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PREFACE.

O apology is needed for the production at the pre-
sent time of a work on the Buddhism of Tibet,
or “Lamaism” as it has been called, after its priests.
Notwithstanding the increased attention which in recent
years has been directed to Buddhism by the speculations
of Schopenhauer and Hartmann, and the widely felt
desire for fuller information as to the conditions and .
sources of Eastern religion, there exists no European
book giving much insight into the jealously guarded
religion of Tibet, where Buddbism wreathed in romance
has now its chief stronghold.

The only treatise on the subject in English, is Emil
Schlagintweit’s Buddhism in Tibet ! published over thirty
years ago, and now out of print. A work which, however
admirable with respect to the time of its appearance, was
admittedly fragmentary, as its author had never been in
contact with Tibetans. And the only other European
book on Lamaism, excepting Giorgi’s curious compilation
of last century, is Koppen's Die Lamaische Hierarchie

! Leipzig and London, 1863. That there is no lack of miscellaneous litera-
ture on Tibet and Lamaism may be seen from the bibliographical list in the
appendix ; but it is all of a fragmentary and often conflicting character.
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und Kirche' published thirty-five years ago,and also a com-
pilation and out of print. Since the publication of these
two works much new information has been gained, though
scattered through more or .less inaccessible Russian,
German, French, and Asiatic journals. And this, com-
bined with the existing opportunities for a closer study of
Tibet and its customs, renders a fuller and more syste-
matic work now possible.

Some reference seems needed to my special facilities for
undertaking this task. In addition to having personally
studied “southern Buddhism” in Burma and Ceylon; and
“ northern Buddhism ” in Sikhim, Bhotan and Japan;
and exploring Indian Buddhism in its remains in “the
Buddhist Holy Land,” and the ethnology of Tibet and its
border tribes in Sikhim, Asam, and upper Burma; and
being one of the few Europeans who have entered the
territory of the Grand Lama, I have spent several years in
studying the actualities of Lamaism as explained by its
priests, at points much nearer Lhasa than any utilized for
such a purpose, and where I could feel the pulse of the
sacred city itself beating in the large communities of its
natives, many of whom had left Lhasa only ten or twelve
days previously. | o .

On commencing my enquiry I found it necessary to
learn the language, which is peculiarly difficult, and known
to very few, Europeans. And afterwards, realizing the
rigid secrecy maintained by the Lamas in regard to their
seemingly chaotic rites and symbolism, I felt compelled to
purchase a Lamaist temple with its fittings ; and prevailed
on the officiating priests to explain to me in full detail
the symbolism and the rites as they proceeded. Perceiv-
ing how much I was interested, the Lamas were so oblig-

! Berlin, 1859.
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ing as to interpret in my favour a prophetic account
which exists in their scriptures regarding a Buddhist in-
carnation in the West. They convinced themselves that
I was a reflex of the Western Buddha, Amitabha, and
thus they overcame their conscientious scraples, and im-
parted information freely. With the knowledge thus

gained, I visited other temples and monasteries critically,

amplifying my information, and engaging a small staff of
Lamas in the work of copying manuscripts, and searching

for texts bearing upon my researcnes. Enjoying in these

ways special facilities for “penetrating the reserve of
Tibetan ritual, and obtaining direct from Lhasa and

Tashi-lhunpo most of the objects "and explanatory

material needed, I have elicited much information on

Lamaist theory and practice which is altogether new.

The present work, while embodying much original
research, brings to a focus most of the information on
Lamaism scattered through former publications. And
bearing in mind the increasing number of general readers
interested in old world ethics, custom and myth, and in the
ceaseless effort of the human heart in its insatiable craving
for absolute truth ; as.well as the more serious students of
Lamaism amongst orientalists, travellers, missionaries and
others, I have endeavoured to give a clear insight into
the structure, prominent features and cults of this system,
and have relegated to smaller type and footnotes the more
technical details and references required by specialists.

The special characteristics of the book are its detailed
accounts of the external facts and curious symbolism of
Buddhism, and its analyses of the internal movements
leading to Lamaism and its sects and cults. It provides
material culled from hoary Tibetan tradition and explained
to me by Lamas for elucidating many obscure points in
primitive Indian Buddhism and its later symbolism. Thus
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a clue is supplied to several disputed doctrinal points of
fundamental importance, as for example the formula of
the Causal Nexus. And it interprets much of the inter-
esting Mahayiana and Tantrik developments in the later
Indian Buddhism of Magadha.

It attempts to disentangle the early history of Lamaism
frbm the chaotic growth of fable which has invested it.
With this view the nebulous Tibetan * history ” so-called
of the earlier periods has been somewhat critically
examined in the light afforded by some scholarly Lamas
and contemporary history; and all fictitious chronicles,
such as the Mani-kah-'bum, hitherto treated usually as
historical, are rejected as authoritative for events which
happened a thousand years before they were written and
for a time when writing was admittedly unknown in
" Tibet. If, after rejecting these manifestly fictitious
“histories” and whatever is supernatural, the residue
cannot be accepted as altogether trustworthy history, it
at least affords a fairly probable historical basis, which
seems consistent and in harmony with known facts and
unwritten tradition. _

It will be seen that I consider .the founder of Lama-
ism to be Padma-sambhava—a person to whom previous
writers are wont to refer in too incidental a manner.
Indeed, some careful writers! omit all mention of his
name, although he is considered by the Lamas of all sects
to be the founder of their order, and by the majority of
them to be greater and more deserving of worship than
Buddha himself. . .

Most of the chief internal movements of Lamaism are
now for the first time presented in an intelligible and
systematic form. Thus, for example, my account of its

L E.g. W. R. 8. Ralston in his Tibetan Tales.
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sects may be compared with that give‘ by Schlagintweit,’
to which nothing practically had been added.?

As Lamaism lives mainly by the senses and spends its
strength in sacerdotal functions, it is particularly fich in
ritual. Special prominence, therefore, has been given to
its ceremonial, all the more so as ritual preserves many
interesting vestiges of archaic times. My special facilities
for acquiring such information has enabled me to supply
details of the principal rites, mystic and other, most of
which were previously undescribed. Many of these
exhibit in combination ancient Indian and pre-Buddhist
Tibetan cults. The higher ritual, as already known,
invites comparison with much in the Roman Church ;
and the fuller details now afforded facilitate this com-
parison and contrast.

But the bulk of the Lamaist cults comprise much
deep-rooted devil-worship and sorcery, which I describe
with some fulness. For Lamaism is only thinly and im-
perfectly varnished over with Buddhist symbolism, beneath
which the sinister growth of poly-demonist superstition
darkly appears. :

The rehglous plays and festivals are also descnbed
And a chapter is added on popular and domestic Lama-
ism to show the actual working of the religion in every-
day life as a system of ethical belief and practice.

The advantages of the very numerous illustrations—
about two hundred in number, mostly from originals
brought from Lhasa, and from photographs by the author
—nmust be obvious.> Mr. Rockhill and Mr. Knight have
kindly permitted the use of a few of their illustrations.

1 Op. cit., 72 : 2 But see note on p. 69.
3 A few of the drawings are by Mr, A. D. McCormick from photographs, or
original objects ; and some have been taken from Giorgi, Huc, Pander, and others.
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‘A full index has been provided, also a chronological
table and bibliography. '

I have to acknowledge the special aid afforded me by
the learned Tibetan Lama, Padma Chho Phél; by that
venerable scholar the Mongolian Lama She-rab Gya-ts’6 ;
by the Nin-ma Lama, Ur-gyin Gya-ts’d, head of the
Yang-gang monastery of Sikhim and a noted explorer of
Tibet; by Tun-yig Wang-dan and Mr. Dor-je Ts’e-ring;
by S’ad-sgra S’ab-pe, one of the Tibetan governors of
Lhasa, who supplied some useful information, and a few
manuscripts; and by Mr. A.W. Paul, C.L.E., when pursuing
my researches in Sikhim. .

And T am deeply indebted to the kind courtesy of
Professor C. Bendall for much special assistance and
advice ; and also generally to my friend Dr. Islay
Muirhead. ~

Of previous writers to whose books I am specially
under obligation, foremost must be mentioned Csoma
Korosi, the enthusiastic Hungarian scholar and pioneer
of Tibetan studies, who first rendered the Lamaist stores
of information accessible to Europeans.! Though to
Brian Houghton Hodgson, the father of modern critical
study of Buddhist doctrine, belongs the credit of dis-
covering® the Indian nature of the bulk of the Lamaist
literature and of procuring the material for the detailed
analyses by Csoma and Burnouf. My indebtedness to
Képpen and Schlagintweit has already been mentioned.

