, “World-Healers” or The Lotus Gospel.
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Chinese are known to have been disseminated in areas as
remote as Persia. The recognized intercourse between Per-
sia and the Mediterranean countries is known to have led
to esoteric schools flourishing in Antioch, Ephesus, Tarsus,
and Alexandria. There are, therefore, vestiges of a total
world-concept of religion on a comparative basis long be-
fore recent European man became aware of the wide-
spread foundations of mysticism and esoteric philosophy.

From the available records, it would appear that Lao-
tse was a mystic and a quietist, teaching a completely in-
formal doctrine, entirely dependent upon internal contem-
plation. Man attains to truth by the complete relaxation
of error within himself. The mystical experience consum-
mates the quest for reality. Lao-tse wrote: “There is an
Infinite Being which was before Heaven and Earth. How
calm it is, how free! It lives alone and changes not. It
moves everything, but it is not affected. We may regard
it as the universal Mother. I know not its name. I call it
Tao.” Such contemplation is not different from the inner
teachings of the Indian mystics or the old Jewish Cabalists,
or, fqr that matter, from the instructions of Jesus, who
promised his disciples that the pure in heart shall see God.
In the T'ao Teh King, the Master writes: “The Sage there-
fore is occupied only with that which is without prejudice.
He teaches without verbosity, he acts without effort; he
produces without possessing, he acts without regard to the
fruit of action; he brings his work to perfection without
assuming credit; and claiming nothing as his own, he can-
not at any time be said to lose.” *

) In the seventh section, the Master writes: “Thus the
wise man, indifferent to himself, is the greatest among
them, and taking no care for himself, he is nevertheless
preserved. By being the most unselfish he is the most se-

* For details of this meeting, sece, The Chinese Classics, Vol. [, “Confucius,” b
Juines Legge. e
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cure of all.” The curious mysticism of the Master is ex-
pressed in Section XXI: “T am but a waif, a stray, a c_hlld
without 2 home. All others have an excess of good things,
but I am as one abandoned. How foolish and simple am
I! I am bewildered. Everyone sparkles with intelligence;
I am alone in my obscurity. The people are full of dis-
cernment; I alone am dull. I am tossed about like the
ocean; I roll and am never at rest. Everyone has some-
thing to do; I alone am incapable and without merit.
I alone am estranged from the people, but I glory on the
breast of my mother!”

The closing section of the Tao Teh King concludes the
philosophy which the Master left to his world. “Sincere
words are not grand. Grand words are not faithful. The
man of Tao does not dispute. They who dispute are not
skilled in Tao. Those who know it are not learned. The
learned do not know it. The wise man does not lay up
treasure. The more he expends on others, the more he
gains for himself. The more he gives to others, the more
he has for his own. This is the Tao of Heaven, which pen-
etrates but does not injure. This is the Tao of the wise
man, who acts but does not strive.”

It is evident from these and similar teachings, that Lao-
tse could not be easily understood by those of worldly
inclinations. Even his own followers gradually departed
from his simple way and, through countless interpretations,
attempted to clarify his basic teachings. These very com-
mentaries obscure the original meaning and, by degrees,
his doctrine was made to sustain attitudes entirely inconsis-
tent with the original intention. Yet it may be affirmed
that Taoism was and still is the principal school of in-
digenous mysticism among the Chinese. It has always
been to them an escape from the formality of the Chinese
life-way. It survives in the arts of the people particularly,
and has exercised a sensitive but relentless pressure upon
Chinese culture and tradition, impelling men to obey heav-
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en and to mold their conduct upon the simple ways of
Nature.

According to Sze-ma Ch’ien, who had some standing
as an historian, Lao-tse was curator of the Royal Library
at Lo-yang at the time of his celebrated meeting with Con-
fucius. In the year 517 B. C., Confucius, then a young
man of 33 years, paid a ceremonial visit to Lao-tse, then
a patriarch of 87 years. ¥ The original intention of the
meeting was to have a discussion of ceremonies, but the
conversation quickly took a different vein. It should be
noted that the details of this visit rest on very slender
foundation, and it is quite possible that the account, if not
created at a later date, was considerably colored by the
differences which distinguish the two sects. Actually, there
is nothing to disprove the possibility of such a meeting, but
the ethical and philosophical implications strongly suggest
that the story is intended as a statement of doctrine rather
than merely the human contact of two distinguished schol-
ars.