1 Alexander Csoma of Koris, in the Transylvanian circle of Hungary, like
most of the subsequent writers on Lamaism, studied that system in Ladak.
After publishing his Dictionary, Grammar, and Analysis, he proceeded to
Darjiling in the hope of penetrating thence to Tibet, but died at Darjiling on
the 11th April, 1842, a few days after arrival there, where his tomb now bears
a suitable monument, erected by the Government of India. For details of his
life and labours, see his biography by Dr. Duka,

3 Asiatic Researches, xvi., 1828,
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Jaeschke’s great dictionary is a mlme of 1nformatlon on
technical and doctrinal definitions. The works of Giorgi, -
Vasiliev, Schiefner, Foucaux, Rockhill, Eitel, and Pander,
have also proved most helpful. The Narrative of Travels
-in Tibet by Babu- Saratcandra Das, and his translations
from the vernacular literature, have afforded some use-
ful details. The Indian Survey reports and Markham’s
Tibet have been of service; and the systematic treatises
of Professors Rhys Davids, Oldenberg and Beal have
supplied several useful indications.

The vastness of this many-sided subject, far beyond the
scope of individual experience, the backward state of
our knowledge on many points, the peculiar difficulties
that beset the research, and the conditions under which
the greater part of the book was written—in the scant
leisure of a busy official life—these considerations may, I
trust, excuse the frequent crudeness of treatment, as well
as any errors which may be present, for I cannot fail to
have missed the meaning occasionally, though sparing
no pains to ensure accuracy. But, if my book, not-
withstanding its shortcomings, proves of real use to
those seeking information on the Buddhism of Tibet,
. as well as on the later Indian developments of Buddhism,
and to future workers in these fields, I shall feel amply
rewarded for all my labours.

L. AvusTiINE WADDELL. |
London,
31st October, 1894.
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PRONUNCIATION.

The genera)] reader should remember as a rough rule that in the
oriental names the vowels are pronounced as in German, and the oon-
sonants as in English, except.c which is pronounced as  ch,” 7 as “ ng ”
and #as “ny.” In particular, words like Buddha are pronousiced as if
spelt in English « B66d-dha,” Sakya Muni as “ Shi-kya Mbd-nee,” and
Karma as “ Kur-ma.”

The spelling of Tibetan names is pecuharly uncouth and startling to®
the English reader, Indeed, many of the names as transeribed from
. the vernacular seem unpronounceable, and the difficulty is not diminished
by the spoken form often differing widely from the written, owing chiefly
to consonants having changed their sound or dropped out of speech
altogether, the so-called “ silent consonants.”* Thus the Tibetan word
for the border-country which we, following the Nepalese, call Sikhim is
spelt *bras-Yons, and pronounced ¢ Dén-jong,” and dkra-¢is is * Ta-shi.”
‘When, however, I have found it necessary to give the full form of these
names, especially the more important words translated from the Sans-
krit, in order to recover their original Indian form and meaning, I have
roferred them as far as possible to footnotes,

The transcription of the Tibetan letters follows the system adopted by
Jaeschke in his Dictionary, with the exceptions noted below,? and cor-
responds closely with thetanalogous system for Sanskritic words given
over the page. The Tibetan pronunciation is spelt phonetieally in the
dialect of Lhasa.

e 4

1 Somewhat analogous to the French ils parlent.

? The exceptions mainly are those requiring very specla.haed dlacntlcal
marks, the letters which are there (JAESCHKE’S Dict., p. viii.), pronounced g¢
as a prefix, cka, nya, the ha in several forms as the basis for vowels ; these 1

“have rendered by g, ch’, #and ’respectively. InseveralecasesI havespelt words
* according to Csoma’s system, by which the silent consonants are italicized.
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w Ly
~ e -

N .Fdr;the use of readers who ard conwersant with the Indian alphabets,
and the system popularly known in India ad ¢ thé Hunterian,” thé
following table, in the order in which the sounds are physiologically
produced—an order also followed by the Tibetdns—will show the
systenr of gpelling Sanskritic words, which is here adopted, and which
it will be observed, is almost identical with that of the widely used
dictioparies gof Monier-Williams and Childers, The different forms
usgd in the Tibetan for a.spxrates and palato-sibilants are placed within
braékets —

e r—  k kh(k’) 8 gh h
(palatals) c_(c’ ) ch(ch’) j jh B
(cerebrals) . th d ¢h 1
. (dentals) ] th{t) . d dh n’
(abiale) p ph(p) b bh n
(palato-sibil.) (ts) (te) (2&de8) (2) '
y v r 1

sidilimts) 8 sh(s")- ‘s



ABBREVIATIONS

B. Ac. Pigbg. = Bulletm dela Claste Hist, Philol. de ’Aowdemie de St. Peters-

bourg,
Burs. L = Bugnouf’s Zatred. au Budd.z ndien,
Burw H. = » - JLotvsde bonne Boi.

cf. = confer, compare. Lt
Csofia Am = Gsoma. Korost Analysis in Asiatio Reseurches Vol xx
* Cloma Grm=” ., Tibrlan Grammure
Davips = Rhys Davids’' Buddhiom. ° . .
Dxgo. == Desgodins? Lo Tibet, ete.- )
Farey = Eitel’s Handbook of Chinese Buddhism.
Jassct. D. = Jaeschke’s Tibetan Dictionary.
J.4.8.B. = Jour. of the'Asiatic Soc. of Bengal.
J.R.A4.8 = Journal of the Royal Asiatic Soc., London.
Hopos. =% Hodgson’s Essays on Lang., Lit., etc.
Auc~= Tvavels in Tartary, Tibet, etc., Hazlitt’s trdns.
Kirren = Koppen's Lamaische Hier.
MankEAM == Markham’s T%bet,
Magzco P. = Marco Polo, Yule’s edition,
O.M. = Original Mitt. Ethnolog. Kénigl. Muscum fur Vélkerkunde Berlm
PaNDER = Pander’s Daa Pantheon, ete.
i wepronounced. -
"Roek., L. = Rockhill’s Land of the Lamas.
Rock.B.= ,  Life of the Buddha, etc.
SARAT = §eratcandra Das.
SBE. = Sucred Books of the East.
ScuraG, = E. Schlagintweilg Buddhism in Tibet.”
'Skt‘.' = Sanskyit.
8.R.- = Survey of India Report.
T. = Tibetan, .
TARA. == TireMdtha's Geschichte, etc., Schiefner's trans.

Vasiu, = Vasiliev's or Wassiljew's Derr Buddhismus.
’ \






IBET, the mystic

Land of the Grand

Lama, joint God

and King of many mil-

lions, is still the most

impenetrable country in

the world. Behind its

icy barriers, reared round it by

Nature herself, and almost un-

surmountable, its priests guard

its passes jealously against
oreigners.

Few Europeans have ever

and none for half a century have reached the
B
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sacred city. Of the travellers of later times who have dared to
enter this dark land, after scaling its frontiers and piercing

its passes, and thrusting themselves into its snow-swept deserts,
even the most intrepid have failed to penetrate farther than the
outskirts of its central province! And the information, thus
perilously gained, has, with the exception of Mr. Rockhill’s, been

1 The few Europeans who have penetrated Central Tibet have mostly been Roman
missionaries, The first European to reach Lhéasa seems to have been Friar Odoric, of
Pordenne, about 1330 A.p. on his return from Cathay (Col. Yure's Cathay and the Road
Thither, i., 149, and C. Markuan's T'ilet, Xlvi.). The capital city of Tibet referred to
by him with its “ Abassi” or Pope is believed to have been Lhasa. In 1661 the Jesuits
Albert Dorville and Jobann Gruher visited Lhasa on their way from China to India.
In 1706 the Capuchime fathers Josepho de Asculi and Francisco Marie de Toun pene-
trated to Lhasa from Bengal. In 1716 the Jesuit Desideri reached it from Kashmir and
Ladik. In 1741 a Capuchine mission under Horacio de la Penna also succeeded in
getting there, and the large amount of information colledted by them supplicd Father
A. Giorgi with the material for his A/phabetum Tibetanum, published at Rome in 1762.
‘The friendly reception accorded this party created hopes of Lhasa becoming a centre
for Roman missionaries; and a Vicar apostolicws for Lhasa is still nominated and
appears in the * A nnuario pontificio,” though of course he cannot reside within Tibet.
In 1811 Lhiasamwas reached by Manning, a friend of Charles Lamb, and the only English-
man who seems ever to have got-there; for most authorities are agreed that Moor-
croft, despite the story told to M. Huc, never reached it. But Manning unfortunately
left only a whimsical diary, scarcely even descriptive of his fascinating adventures.
The subsequent, and the last, Europeans to reach Lhiasa were the Lazarist mission-
aries, Huc and Gabet, in 1845. Huc's entertaining account of his journey is well
known. He was soon expelled, and since then China has aided Tibet in opposing
foreign ingress by strengthening its political and military barriers, as recent ex-
plorers : Prejivalsky, Rockhill, Bonvalot, Bower, Miss Taylor, etc., have found to their
cost ; though some are sanguine that the Sikhim Trade Convention of this year (1894)
is probably the thin edge of the wedge to open up the country, and that at no distant
date Tibet will be prevailed on to relax its jealous exclusiveness, so that, "ere 1000,
even Cook's tourists may visit the Lamaist Vatican.



LAND OF THE  SUPERNATURAL. 3

almost entirely geographical, leaving the cusoms of this forbidden-

land still a field for fiction and romance.
Thus we are told that, amidst the solitudes of this ¢ Land of the
Supernatural ” repose the spirits of “ The Masters,” the Mahdtmas.

whose astral bodies slumber in unbroken peace, save when they
condescend to work some petty miracle in the world below.
In presenting here the actualities of the cults and customs of

Tibet ; and lifting higher than before the veil which still hides its
B2
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mysteries from European eyes, the subject may be viewed under
the following sections:—

a. HistoricAL. The changes in primitive Buddhism leading to
Liamaism, and the origins of Lamaism and its sects.

b. DocTrINAL. The metaphysical sources of the doctrine, The
doctrine and its morality and literature.

¢. Monastic. The Lamaist order. Its curriculum, daily life,
dress, etc., discipline, hierarchy and incarnate-deities and re-
embodied saints, _

d. BuiLDINGS. Monasteries, temples, monuments, and shrines.

e. PANTHEON AND MYTHOLOGY, includifig saints, images,
fetishes, and other sacred ohjects and symbols.

f- RITUAL AND SORCERY, comprising sacerdotal services for the
laity, astrology, oracles and divination, charms and necromancy.

g. FESTIVALS AND SACRED PLAYS, with the mystic plays and
masquerades.

h. PoPULAR AND DomEsTIC LAMAISM in every-day life, customs,
and folk-lore,

Such an exposition will afford us a fairly full.and complete
survey of one of the most active, and least known, forms of exist-
ing Buddhism; and will present incidentally numerous other
topics of wide and varied human interest.

For Lamaism is, indeed, a microcosm of the growth of religion
and myth among primitive people; and in large degree an object-
I>sson of their advance from barbarism towards civilization, And
it preserves for us much of-the old-world lore and petrified beliefs

of our Aryan ancestors. .

-




II,

OI-IANGES IN PRIMITIVE BUDDHISM LEADING 'IO
LAMAISM.

“ Ah ! Constantine, of how much ill was cause,
Not thy conversion, but those rich domains
That the first wealthy Pope received of thee.”’1

FARO understand the origin of Lamaism and its place in the
Buddhist system, we must recall the leading features
of primitive Buddhism, and
glance at its growth, to see
the points at which the strange creeds
and cults crept in, and the gradual
crystallization of these into a religion
differing w1dely from the parent system,
and opposed in so many ways to the
teaching of Buddha.

No one now doubts the h:stonc
character of Siddhirta Gautama, or
Sakya Muni, the founder of Buddhism ;
-though it is clear the canonical ac-
counts regarding him are overlaid with
legend, the fabulous addition of after
days.? Divested of its embellishment,
the simple narrative of the Buddha’s
life is strikingly noble and human.

Some time before the epoch of Alex-
ander the Great, between the fourth and
fifth centuries before Christ,® Prince
Siddharta appeared in India as an original thinker and teacher,
deeply conscious of the degrading thraldom of caste and the

1 Daxte, Paradiso, xx. (Milton’s trans.)
2 Bee Chapter v. for details of the gradual growth of the legends.
3 See Chronological Table, Appendix i.
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priestly tyranny of the Brihmans,! and profoundly impressed with
the pathos and struggle of Life, and earnest in the search of
some method of escaping from existence which was clearly in-
volved with sorrow, ;

His touching renunciation of his high estate,® of his beloved
wife, and child, and home, to become an ascetic, in order to master
the secgets of deliverance from sorrow; his unsatisfying search for
trnth amongst the teachers of his time; his subsequent austerities
and severe penance, a much-vaunted means of gaining spiritual in-
sight ; his retirement into solitude and self-communion; his last
struggle and final trinmph—latterly represented as a real material
combat, the so-called “ Temptation of Buddha”:—

1 The treatiges on Vedic ritual, called the Brihmanas, had existed for about three
centuries previous to Buddha’s epoch, according to Max Miiller’s Chronology (Hibbert
Lectures, 1801, p. 58)—the initial dates there given are Rig Veda, tenth century B.c.;
Brihmanas, eighth century B.c.; Siitra sixth, and Buddhism fifth century B.c.

2 The researches of Vasiliev, etc., render it probable that Siddharta’s father was
only a petty lord or chief (cf. also OLpENBERG'S Life, Appendix), and that Sakya's
pessimistic view of life may have been forced upon him by the loss of his territories
through conquest by a neighbouring king.

8 MiutoN's Paradise Regained, Book iv
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his reappearance, confident that he had disco[emd the secrets of
deliverance; his carrying the good tidings of the truth from town
to town ; his effective protest against the cruel sacrifices of the
Brihmans, and his relief of much of the suffering inflicted upon
helpless animals and often human beings, in the name of religion ;
his death, full of years and honours, and the subsequent

burial of his relics,—all these episodes in Buddha’s life are familiar
to English readers in the pages of Sir Edwin Arnold’s Light of
Asia, and other works. .

His system, which arose as a revolt against the one-sided de-
velopment of contemporary religion and ethics, the caste-debase-
ment of man and the materializing of God, took the form, as
we shall see, of an agnostic idealism, which threw away ritual
and sacerdotalism altogether.

Its tolerant creed of universal benevolence, quickened by the
-, bright example of a pure and noble life, appealed to the feelings
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of the people with irresistible force and directness, and soon
gained for the new religion many converts in the Ganges Valley.

And it gradually gathered a brotherhood of monks, which after
Buddha’s death became subject to a succession of ¢ Patriarchs,”*
who, however, possessed little or no centralized hierarchal power,
nor, had at least the earlier of them, any fixed abode.

About 250 B.c. it was vigorously propagated by the great
Emperor Asoka, the Constantine of Buddhism, who, adopting it
ag his State-religion, zealously spread it thronghout his own vast
empire, and sent many missionaries into the adjoining lands to
diffuse the faith. Thus was it transported to Burma,? Siam,
Ceylon, and otherislands on the south, to Nepal® and the countries
to the north of India, Kashmir, Bactria, Afghanistan, ete.

In 61 A.p. it spread to China,* and through China, to Corea, and,

1 The greatest of all Buddha’s disciples, Sariputra and Maudgalyayéna, who from
their prominence in the system seem to have confributed materially to its success,
having died before their master, the first of the patriarchs was the senior surviving
disciple, Mahikigyapa. As several of these Patriarchs are intimately associated
with the Lamaist developments, 1 subjoin a list of their names, taken from the
*Tibetan canon and Taranatha’s history, supplemented by some dates from modern
sources. After Nigirjuna, the thirteenth (or according to some the fourteenth)
patriarch, the succession is uncertain.

Ligr oF THE PATRIARCHS.

1. Mahakasyapa, Buddha’s senior 12. Magipala (Kapimala),
disciple. 13. Nagarjuna, circe 150 ..
2, Ananda, Buddha’s cousin and 14. Deva or Kanadeva.
favourite attendant. 15. Rahulata (?).
3. Sandvisu. 16, Sanghanandi.
4. Upagupta, the spiritual adviser 17. Sankhayaseta (?)
of Asoka, 250 B.C. - 18. Kumarada.
5. Dhritaka. 19. Jayata.
6. Micchaka or Bibhakala. 20. Vagubandhu, circa 400 A.D.
7. Buddhananda. 21, Manura,
8. Buddhamitra (=?Vasumitra, re- | 22 Haklenayagas.
ferred to as president of Kan- 23. Sinhalaputra.
ishka’s Council), : 24. Vasasuta.
9. -Pargva, contemporary of Kanishka, 25. Pupyamitra, :
circa 78 A.D, 26. Prajiatara.
10. Sunasata (? or Punyayagas). ¢ 27. Bodhidharma, who visited China
11. Agvaghosha, also contemporary of " by sea in.526 A.p,
Kanishka, ¢irea 100 A.D.

3 By Sowa and Urtaro (Makavanso, p. 71).

3 BocHANAN-HAMILTON (Acct. of Nepal, p. 190) gives date of introduction asA.p, 83;
probably this was it re-introduction.

4 During the reign of the Emperor Ming Ti. BgraL (Budd. in China, p.53) gives
71 a0, : '
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in the sixth century a.p.,to Japan, taking strong hold on all of the
people of these countries, though they were very different from
those among whom it arose, and exerting on all the wilder tribes
among them a very sensible civilizing influence, It is believed to
have established itself at Alexandria.! And it penetrated to
Europe, where the early Christians had to pay tribute to the
Tartar Buddhist Lords of the Golden Horde; and to the present
day it still survives in European Russia among the Kalmaks on
the Volga, who are professed Buddhists of the Lamaist order.