Confucius, with his characteristic regard for the pro-
prieties, took a most respectful attitude, giving to the older
man all the deference that his years and distinction re-
quired. Confucius was certainly sincere in his desire to
learn. He told Lao-tse that he had sought truth from
the beginning of his career with no other motive than that
he might be serviceable to both the state and the people.
Lao-tse is said to have acknowledged the respectful greet-
ing of the younger man rather brusquely, saying, “Those
whom you talk about are dead, and their bones are mol-
dered to dust,—only their words are left. Moreover, when
the superior man gets his opportunity he mounts aloft; but,
when the time is against him, he is carried along by the
force of circumstances. I have heard that a good mer-

* Bee The Sacred Books and Early Literature of the East, Vol. XII (Medieval China),
by various translators,
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chant, though he have rich treasures deeply stored, ap-
pears as if he were poor; and that the superior man,
though his virtue be complete, is yet to outward seeming,
stupid. Put away your proud air and many desires, your
insinuating habit and wild will. They are of no advantage
to you—this is all I have to tell you.”

Actually, it appears that the two philosophers had sev-
eral discussions, but unfortunately their words have not
been preserved. Lao-tse is said to have remarked: “If
the Tao could be offered to men, there is no one who
would not willingly offer it to his prince; if it could be
presented to men, everybody would like to present it to his
parents; if it could be announced to men, each man would
gladly announce it to his brothers; if it could be handed
down to men, who would not wish to transmit it to his
children?” The old Sage then explained that Tao cannot
be so communicated, nor can it be transmitted through
the eyes and ears or the other outer senses. It can be
known only to those who are capable of receiving it into
their own hearts. It comes from heaven; it is given by
heaven. It is received by the heaven-loving, and it is
known to the heaven-knowing.

As Confucius was about to depart, Lao-tse is reported
to have said to him: “I have heard that rich and noble
persons make parting gifts; but people who are neither
rich nor noble, but are good, give sincere words in fare-
well. I am neither rich nor noble but I am held to be a
good man, so I will give you these words to take with you
on your way. Shrewd and clever people are always near
to death, for they love to criticize and pass judgment on
others. Those who know a great deal about practical af-
fairs, and do things on a large scale, endanger their per-
sons, for by their actions and their knowledge they reveal
the mistakes of mankind.”

Later, Confucius, with his accustomed honesty, re-
lated his baffling experience with the old Master of Tao-
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—From the Shantung Tablets

CONFUCIUS VISITING LAO-TSE TO DISCUSS THFE PROPRIETIES
LISTENED ALSO TO THE MUSIC OF THE
ANCIENT MASTER

ism. He made no effort to minimize the criticism which
had been directed toward him, nor did he claim to under-
stand Lao-tse. He simply said, “I know how birds can
fly, fishes swim, and animals run. But the runner may be
snared, the swimmer hooked, and the flyer shot by the
arrow. But there is the dragon; I cannot tell how he
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mounts on the wind through the clouds and rises to heaven.
Today I have seen Lao-tse, and can only compare him
to the dragon.”

Lao-tse’s criticism seems to have been turned against
what he considered the intellectual emphasis which dis-
tinguished the Confucian method. Actually, Confucius
made it clear throughout his teachings that he was not an
originator and that he made no claim to any superior kind
of knowledge. He admitted that he was not so constituted
by natural temperament or acquirements that he could
penetrate into the mystical substratum of human con-
sciousness. He also admitted that there were universal
mysteries utterly beyond his understanding, and, had he
the time, he might well devote it to the study of the
I Ching and other recondite subjects. He believed that
there were certain immediate and necessary ideas and
concepts which men should come to know and apply. If
these obvious and natural remedies were ignored, society
would fail, good government would perish, and the people
would fall into dire extremities.

There are numerous inconsistencies in the accounts
bearing upon the closing episode in the life of Lao-tse.
The historian Khien is authority for the account of Lao-
tse’s final departure through the northwest barrier gate.
This is hard to reconcile with the narrative contained in
the third book of Kwang-tze, who wrote in the 4th cen-
tury B. C. He described the death of Lao-tse and the
crowd of mourners who gathered on this solemn occasion.
The story as preserved by Khien is, however, the most
widely circulated, and, whether literal or allegorical, is
certainly the more meaningful. The beauty of the narra-
tive and the dramatic situations which it suggests have be-
come essential parts of Taoism, and are therefore well
entitled to be included in the present survey.

Twenty-five centuries ago, Yin Hsi, an old soldier and
scholar, was the keeper of the Outer Barrier gate of China,
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which was known as “the way of compassion,” that opened
to the northwest toward the great desert called Gobi.
This Yin Hsi has been reported to have followed the teach-
ings of Lao-tse, and he was a master of signs and omens,
could devise magical figures, knew the secrets of the stars,
and was gifted with mystical perception. According to
tradition, this old gate-keeper regarded Lao-tse as a heav-
enly light moving upon the earth. He was therefore pro-
foundly impressed when, from his place of lonely vigil, he
observed a luminous sphere which appeared in the sky,
moving over China from a southwesterly direction and fin-
ally vanishing behind the great mountains that rose be-
yond the desert.