Tibet, at the beginning of the seventh century, though now
surrounded by Buddhist countries, knew nothing of that religion,
and was still buried in barbaric darkness. Not until about the
year 640 A.D. did it first receive its Buddhism, and through it
some beginnings of civilization among its people.

But here it is necessary to refer to the changes in Form which
Buddhism meanwhile had undergone in India.

Buddha, as the central figure of the system, soon became invested
with supernatural and legendary attributes. And as the religion
extended its range and influence, and enjoyed princely patronage
and ease, it became more metaphysical and ritualistic, so that
heresies and discords constantly cropped up, tending to schisms,
for the suppression of which it was found necessary to hold greats
councils.

Of these councils the one held at Jalandhar, in Northern India,
towards the end of the first century a.p., under the auspices of the
Scythian King Kanishka, of Northern India, was epoch-making,
for it established a permanent schism into what European writers
have termed the “Northern” and “Southern” Schools : the
Southern being now represented by Ceylon, Burma, and Siam ;
and the Northern by Tibet, Sikhim, Bhotan, Nepal, Ladik,
China, Mongolia, Tartary, and Japan, This division, however,
it must be remembered, is unknown to the Buddhists them-
selves, and is only useful to denote in a rough sort of way the
relatively primitive as distinguished from the developed or mixed
forms of the faith, with especial reference to their present-day
distribution,

1 The Makdvanso (TurNoUR’s ed., p. 171) notes that 30,000 Bhikshus, or liuddhist
monks, came from “ Alasadda,” considered to be Alexandria.
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The point of divergence of these so-called “Northern” and
¢ Southern” Schools was the theistic Mahdydna doctrine, which
substituted for the agnostic Tdealism and simple morality of
Buddha, a speculative theistic system with a mysticism of sophis-
tic nihilism in the background. Primitive Buddhism practically
confined its salvation to a select few; but the Mahdyana extended
salvation to the entire universe. Thus, from its Jarge capacity as
a “ Vehicle ” for easy, speedy, and certain attainment of the state
of a Bodhisat or potential Buddha, and conveyance across the sea
of life (saumsdra) to Nirvina, the haven of the Buddhists, its
adherents called it “The Great Vehicle” or Mahdydna ;' while
they contemptuously called the system of the others—the Primi-
tive Buddhists, who did not join this innovation—¢ The Little,
or Imperfect Vehicle,” the Hinaydna,” which could carry so
few to Nirvina, and which they alleged was only fit for low
intellects.

This doctrinal division into the Mahiyana and Hinaydna, how-
ever, does not quite coincide with the distinction into the so-called
Northern and Southern Schools; for the Southern School shows
a considerable leavening with Mahiyana principles,® and Indian
Buddhism during its most popular period was very largely of the
Mahayana type.

Who the real author of the Mahdyina was is not yet known.
The doctrine seems to have developed Wﬁf in the Maha-sanghlka

or “Great Congregation”—a heretical sect which arose among
the monks of Vaisili, one hundred years after Buddha’s death,
and at the council named after that place/ Asvaghosha, who
appears to have lived about the latter end of the first century A.D.,
1§ credited with the authorship of a work entitled On raising
JFaith in the Mahdydna.® But its chief expounder and developer
"was Nagarjuna, who was probably a pupil of Asvaghosha, as he

1 The word Ydna (Tib., TPeg-pa ch’en-po) or “ Vehicle” is parallel ta the Platonic
Sxmuna, as noted by BeaL in Catera, p. 124,

2 Tib., Teg-pa dman-pa.

3 Cf. HiveN Tsiane’s Si-yu-Ki (BEAL'S), ii,, p. 133; ErTEL, p. 90; DHARMAPALA in
Makdbodhi Jour., 1892; Taw Sein Ko, Ind. Antiquary, June, 1892.

4 The orthodox members of this council formed the sect cal /egl_Stlmmras or “elders.”

s He also wrote a biography of Buddha, entitled Buddha-Carilq Kdrya, translated
by Coweri, in S.BE. It closely resembles the Lalita Vistara, and a similar epic
was brought to China as early as 70 A.p. (BEAL’S Chinese Buddkism, p. 90). He is also
credited with the authorship of a clever confutation of Brahmanism, which was latterly
entitled Vajra Sici (cf. Honas., 1., 127).
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followed the successor of the latter in the patriarchate. He could
not, however, have taken any active part in Kanfshka’s Council,
as the Lamas believe. Indeed, it is doubtful even whether he had
then been born.!

Nagirjuna claimed and secured orthodoxy for the Mahiyana
doctrine by producing an apocalyptic treatise which he attributed
to Sikya Muni, entitled the
Pragia-paramita, or the
means of arriving at the other
side of wisdom,” a treatise
which he alleged the Buddha
had himself composed, and
had hid away in the custody
of the Niga demigods until
men were sufficiently enlight-
ened to comprehend so ab-
struse a system. And, as his
method claims to be a com-
promise between the extreme
views then held on the nature
of Nirvina, it was named the
Madhyamika, or the system ¢ of the Mnddle Path.”?

This Mahdyina doctrine was essentially a sophistic nihilism ;
and under it the goal Nirvina, or rather Pari-Nirvina, while
ceasing to be extinction of Life, was considered a mystical state
which admitted of no definition. By developing the supernatural
side of Buddhism and its objective symbolism, by rendering its

1 Nigirjuna (T, kLu-grub.) appears to belong to the second century A.p. He wassa
native of Vidarbha (Berar) and a monk of Nilanda, the headquarters of several of
the later patriarchs. He is credited by the Lamas (J.4.8.8., 1882, 115) with having
erected the stone railing round the great Gandhola Temple of “ Budh Gaya,” though
the style of the lithic inscriptions on these rails would place their date earlier.
For a biographical note from the Tibetan by H. WEenzEL, sce J. Palt Text Soc.,
1886, p. 1, also by SamaT, J.A.8.B,, 51, pp. X and 115. The vernacular history of
Kashmir (Rajatdrangini) makes him a contemporary and chief monk of Kanishka’s
successor, King Abhlumnyu (cf. also Errer, p. 103;. SCRL., 21, 301-3; Korpp,, ii,, 14;
0OM,, 107, 2; Csoma, Gr., xii., 182),

2 It seems to have been a common practice for sectanes to call thejr own system
by this title, implying that it only was the true or reasomable belief. Sikya Muni
also called his system “the Middle Path” (Davips, p. 47), claiming in his defence of
truth to avoid the two extremes of superstition on the one side, and worldliness or
infidelity on the other. Comp. the Fia media of the Anglican Oxford movement,
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salvation more accessible and universal, and by substituting good
words for the good deeds of the earlier Buddhists, the Mahayana
appealed more powerfully to the muititude and secured ready
popularity.

About the end of the first century of our era, then, Kanishka’s
Council affirmed the superiority of the Mahdyana system, and -
published in the Sanskrit language inflated versions of the Bud-
dhist Canon, from sources for the most part independent of the
Pali versions of the southern Buddhists, though exhibiting a re-
markable agreement with them,!

And this new doctrine supported by Kanishka, who almost
rivalled Asoka in his Buddhist zeal and munificence, became
a dominant form of Buddhism throughout the greater part of
India; and it was the form which first penetrated,it would seem,
to China and Northern Asia.

Its idealization of Buddha and his attributes led to the creation
of metaphysical Buddhas and celestial Bodhisats, actively willing
and able to save, and to the introduction of innumerable demons
and deities as objects of worship, with their attendant idolatry and
sacerdotalism, both of
which departures Buddha
had expressly condemned.
The gradual growth of
myth and legend, and of
the various theistic de-
velopments “which now
set 'in, are sketched in
detail in another chapter.

As early as about the
first century A.n., Buddha
is made to be existent
from all ‘eternity and.
without beginning

And one of the earliest
forms given to the great-
est of these metaphysical
Buddhas—Amitabha, the
Buddhaof Boundless Light

1 Several of the Chinese and Japanese Scriptures are translated from the Pali
Beav's Budd, in China, p. b) and also a few Tibetan (cf, Chap. vii.).
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—evidently incorporated a Sur-myth, as was indeed to be ex-
pected where the chief patrons of this early Mahayina Buddhism,
4he Scythians and Indo-Persians, were a race of Sun-worshippers.

The worship of Buddha’s own image seems to date from this
period, the first century of our era, and about four or five
centuries after Buddha's death ;! and it was followed by a variety
of polytheistic forms, the creation of which was probably facili-
tated by the Grecian Art influences then prevalent in Northern
India.? Different forms
of Buddha's image, origin-
ally intended to represent
different epochs in his life,
were afterwards idealized
into various Celestial Bud-
dhas, from whom the hu-
man Buddhas were held
to be derived as material
reflexes.