Regarding this as an omen of the highest importance,
Yin Hsi consulted the ancient books which dealt with the
secrets of the Immortals, and concluded that a very wise
and noble human being was to follow the motion of the
mysterious light, and might well come to the northwest
gate. To prepare for this event, Yin Hsi built a hut of
grass and reeds to await the coming of the great Sage, and,

seating himself in the doorway, watched the road that led
back into China.

In due time, the vigil of Yin Hsi was rewarded. He
saw approaching him, along the twisting dusty path, a
huge greenish-black ox. Riding this clumsy animal was a
strange little old man with long white hair and beard,
huddled in the folds of a cloak of coarse cloth. Yin Hisi,
because he was gifted with inner vision, immediately knew
in his heart that this was the scholar for whom he was
waitting.

As Lao-tse approached, the gate-keeper hastened to-
ward him and, performing the most profound obeisances,
humbly requested the Sage to rest for a time and share tea
with him. Lao-tse graciously consented, and when they
were comfortably seated in the hut, Yin Hsi said: “You
are about to withdraw yourself out of sight. Let me insist
on your first composing for me a book.” With some per-
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suasion, Lao-tse agreed, and remained with the gatekeeper
long enough to prepare the Tao Teh King, the only liter-
ary work of China’s immortal mystic. The writing con-
sisted of five thousand characters arranged in eighty-one
chapters, each exceedingly brief. The complete book was
also divided into two parts, the first “Concerning Tao,”
and the second “Concerning Teh.” In this usage, Tao
signifies “the unmanifest nature of absolute being;” and
Teh, “the revelation of this universal power through the
unfoldment of objective creation.”

According to the historian Sze-ma Ch’ien, Lao-tse, af-
ter setting forth his principles in the Tao Teh King, pre-
sented the work to the keeper of the gate, and then went
his way, so that it is not known when or where he died. *
Thus ended the historical record of the venerable Sage
“who liked to keep himself unknown.” Some say that,
tired of the burden of the world, he went forth to die.
Others, inclined to mystical speculation, insist that he
sought the city of the Adepts, the pleasant garden of the
wise by the mountain Kwen Lun.

The Kingdom of Lu, by Maurice Magre, contains a
beautiful and reverent description of Lao-tse’s last jour-
ney. The account is a masterpiece of mystical understand-
ing. While it is doubtful that some of the statements can
be sustained by reference to history or the Chinese annals,
there is nothing unreasonable or improbable in the sub-
stance of the narration.

According to Maurice Magre, Lao-tse had perceived,
by the mystical extension of his faculties, that other men
were alive in the world who shared his secret of ‘the Way.’
He had learned from a disciple that in India a good and
holy teacher had renounced wealth and a kingdom to
serve in absolute humility the spiritual needs of his fellow
men. There was also a great philosopher who lived in a

* See The Sacred Books and Early Literature of the East. Vol XII. (Medieval China)
by wvarious translators,
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city of white marble by the shores of a blue sea. His name
was Pythagoras, and he also served the Light of the World.

Writing of Lao-tse’s vision of the blessed place be-
yond the desert, the author of The Kingdom of Lu says:
“Through the valley wound a peaceful river along whose
banks grew lotus-flowers larger than he had ever seen . . .
A cedar, taller than the rest, which stood in the middle of
the valley surrounded by a circular bench of carved stone,
was the only indication that the place was inhabited. An
impression of security was diffused from this silent spot,
causing Lao-tse to think that it must be the dwelling
place of those perfected men, guardians of lost wisdom
and secret directors of the human race, whose existence
had been made known to him by the old traditions. ‘Into
the valley come my two brothers,” said Lao-tse, “The man
from India and the man from the country where there are
marble temples at the edge of the blue sea. That is where
I must go.””

In the 7th century A. D., Lao-tse was canonized by
the reigning T’ang Emperor, being elevated to the estate
among the divine creatures of the world with the title “The
Great Supreme, The Emperor-God of the Dark First
Cause.” To this was later added the final honor of being
known simply as “The Ancient Master.”

Confucius

Ching-tsai, the mother of Confucius, was a girl of 17,
and her husband was in his seventieth year at the time of
their marriage. In the early legendary account, Ching-
tsai, fearing that she should not have a son because of the
great age of her husband, made regular journeys to a near-
by hill where she prayed for the assistance of heaven.
There is also a story that the aged husband and his young
wife performed ancient rituals together, asking the inter-
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cession of the gods, in a secluded place on the side of
Mount Mi. When Ching-tsai ascended the hill to per-
form the sacred ceremony, the leaves of trees and plants
stood erect, and on her return, they bent over to pay her
homage. On the night that she returned from these holy
and ancient rites, she had a dream in which a black deity
appeared to her, saying, “You shall have a son, a sage, and
you must bring him forth in a hollow mulberry tree.”
One day during her pregnancy, Ching-tsai passed into a
state of trance, and in her vision she saw five ancient men
in the hall of her house. These patriarchs referred to
themselves as the essences of the five planets, and they led
in their midst an animal resembling a small cow with one
horn and covered with scales like a dragon. This strange
creature knelt before Ching-tsai and cast forth from its
mouth a tablet of jade on which was the inscription “The
son of the essence of water shall succeed to the decaying
Chou, and be a throneless king.” In her dream or reverie,
Ching-tsai tied a piece of embroidered ribbon around the
single horn of the Chi-lin, or unicorn, and the vision dis-
appeared.

As the time drew near for Ching-tsai to bear her child,
she asked her husband if there was any place in the vicinity
called “the hollow mulberry tree.” He said that there
was a small dry cave which went by that name on the
south side of a hill. She then stated that she wished to
be confined in this cave. When her husband expressed
surprise, she told of her dream, and he immediately made
the necessary arrangements. On the night when the child
was born, two dragons appeared in the air and kept vigil
on the right and left of the hill, and two “spirit ladies”
hovered above the cave, pouring out fragrant odors as
though to bathe the mother and child. Immediately after
the birth occurred, a spring of clear water, warm and fra-
grant, bubbled up from the floor of the dry cave, but as
soon as the child had been bathed, the spring dried away
and was not seen again.
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There is a celebrated series of pictures setting forth the
principal incidents in the life of Confucius. These are
based upon tablets in the Temple of Chufu in Shantung.
Three illustrations from this series are concerned with the
miraculous occurrences which accompanied the birth of
Confucius. The first of these shows the five old men and
the Chi-lin as described in Ching-tsai’s vision. The second
rubbing shows the roof of the house of Shuh-liang-Heih at
the time of the birth of the Sage. Two dragons sur-
rounded by clouds hover over the ridge-pole, and nearby
are the five ancient ones who descended from the sky to
be present at the happy occurrence. In this series of draw-
ings, it is implied that Confucius was born in the family
residence rather than in the mountain cave. The third
picture shows five heavenly musicians playing their instru-
ments in the sky over the birthplace of the uncrowned king.
Immediately after her son was born, Ching-tsai heard
this celestial music, and a voice from space said, “Heaven
influenced the birth of the holy child.” Confucius is said
to have been born with the forty-nine marks of a noble
and excellent body, and on his breast appeared the words,

“The charm of making ceremonies and setting the world
in order.”

The mythical creatures which attended the birth of
Confucius suggest a brief summary of this phase of Chinese
metaphysical symbolism. The Chi-lin is the Chinese equi-
valent of the unicorn. The male of the species is called
chi, and the female, lin. The combination of these two
terms gives the generic name for this creature, the chi-
lin—in Japanese, ki-rin. The unicorn is said to have had
the body of a cow or deer, covered with scales of five
colors. It had the tail of an ox and the hoofs of a horse,
and there was one soft horn growing from the center of
its head. In Chinese mythology, several mythical animals
play important parts. The Chi-lin is the lord of quad-
rupeds, the dragon presides over reptiles and scaly crea-
tures, and the phoenix is sovereign among the birds. Here
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again, Chinese symbolism mingles with that of many other
nations. Dragon lore is almost universally distributed ; the
unicorn appears in the legendry of many peoples; and the
phoenix, the bird of immortality, was well known to the
Egyptians and Romans and is found among the North
American Indians, the Mayas, and the Aztecs. These
creatures have always been associated with heroic persons,
and their appearances as omens had more than superficial
meaning. All three, for example, appear among the curi-
ous designs of European alchemy, and on a psychological
level, have been explained and interpreted by Jung in his
Psychology and Alchemy. He noted that the phoenix is
known in early Christian art as equivalent to the dove,
representing the third person of the trinity.

The Chi-lin eats no mortal food, and is said to avoid
walking on growing grass. The phoenix is native only to
the mysterious land of the Sages, and the Chinese believe
that it originated in the remote wastes of the Gobi des-
ert. The dragon, long accepted as a symbol of imperial
authority in China, lived in all elements, and could make
itself invisible at will. Although of ferocious appearance,
it was usually associated with good fortune in the Chinese
mind. By the reference of Confucius, who likened the
dragon to the mind of Lao-tse, it evidently also signified
true wisdom and even Tao itself.

It is believed that the Hebrew word reem, as it occurs
in the Bible, should be translated unicorn. Aristotle men-
tions the unicorn, and Pliny describes a fierce animal called
the monoceros, which is almost identical with the Chi-lin.
In his Gaelic Wars, Caesar speaks of a creature shaped
like a stag, with one horn projecting from the center of
its forechead. It has been suggested scientifically that rec-
ords about the unicorn are so numerous that such creatures
might actually exist, or have existed, as the result of hy-
bridization. In any event, they have always been regarded
as extremely rare, and have seldom been seen by mortals.
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If, as the alchemists suggested, the single horn represents
the one-pointedness of the human will, this elusive animal
might well be considered as an appropriate symbol of the
Immortal or Adept. Like these fabled Sages, and also like
the very principles of truth which they taught, the unicorn
can neither be tamed nor captured, but will follow docilely
those of perfect faith and gentleness. The Chi-lin is not

]:aif ferocious animal, but it will defend its liberty with its
e.