About 500 A.p.2 arose
the next great develop-
ment in Indian Buddhism
with the importation into
it of the pantheistic cult
of Yoga, or the ecstatic
union of the individual
with the Universal Spirit,
a cult which had been in-
troduced into Hinduism
by Patanjali about 150 8.c.
Buddha himself had attached much importance to the practice of

1 Cf. statue of Buddha found at Srivasti, CONNINGHAM'S Stupa of Barhut, p. vii. So
also in Christianity. Archdeacon Farrar, in his recent lecture on “The Development of
Christian Art,” states that for three centuries there were no pictures of Christ, but

- only symbols, such as the fish, the lamb, the dove. The catacombs of St. Callistus
contained the first picture of Christ, the date being 813. Not even a cross existed
in the early catacombs, and still less a crucifix. The eighth century saw the first picture
of the dead Christ. Rabulas in 586 first depicted the crucifixion in a Syriac Gospel.

2 Smrra's G'reco-Roman infl. on Civilization of Ancient Padia, J,A.5.B.,58 et seq., 1889,
and GRUNWEDEL'S Buddh, Kvnsf.

3The date of the author of this innovation, Asanga, the brother of Vasubandhu,
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abstract meditation amongst his followers; and such practices
under the mystical and later theistic developments of his system,
readily led to the ‘adoption of the Brihmanical cult of Yoga,
which was grafted on to the theistic Mahidyina by Asanga, a
Buddhist monk of Gandhiri (Peshawar), in Northern India.
Those who mastered this system were called Yogacdrya Bud-
dhists. )

The Yogicirya mysticism seems to have leavened the mass of
the Mahiyina followers, and even some also of the Hinayiina ; for
distinct traces of Yoga are to be
found in modern Burmese.and
Ceylonese Buddhism. And this
Yoga parasite, containing within
itself the germs of Tantrism,
seized strong hold of its host
and soon developed its monster
outgrowths, which erushed and
cankered most of the little life
of purely Buddhist stock yet
left in the Mahayana.

About the end of the sixth
century A.D., Tantrism or Sivaie
mysticism, with its worship of
female energies, spouses of the
Hind@i god Siva, began to tinge
both Buddhism and Hindiism.
Consorts were allotted to the
several Celestial Bodhisats and
most of the other gods and de-

ons, and most of them were
given forms wild and terrible,
and often monstrous, according
to the supposed moods of each
divinity at different times. And
as these goddesses and fiendesses

P n fixed with any precision. It seems to be
somewhere between 400 a.p. and 500 A.p.—Cf, VasiL,, B., p. 78; Scuierner's Téra.,
p. 126 ; JuLien's Histoire de la vie de Hiuen Tshang, 83, 93, 97, 106, 114,
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were bestowers of supernatural power, and wer% especially ma-
lignant, they were especially worshipped.

By the middle of the seventh century A.p., India contained
maiy images of Divine Buddhas and Bodhisats with their female -
energies and other Buddhist gods and demons, as we know
from Hiuen Tsiang’s narrative and the lithic remains in India;?! -

‘and the growth of-myth and ceremony had invested the
dominant form of Indian Buddhism with organised litanies and
full ritual. J

Such was the distorted form of Buddhism introduced into Tibet
about 640 A.p.; and during the three or four succeeding centuries
Indian Buddhism became still more debased. Its mysticism
became a silly mummery of unmeaning jargon and ¢ magic
circles,” dignified by the title of Mantrayana or *“The Spell-
Vehicle”; and this so-called
“esoteric,” but properly ¢ exoteric,”
cult was given a respectable an-

"tiquity by alleging that its real
founder was Nigarjuna, who had
received it from the Celestial Buddha
Vairocana through the divine Bod-
hisat Vajrasattva at “the iron tower ”
ingSouthern India.

In the tenth century a.n.2-the
Tantrik phase developed in Northern
India, Kashmir, and Nepal, into the
monstrous and polydemonist doc-
trine, the Kilacikra,® with ifs de-
moniacal ‘Buddhas, which incor-
porated the Mantriyina practices,
and called itself the Vajra-yina,
or “The Thunderbolt-Vehicle,” and
its followers were named Vajra-
carya, or “ Followers of the Thunder

18ee my article on Uren, J.4.8.B, 1891, and on Indian Buddhist Cult, etc., in
J.R.A.8., 1894, p. 51 et seq.

4 About 965 A.n. (Csoma, Gr., p. 192). -

3 Tib., *Dus-Kyi- Kor-lo, or Circle of Time, see Chap. vi. It is ascribed to the fabu-
lous country of Sambhala (T., De-jun) to the North of India, a mythical country prob-
ably founded upon the Northern land of 5t. Padma-sambharve, to wit Udyina. g
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In these declining days of Indian Buddhism, when its spiritual
and regenerating influences were almost dead, the Muhammadan
invasion swept.over India, in the latter end of the twelfth century
A.D., and effectually stamped Buddhism out of the country. The
fanatical idol-hating Afghan soldiery! especially attacked the
Buddhist monasteries, with their teeming idols, and they mas-

sacred the monks wholesale;* and as the Buddhist religion, un-
like the more domestic Brihmanism, is dependent on its priests
and monks for its vitality, it soon disappeared in the absence of
these latter. It lingered only for a short time longer in the more
remote parts of the peninsula, to which the fiercely fanatical
Muhammadans could not readily penetrate.’

But it has now been extinct in India for several centuries,
leaving, however, all over that country, a legacy of gorgeous
architectural remains and monuments of decorative art, and its

1 See article by me in J.4.8.B,, Ixvi., 1892, p. 20 et seq., illustrating th.is fanaticism
and massacre with reference to Magadha and Asam.

3 Tabagat-i- Ndsiri, ELLiOT'S trans,, ii.,, 306, etc.

3 Taranatha says it still existed in Bengal till the middle of the fifteenth century A.p.,
under the “ Chagala ” Raja, whose kingdom extended to Delhi and who was converted
to Buddhism by his wife. He died in 1448 A.p., and Prof. Bendall finds (Cat. Buddh. Skt.
MS8S. intr. p. iv) that Buddhist MSS, were copied in Bengal up to the middle of the
fifteenth century, namely, to 1446, Cf. also his note in J.K. 4.8, New Ser., xx., 5562, and
mine in J.4.8.8. (Proc.), February, 1893,
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living effect upon its apparent offshoot Jainism, and upon Brah-
manism, which it profoundly influenced for g

Although the form of Buddhism prevalent in leet ,and which
has been called after its priests ¢ Lamaism,” is ma,mly that of
the mystical type, the Vajra-yana, curiously ingorporated with
_ Tibetan mythology and spirit-worship, still it preserves there,
as we shall see, much of the loftier philosophy and ethics of the
system taught by Buddha himself. And the Lamas have the keys
to unlock the meaning of much of Buddha’s doctrine, which has
been almost inacessible to Europeans,




111.
RISE, DEVELOPMENT, AND SPREAD OF LAMATSM.

HiBET emerges from barbaric darkness only with the
| dawn of its Buddhism, in the seventh century of our
era.
Tibetan history, such as there is—and there is
none at all before its Buddhist era, nor little worthy of the
name till about the eleventh century A.n.—is fairly clear on the

1 From a photograph by Mr. Hoffmann,
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point that previous to King Sron Tsan Ga:mpoié marriage in
638-641 A.p., Buddhism was quite unknown in Tiket.! And it
is also fairly clear on the point that Lamaism did not arise till
a century later than this epoch.

Up till the seventh century Tibet was inaccessible even to the
Chinese. The Tibetans of this prehistoric period are seen, from
the few glimpses that we have of them in Chinese history about
the end of the sixth century,? to have been rapacious savages
and reputed cannibals, without a written language,® and followers
of an animistic and devil-dancing or Shamanist religion, the Bon,
resembling in many ways the Taocism of China.

Early in the seventh century, when Muhammad (“ Mahomet )

1 The historians so-called of Tibet wrote mostly inflated bombast, almost valueless
for historical purposes, As the current accounts of the rise of Buddhism in Tibet are
80 overloaded with legend, and often inconsistent, I have endeavoured to sift out the
more positive data from the mass of less trustworthy materials. I have looked into
the more disputed historical points in the Tibetan originals, and, assisted by the
living traditions of the Lamas, and the translations provided by Rockhill and Bushell
especially, but also by Schlagintweit, Sarat, and others, I feel tolerably confident that
as regards the questions of the mode and date of ‘the introduction of Buddhism into
Tibet, and the founding of Lamaism, the opinions now expressed are in the main
correct.