Whatever the original meaning may have been, the
unicorn, phoenix, and dragon, are represented on most
monuments associated with the esoteric tradition. These
symbolic creatures, therefore, have become seals or land-
marks of secret societies which have taught the Adept
Tradition, and references to them, either pictorial or liter-
ary, are found wherever temples of the old Mystery rites
are known to have been located. They are the protectors
of the god-men,” and accompany the messengers of heav-
en. About a year before his death, Confucius learned that
hunters had slain a strange creature in the forest. The
Sage immediately investigated the report and, seeing the
animal, declared it to be the Chi-lin. He was deeply
moved, for he said that its death was an omen of his own
departure and anounced the decline of virtue among men.

In terms of historical orientation, Confucius was born
about the time of the death of Nebuchadrezzar, when
Cyrur: became king of Persia. The event was consid-
ered important, and the Duke of Lu sent congratulations.
There had been prophecies that a great Sage was to be
born, and the exact date of his appearance was announced
by seers and Sages of previous generations. Werner men-
tions a legend that Confucius was a reincarnation of Wen
Chung, who lived during the Chou dynasty (1154-1122
B. C.). Wen was greatly honored as a teacher, and was
finally canonized under the impressive title: “Celestial and
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Highly Honored Head of the Nine Orbs of the Heavens,
Voice of the Thunder, and Regulator of the Universe.” *

Confucius was only three years old when his father
died, and his early training was entrusted to his mother’s
care. The strong spirit of veneration which marked the
career of this Sage was due in large measure to the ma-
ternal guidance which directed his early life. Even as a
very young boy, he exhibited extraordinary love of learn-
ing and a profound respect for the ancient laws of his
people. At the age of seventeen, he was appointed inspec-
tor of the corn-marts, where he energetically repressed
fraud and dishonesty. Later, he was appointed inspector-
general of pastures and flocks, a position which he occupied
with such wisdom and skill that there was an immediate
and notable improvement in the condition of his people.

The mother of Confucius died in his twenty-third year,
and this circumstance established him in his philosophical
career. There was an ancient, but then almost forgotten
law among the Chinese, which obligated a man in public
office to resign from all official duties at the death of either
parent. There were also regulations, traceable to vener-
able antiquity, bearing upon the solemnity and splendor
of the burial services of a father or mother. Confucius
carefully fulfilled all these traditional requirements, and
revived customs which have continued in practice until the
present time. After the funeral, Confucius returned to his
house and remained in solitude for the prescribed three
years. He dedicated this time as a period of mourning,
but in the spirit of the highest admiration for his mother,
he devoted his energies to reflection and philosophical stud-
ies as an enduring monument to her memory.

After he had completed his ritual for the dead, Con-
fucius immediately sought opportunity to instruct his coun-
trymen. He traveled through the various states of the

* See, Myths and Legends of China.
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CONFUCIUS RECEIVING A REPORT CONCERNING THE
WISE ADMINISTRATION OF THE STATE OF WEI
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empire, and gained considerable reputation as teacher and
reformer. At one time, his followers included five hun-
dred mandarins, and it has been emphasized that he ap-
pealed strongly to persons with heavy responsibilities and
sincere concern for the improvement of the state. It has
been said that his philosophy was ethical rather than re-
ligious, but so broad a statement must be accepted with
reservations. While living at Lu, Confucius labored in-
dustriously in preparing revisions and abridgements of the
ancient literature of his country. Therefore, it cannot be
said that he was opposed to, or inclined to neglect, the
spiritual convictions of the ancient Chinese.

Dr. Legge, who has done so masterful a study of the
Confucian literature, appears to have been prejudiced
against the attitude of Confucius on religious questions.
Dr. Legge has gone so far as to say that Confucius was un-
religious, if not atheistic. It is hard, however, to recon-
cile such a statement with the words of the Master, who
said: “He who offends against Heaven has none to whom
he can pray.” * The use of the term Heaven as a syn-
onym for deity has always been broadly accepted in China,
and can only imply a philosophical concept of deity—en-
tirely reverent, but philosophical rather than theological.
Dr. Legge also charged Confucius with an insufficient be-
lief in a future life. This would be virtually impossible for
a man who devoted his career to the restoration and pres-
ervation of the ancient culture of China. In one place,
the Master said that spirits do not hear oaths or obliga-
tions which are not voluntary. His devotion to the I Ching
should rescue his memory from any stigma of materialism.
He also carefully performed all rites proper to the divini-
ties and the deceased ancestors, assuming them to be pres-
ent at such ceremonies.

It is also true that though Confucius was a consistent
theist and believed in the immortality of man, his prin-

* Analects, 3:13 and 14:13,
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cipal purpose was the attainment of perfect virtue in the
present life. He held that such a course assured the future
state, and was most immediately necessary. More than
five hundred years before the birth of Jesus, Confucius
stated the Golden Rule: “What I do not wish men to do
to me, 1 also wish not to do to them.” * Confucius spoke
not only to princes and rulers, but to the most simple and
humble of men. In the cultivation of the Great Learn-
ing, he advocated seven steps by which the human be-
ing can ascend to a superior state. These are: the in-
vestigation of things; the completion of knowledge; the
sincerity of the thoughts; the rectifying of the heart; the
cultivation of the person; the regulation of the family; and
the government of the state. Such a code, though it may
not be theological, can scarcely be assailed as lacking in
religious implications.

The Master said: “A youth, when at home, should be
filial, and, abroad, respectful to his elders. He should be
earnest and truthful. He should overflow in love to all,
and cultivate the friendship of the good. When he has
time and opportunity, after the performance of these
things he should employ them in polite studies.” t

The Master said: “He who exercises government by
means of his virtue, may be compared to the north polar
star, which keeps its place and all the stars turn toward
il

The Master said: “At fifteen, I had my mind bent on
learning. At thirty, I stood firm. At forty, I had no
doubts. At fifty, I knew the decrees of Heaven. At sixty,
my ear was an obedient organ for the reception of truth.
At seventy, I could follow what my heart desired, without
transgressing what was right.” §

* Analects, 15:23.

Y Analects, 1:6.

Y odnalects, 2:1.

b Analects, Book 11:1V.
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The Master said: “The superior man is catholic and
not partisan. The mean man is a partisan and not cath-
olic.” The Master said: “Learning without thought is
labor lost; thought without learning is perilous.” *

Although many princes honored Confucius, it became
increasingly obvious to him that the essential principles of
his doctrine would not be generally accepted in his own
time. He therefore finally retired, in his sixty-seventh
year, to his own state of Lu, where he established a school
which gained considerable distinction. He chose to do this
rather than to follow the suggestion of certain of his dis-
ciples who recommended that he retire to some distant
mountainous place and become a recluse. He decided to
remain in the world as a teacher and establish a formal
system of instruction, defending his decision with the fol-
lowing words.

“But I am a man, and cannot exclude myself from the
society of men to consort with wild beasts. As bad as the
times are, I shall do all that I can to induce the people to
return to habits of reason and virtue, for it is in the exer-
cise of these cardinal principles of our nature alone that
we are able to find personal happiness, national content-
ment and harmony. If all men would earnestly uphold
the dignity of reason and follow in the pathway of virtue,
they would require no instruction from myself or others
to enable them to find the escutcheon of wisdom or that
felicity of life which is so much sought after. It is the duty
of every man to first perfect himself and then to aid in the
work of perfecting others. Human nature is our inher-
itance, it comes to us as a divine gift, yet it is only in the
complete subjugation of its compromising qualities that we

are enabled to find peace of mind, social joy and free-
dom.” t

* Analects, 1:XIV-XV,
t Sce, The Moral Aphorisms and Terseological Teachings of Confucius, by Marcenus
R. K. Wright.
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—From the Shantung Tablets

CONFUCIUS PROFOUNDLY AGITATED AT THE
DEATH OF THE CHI-LIN

The students.of Confucius numbered over three thou-
sand, and of these, seventy-two were so outstanding that he
regarded them as his personal disciples. The life of the
Master was saddened by the death of two of his disciples.
In the year 481 B. C., the incident involving the Chi-lin
occurred. Some accounts state that the strange animal
was captured during a hunting excursion, and others say
that the creature was found by wood-gatherers. As it
could not be identified, Confucius was asked to examine it.
He immediately recognized it as a Lin, and legends affirm
that it still bore on its horn the ribbon which had been
placed there by the mother of the Sage before his birth.
Confucius was profoundly affected, and cried out, “For
whom have you come?” Then he added quietly, “The
course of my doctrines is run.”

Early in the year 479 B. C., Confucius stood by the
door of his house chanting in a low voice, “The great
mountain must crumble; the strong beam must break;
and the wise man wither away like a plant.” Among his
last utterances is that recorded in the Li Chi II, Section
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L. ii. 20. “TI am a man of Yin, and last night I dreamt
that I was sitting with offerings before me between the
two pillars. No intelligent monarch arises; there is no one
in the kingdom that will make me his master. My time
has come to die.” He then retired to his house and ex-
pired seven days later. At the end, the Master passed in
complete tranquillity. He indicated no apprehension, nor
did he ask or require any consolation. In death, there was
no change in his expression. He simply appeared to sleep.
It is assumed, however, that his heart was saddened by the
conviction that he had failed. If so, he accepted this also
as according to the Way of Heaven.