The agccounts of the alleged Buddhist events in prehistoric Tibet given in the
Mani-Kdh-"bum, Gyal-rabs, and other Jegendary books, are clearly clumisy fictions.
Following the example of Burma and other Buddhist nations (cf. Hiuen Tsiang,
Julien’s trans, i.,, 179 ; ii, 107, ctc.) who claim for their King an ancestry from the
Sakya stock, we find the Lamas foisting upon their King a similar descent. A
mythical exiled prince, named gNah-K’ri-bTsan-po, alleged to be the son of King
Pragenjit, Buddha's first royal patron, and a member of the Licchavi branch of
the Sikya tribe, is made to enter Tibet in the fifth.century B.c. as the progenitor
of a millennium of Sron Tsan Gampo's ancestors; and an absurd story is invented
to account for the etymology of his name, which means “the back chair”; while
the Tibetan people are given as progenitors a monkey (* Hilumandju,” evidently in-
tended for Hanumainji, the Hindu monkey god, cf. Rock., LL., 355) sent by Avalo-
kiteswara and a rakshast fiendess. Again, in the year 331 A.p., there fell from heaven
several sacred objects (conf. Rock., B., p. 210), including the Om mani formula,
which in reality was not invented till many hundred (probably a thousand) years
later. And similarly the subsequent appearance of five foreigners before a King, said
to have been named T’o-t’ori Nyan-tsan, in order to declare the sacred nature of the
above symbols, without, however, explaining them, 8o that the people continued in
ignorance of their meaning. And it only tends still further to obscure the points
at issue to import into the question, as Lassen does (Ind. 41¢., ii., 1072), the alleged
erection on M¢. Kailds, in 137 B,c,, of a temporary Buddhist monastery, for such a
monastery must have belonged to Kashmir Buddhism, and could have nothing to do
with Tibet.

3 BusHELL, loc. ¢it., p. 435.

They used knotched wood and knotted cords (REMUSAT's Rescarches, p. 384).

c2
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was founding his religion in Arabia, there arose in Tibet a warlike
king, who established his authority over the other wild clans of
central Tibet, and latterly his son, Sron: Tsan Gampo,! harassed the
western borders of China; so that the Chinese Emperor T aitsung,
of the T’ang Dynasty, was glad to come to terms with this young
pnnee, known to the Chinese as Ch’itsung-luntsan, and gave him
in 641 A.D.2 the Princess® Wench’eng, of the imperial house, in
marriage.t

Two years previously Sron Tsan Gampo had married Bhrxkutl,
a daughter of the Nepal King, Amsuvarman ;% and both of
these wives being bigoted Buddhlsts, they speedlly effected
the conversion of their young husband, who was then, according

1 Called also, prior to his accession (says Rockmirr, Life, p. 211) Khri-ldan Sron-
btsan (in Chinese, Ki-tsung lun-tsan). His father, g'Nam-ri Sron-tsan, and his an-
cestors had their headquarters at Yar-lun, or ¢ the Upper Valley,” below the Yar-
lha sam-po, a mountain on the southern confines of Tibet, near the Bhotan frontier.
The,Yar-lun river flows northwards into the Tsang-po, below Lhéasa and near Samye.
This Yar-lun is to be distinguished from that of the same name in the Kham pro-
vince, east of Bathang, and a tributary of the Yangtse Kiang. The chronology by
Bu-ton (t’am-c’ad K'an-po) is considered the most reliable, and Sum-pa K'an-po
accepted it in preference to the Baidyur Kar-po, composed by the Dalai Lama’s orders,
by De-Srid San-gyas Gya-mts’o, in 1686. According to Bu-ton, the date of Sron Tsan
Gampo’s birth was 617 A.p. (which agrees with that given by the Mongol historian,
Sasnang Setzen), and he built the palace Pho-dan-Marpo on the Lhasa hill when
aged nineteen, and the Lhisa Temple when aged twenty-three. He married the
Chinese princess when he was aged nineteen, and he died aged eighty-two. The
Chinese records, translated by Bushell, make him die early. Csoma’s date of 627
(Grammar, p. 183) for his birth appears to be a clerical error for 617. His first
mission to China was in 634 (Busuery, J.R.A.8.,, New Ser,, Xii., p. 440).

2 According to Chinese annals (BusHELL, 435), the Tibetan date for the marriage is
639 (C., (., p.183), that i 18, two years after his marnage with the Nepalese princess.

3 Kong-jo = “ princess” in Chinese.

4 The Tibetan tradition has it that there were three other suitars for this prmcess 8
hand, namely, the three greatest kings they knew of outside China, the Kings of Mag-
adha, of Persia (aTaj zig),and of the Hor (Turke) tribes. See also HobgsoN’s Kss. and
RockmiLr’s B., 213; Csoma’s Gr., 196 ; Bodhimur, 338.

5 Amsuvarman, or “Glowing Armour,” is mentioned by Hiuen Tsiang (Bar’s Ed.
Si-yu-ki, ii., p. 81) as reigning about 637, and he appears as a grantee in FLEET'S Corpus
Inscrn. Ind. (iii, p. 180) in several inscriptions ranging from 635 to 650 a.p., from
which it appears that he was of the Thakurl dynasty and a feudatory of King of
Harshavardhana of Kanauj, and on the death of the latter seems to have become |
independent. The inscriptions show that devi was a title of his royal ladies, and his
635 A.p.inscription recording a gift to his nephew, a ssdmin (an officer), renders it prob-
able that he had then an adult daughter. One of his inscriptions relates to Sivaist
lingas, but none are expressedly Buddhist. The inscription of 635 was discovered by
C. BenpaLL, and published in Ind. Ant. for 1885, and in his Journey, pp. 13 and 73. Cf.
also Ind. Ant., ix., 170, and his description of coins in Zeitchr. der Devtsch. .
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y

to Tibetan annals, only about sixteen years of ahe, and who,
under their advice, sent to India, Nepal, and China for Buddhist
books and teachers.?

It seems a perversion of the real order of events to state, as is
usually done in European books, that Sron Tsan Gampo first adopted
Buddhism, and then married two Buddhist wives. Even the
vernacular chronicle,® which presents the subject in its most
flattering form, puts into the mouth of Sron Tsan Gampo, when
he sues for the hand of his first wife, the Nepalese princess, the
following words : ¢ I, the King of barbarous* Tibet, do not practise
the ten virtues, but should you be pleased to bestow on me your
daughter, and wish me to have the Law,5 I shall practise the ten
virtues with a five-thousand-fold-body . . , though I have
notthearts . . . if yousodesire . . . Ishallbuild5,000
temples.” Again, the more reliable Chinese history records that
the princess said ‘‘there is no religion in Tibet”; and the
glimpse got of Sron Tsan in Chinese history shows him actively
engaged throughout his life in the very un-Buddhist pursuit of
bloody wars with neighbouring states.

The messenger sent by this Tibetan .king to India, at the
instance of his wives, to bring Buddhist books was called Thon-
mi Sam-bhota.® The exact date of his departure and return are un- .
certain,” and although his Indian visit seems to have been within
the period ‘covered by Hiuen Tsiang’s account, this history makes
no mention even of the country of Tibet. After a stay in India®
of several years, during which Sam-bhota studied under the

1 The Gyal-rabs Sel-wai Melon states that S. was aged sixteen on his marriage

with the Nepalese princess, who was then aged eighteen, and three years later he
. built his Pho-dan-Marpo Palace on the Red Hill at Lhisa.

2 The monks who came to Tibet during Sron Tsan Gampo’s reign were Kusara
(? Kumira) and Sankara Brahmana, from India; Sila Mafju, from Nepal; Hwa-
shang Mahi-ts’e, from China, and (E.ScHLAGT., Gyal-rabs, p. 49) Tabuta and Ganuta,
from Kashmir,

3 Mirror of Royal pedigree, Gyal-rabs Sel-wai Melon.

4+ mT'ah-"k’ob.

5 K'rims.

8 Sambhota is the Sanskrit title for “ The good Bhonya. or Tibetan.” His proper name
is Thon-mi, son of Anu.

7 632 A.D. is sometimes stated as date of departure, and 650 as the return; but on this
latter date Sron Tsan Gampo died according to the Chinese accounts, although he
should survive f8r many (48) years longer, according to the conflicting Tibetan records.

8 “ Southern India ” (Bodhimur, p. 827).

Id
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Brihman Livikara or Lipidatta! and the pandit Devavid Sinha (or
Sinha Ghosha), he returned to Tibet, bringing several Buddhist
books and the so-called “Tibetan” alphabet, by means of which he
now reduced the Tibetan language to writing and composed for
this purpose a grammar.?

This so-called < Tibetan” character, however, was merely a
somewhat fantastic reproduction of the north Indian alphabet
current in India at the time of Sam-bhota’s visit. It exaggerates
the flourishing curves of the ¢ Kuifila,” which was then coming
into vogue in India, and it very slightly modified a few letters to
adapt them to the peculiarities of Tibetan phonetics.? Thonmi
'translated into this nmew character several small Buddhist texts,*
but he does mot appear to have become a monk or to have
jattempted any religious teaching.

Sron Tsan Gampo, being one of the greatest kings of Tibet and
the first patron of learning and civilization in that country, and
having with the aid of his wives first planted the germs of Buddh-
ism in Tibetan soil, he is justly the most famous and popular
king of the country, and latterly he was canonized as an incarna-
tion of the most popular of the celestial Bodhisats, Avalokita ; and
in keeping with this legend he is figured with his bair dressed
up into a high conical chignon after the fashion of the Indian
images of this Buddhist god, ¢ The Looking-down-Lord.”