Mencius

In the centuries following the death of Confucius, and
prior to the birth of Mencius, the warfare of ambitious
princes burdened China with discord and dissension. Even
the scholars and intellectuals took sides and, neglecting their
books and ink slabs, associated their destinies with success-
ful tyrants. Under such unsettled conditions, sovereigns
dedicated to scholarly pursuits ceased to arise, and the in-
telligentsia fell into argument and purposeless discussion.
There was a tendency to neglect the ways of truth and
virtue, and to believe that the ancient principles which
had guided the nation were no longer valid. A kind of
humanistic philosophy appeared, laden with disillusion-
ment and skepticism. Even the teachings of Confucius
were neglected—sometimes condemned. It was to rescue
the essential learning from prevailing skeptical and cynical
attitudes that Mencius presented his own interpretation
of the older doctrine.

The Sage Mang-tse (Latinized as Mencius) was born
in 371 B. C. and died in 288 B. C. He was therefore a con-
temporary of Aristotle, Plato, Zeno, Epicurus, and Demos-
thenes. Like Confucius, he lost his father when a small
child, and his early life was strongly influenced by the vir-
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tue and wisdom of his mother, who has come to be re-
garded as a model of Chinese womanhood. Very little is
known about the personal life of Mencius. Miraculous
events are not emphasized, but it is inevitable that the
Chinese mind should embellish the meagerness of the fac-
tual records. Dr. Legge has gathered most of the stories
available in English relating to the life and ministry of
Mencius. *

As a youth, Mencius seems to have exhibited slight
promise. He had a strong tendency to take on the pres-
sures of his environment, and because of her concern for
the proper development of her son’s character, his mother
changed their place of abode three times in an effort to
improve his habits. Originally, it is said, the widow and
her son lived near a cemetery, and Mencius carefully ex-
amined the various carvings and scenes associated with the
funeral art. He would then amuse himself by acting out
the rites and ceremonies depicted on the tombs. Deciding
that this was not an especially desirable influence on the
mind of her son, the good woman took a house in the mar-
ket place of a town. Mencius immediately came under
the magical spell of merchandizing, imagined himself to
be a salesman offering his wares and chatting with cus-
tomers. By this time convinced that her son was exceed-
ingly impressionable, the mother had an excellent idea.
She moved again, taking up residence near a celebrated
school. Mencius, true to his native characteristics and
previous practices, immediately imitated the manners, po-
liteness, and scholarly interests of the students and profes-
sors. In this way, he finally came to a mature way of liv-
ing and thinking. Even after he was safely settled in his
educational program, however, Mencius had a tendency to
neglect his studies. When she realized this, his mother
took a knife and, in the presence of her son, slashed the
material she was weaving on her loom, explaining that

* See, The Chinese Classics, Vol. 11, by James Legge.
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this action was equivalent to neglecting lessons. Mencius
was deeply impressed and did not thereafter permit him-
self to fall into unscholarly ways.

Mencius entered public life at about his fortieth year,
and devoted himself to the welfare of the state until he
was about sixty years old, when he retired and taught dis-
ciples privately until the end of his life. He was com-
pletely dedicated to the teachings of Confucius, but where-
as Confucius has been considered as a practical philos-
opher, Mencius gained distinction as a metaphysician. He
is sometimes referred to as a “Number Two Saint.” The
conditions of the times accounted largely for the emphasis
which Mencius placed upon socio-political problems and
their ethical solution. He sought to restore the nobility of
man as this applied to both the governing and the gov-
erned. His plan was simple. He went to the rulers, one by
one, determined to continue his search until he could find
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among them a prince who would follow his counsel and
commit to his care the administration of the government.
He journeyed about for twenty years, teaching the ways of
the old Sages, and seeking to purify the conduct of men.
He was unable, however, to accomplish his purpose. Per-
haps his failure was partly due to his own temperament.
He was outspoken, even violent, in his denunciation of
public and private abuses. He offended many, and alien-
ated those who might have been his strongest supporters.
His extremely revolutionary ideas frightened rulers and
statesmen, and they were persuaded to ignore him as the
safer course of action.

The independence of Mencius is indicated by two anec-
dotes mentioned by Dr. Legge. A distinguished person
attended the school of the Master, but when he questioned
Mencius, the philosopher declined to answer. When chid-
ed for his lack of politeness, he replied, “I do not answer
him who questions me presuming on his ability, nor him
who presumes on his talents, nor him who presumes on his
age, nor him who presumes on services performed to me,
nor him who presumes on old acquaintance.” When a stu-
dent explained to Mencius that he was arranging to have
a house nearby so that he might receive instruction, the
philosopher replied, “The way of truth is like a great road.
It is not difficult to know it. The evil is only that men do
not seek it. Do you go home and search for it, and you
will have abundance of teachers.” *

Although Mencius was often associated with those of
high estate, he never took a salary; therefore, he was free
to speak his mind and depart when he saw fit. Han Yu
honored the wisdom of Mencius with a curious statement.
“Yet had it not been for him, we should have been but-
toning the lappets of our coats on the left side, and our
discourse would have been all confused and indistinct;—

* See, The Chinese Classics, Vol. 11, by James Legge.
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it is on this account that I have honored Mencius and con-
sider his merit not inferior to that of Yu.”