His two wives were canonized as incarnations of Avalokita’s
consort, Tard, “the Saviouress,” or Goddess of Mercy ; and the
fact that they bore him no children is pointed to as evidence of
their divine nature.> The Chinese princess Wench’eng was deified

1 Li-byin = Li 4+ “ to give.”

23 s(irdhi bstan bel’os sum ch'u-pa.

3 The cerebrals and aspirates not being needed for Tibetan sounds were rejected,
And when afterwards the full expression of Sanskrit names in Tibetan demanded
these letters, the five cerebrals were formed by reversing the dentals and the aspirates
obtained by suffixing an %, while the palato-sibilants s, tsk, and ds were formed by
adding a surmounting crest to the palatals ck, chh, and j. It is customary to say that
the cursive style, the ‘“ headless ” or U-med (as distinguished from the full form with
the head the U"-ch’en) was adapted from the so-called “ Wartu” form of Devanagri—
HobasoN, As. Res., xvi., 420 ; Scamior, Mem. de I’ Ac.de Pet., i., 41 ; Csoma, Gr., 204 ;
Sagart, J.A4.8.D., 1888, 42,

4 The first book translated seems to have been the Karanda-vyuka sutra, a favourite
in Nepal ; and a few other translations still extant in the Tan-gyur are ascribed to
him (Csoma, 4., and Rock., B., 212.

5 Hig issue proceeded from two or four Tibetan wives,

v
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a8 “The white Tara,”" as in the annexed figure; Lvhile the Nepa-
lese princess “Bri-
bsun,” said to be a cor-
ruption of Bhri-kuti,
was apotheosised as the
green Bhri-kuti Tara,?
as figured in the chap-
ter on the pantheon.
But he was not the
saintly person the grate-
ful Lamas picture, for
he is seen from re-
liable Chinese history
to have been engaged
all his life in bloody
wars, and more at home
in the battlefield than
the temple. And he cer-
tainly did little in the
way of Buddhist propa-
ganda, beyond perhaps
translating a few tracts
into Tibetan, and build-
ing a few temples to
shrine the images re-
ceived by him in dower,8

.and others which he constructed. He built no monasteries.

! E. Schlagintweit (p. 66) transposes the forms of the two princesses, and most sub-
sequent writers repeat his confusion.

2+8he is represented to have been of a fiery temper, and the cause of frequent
brawls on account of the precedence given to the Chinese princess.

3 He received as dower with the Nepalese princess, according to the Gyal-rabs,
the images of Akshobhya Buddha, Maitreya and a sandal-wood image of Tard; and
from his Chinese wife a figure of Sakya Muni as a young prince. To shrine the
images of Akshobhya and-the Chinese Sikya he built respectively the temples of
Ramoch’e and another at Rasa, now occupied by the Jo-wo K’an at Lhasa(see Chaps. xii.
and xiii.). Thelatter temple was called Rasa-"p'rul snai gigtsug-lha-K a, and was built
in his twenty-third year, and four years after the arrival of the Chinese princess
(in 644 A.p.,, BusHELL), The name of its site, Ra-sa, is said to have suggested the
name by which it latterly became more widely known, namely, as Lhéa-sa, or-“ God's
place.” The one hundred and eight temples accredited to bim in the Mani-Kdh-"bum
are of course legendary, and not even their sites are known to the Limas themselves,

+ After Pander.
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After Sron Tsan Gampo’s death, about 650 a.n.,! Buddhism
made little headway against the prevailing Shamanist superstitions,
and seems to have been resisted by the people until about a
century later in the reign of his powerful descendant Thi-Sron
Detsan,? who extended his rule over the
greater part of Yunnanr and Si-Chuen, and
¢ven took Changan, the then capital of
China.

This king was the son of a Chinese
princess,? and inherited through his mother
a strong prejudice in favour of Buddhism.

He succeeded to the throne when omly
thirteen years old, and a few years later* he,
sent to India for a celebrated Buddhist priest
Kina Tar-SroN DETSAN. ¢ eqtablish an order in Tibet; and he was
advised, it is said, by his family priest, the Indian monk Sinta-
rakshita, to secure if possible the services of his brother-in-
law, Guru Padma-sambhava, a clever member of the then
popular Tantrik Yogacirya school, and at that time, it is said,
a resident of the great college of Nilanda, the Oxford of Buddhist
India.

This Buddhbist wizard, Guru Padma-sambhava, promptly re-
sponded to the invitafion of the Tibetan king, and accompanied
the messengers back to Tibet in 747 A..

As Guru Padma-sambhava was the founder of Lamaism, and is
now deified and as celebrated 'in Lamaism as Buddha himself,
than whom, indeéd, he receives among several sects more worship,
he demands detailed notice. ®

The founder of Limaism, Saint Padma-sambhava or ‘‘the Lotus-

d r

1 He was succeeded in 650 by his grandson Mang-Sron-Mang-tsan under the
regency of Sron Tsan’s Buddhist minister, Gar (mk'ar), known to the Chinese as
Chiishih (BusHELL, loe. cit., 446). .

3 K’ri-Sron Ideu-btsan. (CE. Korp, ii., 67-72; Scuuac., 67; J.A.8.8, 1881, p. 224.)
Rock., B., quotes p. 221 contemporary record in bsTan-gyur (xciv., f.387-391), proving
that in Thi-Sron Detsan’s reign in the middle of the eighth century, Tibet was hardly
recognized as a Buddhist country.

8 Named Chin cheng (Tib., Kyim Shan), adopted daughter of the Emperor Tchang
tsong (BusHELL, 456).

4 In 747 (CsoMa, Gr., 183) ; but the Chinese date would give 755 (BusHRLL).

5 The legendary life of the Guru states that he married the Princess Mandarava, a
sister of Santa-rakshita.

¢ Another account makes the Guru arrive in Tibet in anticipation of the king’s wishes.
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born one,”? is usually called by the Tibetans Guru Rin-po-ch’e, or
“the precious Guru” ; or simply Ld-pin,? the Tibetan equivalent
of the Sanskrit * Guru ” or “ teacher.” He is also called « Ugyan”
or « Urgyan,” as he was a native of Udydna or Urgyan, correspond-
ing to the country about Ghazni® to the north-west of Kashmir.

Udyana, his native land, was famed for the proficiency of its
priests in sorcery, exorcism, and magic. Hiuen Tsiang, writing a
century previously, says regarding Udyana: ¢ The people are in
disposition somewhat sly and crafty. They practise the art of using
charms. The employment of magical sentences is with them an
art and a study.”* And in regard to the adjoining country of Kash-
mir also intimately related to Lamaism, Marco Polo a few centuries
later says: ¢ Keshimur is a province inhabited by people who are
idolaters (.., Buddhists). .
They have an astonishing ac-
quaintance with the devilries of
enchantment, insomuch as they
can make their idols speak. They
can also by their sorceries bring on
changes of weather, and produce
darkness, and do a number of
things so extraordinary that no one
without seeing them would believe
them. Indeed,thiscountryisthe
very original source from which
idolatry has spread abroad.”®

The Tibetans, steeped in super-
stition which beset them on every
side by malignant devils, warmly
welcomed the Guru as he brought
them deliverance from their terrible tormentors, Arriving in Tibet

1 For legend of his birth from a lotus see p. 380. 2 gLob-dpon.

3 The Tibetans state that it is now named Ghazni, but Sir H. Yule, the great
geographer, writes (Marco P., i.,155) : “ Udydna lay to the north of Peshdwar, on the
Bwat river, but from the extent assigned to it by Hwen Thsang, the name probably
covered a large part of the whole hill region south of the Hindu Kush, from Chitral
to the Indus, as indeed it is represented in the Map of Vivien de St. Martin
(Pélerins Bouddhistes, ii.).” It is regarded by FaHian as the most northerly Province
of India, and in his time the food and clothing of the people were similar to those of
Gangetic India, )

¢ Brav’s 8i-Yu-Ki, i., 120, 5 Magco P, i., 155.
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!

in 747 A.n., he vanquished all the chief devﬁls of the land,
sparing most of them on their consenting to become defenders of
his religion, while he on his part guaranteed that in return for such
services they would be duly worshipped and fed. Thus, just as the
Buddhists in India, in order to secure the support of the semi-
aborigines of Bengal admitted into their system the bloody Durga
and other aboriginal demons, so on extending their doctrines
throughout Asia they pandered to the popular taste by admitting
within the pale of Buddhism the pantheon of those new nations
they sought to
convert. And
gsimilarly in
Japan, where
Buddhism was
introduced in
the sixth cen-
tury A.D., it
made little
progress till
the ninth cen-
tury, when
Kobo Daishi
incorporated it
with the local
Shintoism, by
alleging that
the Shinto dei-
ties were em-
bodiments of

the Buddhist.
The Guru’s
most powerful
weapons in
warring with
 the demons
- were the Vajra
| | (Tibetan, dor-je), symbolic of the thunderbolt of Indra (Jupiter),
and spells extracted from the Mahiyana - gospels, by which he
shattered his supernatural adversaries.