It was inevitable that Mencius should suffer disillu-
sionment and discouragement, and these the philosopher
bore with deep inner patience and resignation, even though
occasionally he appeared to take a rebellious attitude.
Having made every possible effort to help the leaders of
China to recognize the heaven-bestowed responsibilities of
their high stations, and meeting always the same lack of
integrity, he ultimately concluded, “Heaven does not yet
wish that the kingdom should enjoy tranquility and good
order. If it had wished this who is there besides me to
bring it about?” His principal recommendations for a
successful state were: make the people prosperous and see
that they are well educated.

Mencius apparently assumed that the influence of Con-
fucius would extend for five generations and, as he lived
within this period, that he was in a favorable position to
be instructed by masters through whom the Confucian
teachings had descended directly. He therefore says: “Al-
though I could not be a disciple of Confucius myself, I
have endeavored to cultivate my character and knowledge
by means of others who were.” While the doctrines of
Mencius have been generally submerged by the fame of
Confucius, it cannot be said that Mencius was merely an
interpreter of Confucianism. He was an outstanding phi-
losopher in his own right.

The first primer for every Chinese school boy is the
Three Character Classic, which opens with the statement,
“Man’s nature is originally good.” This is based upon the
philosophy of Mencius. He was a strangely optimistic
man, for he declared that there is nothing good that a
man cannot do, only he does not do it. His most famous

saying is: “The great man is he who does not lose his
child-heart.”
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Buddhism in China

After the introduction of Buddhism into China during
the reign of the Emperor of Ming Ti, about the year A. D.
67, Indian philosophy began to influence the shaping of
Chinese religious thought. Taoism and Confucianism were
already firmly established, the former emphasizing the
worship of spirits, and the latter, veneration for ancestors.
It was quite reasonable, therefore, that a system of thought
centering around the individual, his personal problems and
needs, should gain favor and win converts. For a time,
Buddhism was set apart as a foreign doctrine. By degrees,
however, it was absorbed into the Chinese life-way, en-
riching the native faith and, in turn, itself taking on a dis-
tinctly Chinese complexion. In this alchemistical ming-
ling of apparently irreconcilable beliefs, Confucianism was
the least affected, probably due to the intellectual level
upon which it flourished.

The intimate association which developed between
Taoism and Buddhism is clearly indicated in the early re-
ligious dramas and theatrical productions of the Chinese.
In Taoism, the favorite subject for dramatization was the
fate of human souls in the after-death state. For many
centuries, the Temple of the Universe in Peking was fa-
mous for its elaborate sequences of statuaries, each de-
picting the misfortunes and punishments which must be
undergone by evil-doers in the after-life. Each group of
figures represented a particular form of punishment, and
the result was a gruesome panorama of torments and tor-
tures. Incidentally, the courtyard of this temple was the
gathering place for lepers, which did not lighten the at-
mosphere.

The cycle of Buddhist religious plays dealt principally
with the law of rebirth. Punishments were included, but
always with the optimistic overtone that man would ulti-
mately attain liberation through his own virtue or the inter-
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cession of the bodhisattvas of the Mahayana School of
popular Buddhistic metaphysics. The cycle of reincarna-
tion, with its twelve nidanas, or states of re-embodiment,
is traditionally presented in a wistful and whimsical man-
ner. The concept is permeated throughout with an at-
mosphere of consolation. Everyone is punished for his
own good, and in order that his future conduct will bring
appropriate rewards and blessings. All Buddhism empha-
sizes growth and unfoldment. The end of the long road
of life, with its periodic rebirths, is illumination and eman-
cipation. The guardian buddhas, with their gilded masks,
and the gentle teachers, with their shaven heads, are al-
ways present, like kindly parents. They inspire a patient
acceptance of karma, and encourage sufferers to fit them-
selves for future peace and security. The gracious Kuan
Yin intercedes for those who suffer, and the luminous Mai-
treya awaits to receive into the Kingdom of the Blessed
all who have conquered the weaknesses and imperfections
in themselves. Naturally, the stories, legends, and themes
include the lives of good men and emphasize the wonder-
ful virtues which they practiced and for which they have
received an adequate compensation.

For the Chinese, dominated as they are by strict tradi-
tional forms, all the punishments and rewards after death
are regulated by an i