-
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As the leading events of his march through Tibet and his
subjugation of the local devils are of some interest, as indicating
the original habitats of several of the pre-Limaist demons, I
have given a condensed account of these in the chapter on the
pantheon at page 382.

Under the zealous patronage of King Thi-Sron Detsan he built
at Sam-yiis in 749 A.D. the first Tibetan monastery. The ortho-
dox account of the miraculous creation of that building is referred
to in our description of that monastery.

On the building of Sam-yiis,! said to be modelled after the Indian
Odantapura of Magadha, the Guru, assisted by the Indian monk
Sinta-rakshita, instituted
there the order of the Lamas.
Santa-rakshita was made the
first abbot and laboured there
for thirteen years. He now is
entitled Acirya Bodhisat.?

Li-ma? is a Tibetan word
meaning the “Superior One,”
and corresponds to the San-
skrit Uttara. It was restricted
to the head of the monastery,
and still is strictly applicable
only to abbots and the highest
monks; though out of courtesy
the title is now given to
almost all Laimaist monks and
priests. The Limas have no
special term for their form of
Buddhism. They simply call it “ The religion” or “Buddha’s
religion”; and its professors are “Insiders,” or “ within the fold ”
(nwi~pa), in contradistinction to the non-Buddhists or # Out-

1 The title of the temple is Zan-yad Mi-gyur Lhun-gyi dub-pahi tsug-lha-Ksan,

or the “ Self-sprung immovable shrine,” and it is believed to be based on immovable -

foundations of adamantine laid by the Guru,

2 And is said to have been of the Svatantra school, fullowing Sariputra, Ananda,
Nagirjuna, Subhankara, Sri Gupta, and Jiiana-garbha (cf. Scur., 67; Koep,, ii,, 68;
J.A.8.B., 1881, p. 226; Panp,, No. 25.

3 pLa-ma. The Uighurs (?Hor) call their Lamas “tuin” (YuLe's, Catkay, p. 241,
note).



ST. PADMA'S SORCERY. 29

siders ” (chi~pa or pyi-lin), the so-called « pe—liné ” or foreigners
of English writers. And the European term ¢ Lamaism ” finds no
counterpart in Tibetan,

The first Lima may be said to be Pal-bais, who succeeded the
Indian abbot Santa-rakshita; though the first ordained member
of this Tibetan order of monks was Bya-Khri-gzigs.! The most
learned of these young Limas was Vairocana, who translated many
Sanskrit works into Tibetan, though his usefulness was interrupted
for a while by the Tibetan wife of Thi-Sron Detsan ; who in her
bitter opposition to the King’s reforms, and instigated by the Bon-
pa priests, secured the banishment of Vairocana to the eastern
province of Kham by a scheme similar to that practised by Poti-
phar’s wife. But, on her being forthwith afflicted with leprosy, she
relented, and the young “ Bairo-tsana” was recalled and effected
her cure. She is still, however, handed down to history as the * Red
Rahulid she-devil,”* while Vairocana is made an incarnation of
Buddha’s faithful attendant and cousin Ananda; and on account
of his having translated many orthodox scriptures, he is credited
with the composition or translation and hiding away of many of
the fictitious scriptures of the unreformed Lamas, which were
afterwards ¢ discovered” as revelations. °

It is not easy now to ascertain the exact details of the creed—-
the primitive Lamaism—taught by the Guru, for all the extant
works attributed to him were composed several centuries later
by followers of his twenty-five Tibetan disciples. But judging
from the intimate association of his name with the essentials
of Lamaist sorceries, and the'special creeds of the old unreformed
section of the Limas—the Nin-ma-pa—who profess and are ac-
knowledged to be his immediate followers, and whose older scrip-
tures date back to within two centuries of the Guru’s time, it is
evident that his teaching was of that extremely Tintrik ‘and
magical type of Mahdyina Buddhism which was then prevalent
in his native country of Udydn and Kashmir. And to this highly
impure form of Buddhism, already covered by so many foreign
accretions and saturated with so much demonolatry, was added a

1 The first seven novices (Sud-m¢ mi) who formed the nucleus of the order were
dBak dpal dbaiis, résans-devendra and Branka Mutik, *K’on Nigendra, Sagor Vairo-
cana, rMa Acdrya rin-ck’en mch’og, glan-Ka Tanana, of whom the first three were
elderly. .

2 gZa-mar gyal. The legend is given in the T'an-yik Ser-t'en.
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portion of the ritual and most of the demons of the indigenous
Bon-pa religion, and each of the demons was assigned its proper
place in the Lamaist pantheon.

Primitive Lamaism may therefore be defined as a priestly mix-
ture of Sivaite mysticism, magic, and Indo-Tibetan demonolatry,
overlaid by a thin varnish of Mahayana Buddhism. And to
the present day Lamaism still retains this character.

In this form, as shaped by
the Guru, Buddhism proved more
attractive to the people, and soon
became popular. Its doctrine
of Karma, or ethical retribution,
appealed to the fatalism which
the Tibetans share with most
eastern races. And the zealous
King, Thi-Sron Detsan, founded
other monasteries freely and
initiated a period of great liter-

talented Indian and Kashmir
scholars for the work of translat-
ing the Indian canonical works
and commentaries into Tibetan.!
The new religion was actively
native religion, called Bon,? and
these were supported by one of the most powerful ministers.*

1 The chief translators employed at this time were the Indian monks, Vimala Mitra,
Buddha Guhya, Santigarbha, Visuddhi Sinha, the Tantrik Achdrya Dharma-kirti (who
translated the Vajradhity Yoga works). The Kashmiri monks, Jina-Mitra, Dana-Sila
and Ananda, assisted by the Tibetan novices, chief of whom was Vairocana. No
translations or works ascribed to Padma-sambhava himself occur in the Tibetan
Tripitaka canon, )

2 After Giorgi.

3 The word is derived by Gen. Cunningham (Marco P., i., 287) from Panyq, one of
the names of the Suastikas, or worshippers of the mystic fiy-foot cross, called in Tibetan
gyun drun, though Pupya is simply *a holy man,” and seems original of the Burmese
title for monk, Pongyi. The Bon religion resembles the Taoism of China (see YoLE,
loc. cit.; Rock., B., p. 208 et seq., and his L.L., p. 217 n., and J.R. Geog. Soc., May,
1804). It is especially associated with the worship of dragons, or ndgds, and its
reputed founder is gS'en-rals Mi-bo. As now practised, it is deeply impregnated by
Buddhism. For a list of some of its deities see SawvaT, Jour. Indian Buddhist Text
Soc,, Vol. i.

4 Named NamMa-Shanrom-pa-skyes. The ministers who aided the King were Go
Shain-Shi, and Da-gyab-ti'an.

ary activity by procuring man%l
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Some of the so-called devils which are traditiona’lly alleged to
have been overcome by the Guru were probably such human ad-
versaries. It is also stated that the Bon-pa were now prohibited
making human and other bloody sacrifice a8 was their wont; and
hence is said to have arisen the practice of offering images of
men and animals made of dough.

Lamaism was also opposed by some Chinese Buddhists, one of
whom, entitled the Mahayana Hwa-shang,' protested against the
kind of Buddhism which Santa-rakshita-and Padma-sambhava
were teaching.? But he is reported to have been defeated in argu-
ment and expelled from the country by the Indian monk Kamala-
sila,® who, like Santa-rakshita, is alleged to be of the Sva-tantra
Miadhyamika school, and the author of many treatises still extant
in the great commentary (Tin-gyur). The excellent Sanskrit-
Tibetan dictionaries (Vyutpatti) date from this literary epoch.

Padma-sambhava had twenty-five disciples, each of whom is
credited with magical power, mostly of a grotesque character.t

1 A Chinese term for a Buddhist monk corresponding to Skt. Upddhydya or
“master.” (See EpKIN’S Dict. and Maver's Hdbk,)

2 Two works by Huwa-shang zub-mo are found in the Tin-gyur (mDo, xxx., Xxxiii.
(RockniLy’s B, p. 320).

3 Kamala-sila was author of an Indian work (Zurka) expounding the various philo-
sophic systems of India. (Prof. G. BuenLEr, J. Buddhist Text Soc, of India, i., pt. ii.,
P X.) . -

41, Nam-Kk’a fiin-po mounted the sunbeams.

San-gyé-ye-se drove iron bolts into rocks.

Gyal-wa-ch’og-yan changed his head into a horse s, and neighed thrice.
K’ar-ch’en Ch’o-gyal revived the slain,

Pal-ki-ye-ge overcame three fiendesses.

Pal-ki-Sen-ge enslaved demons, nymphs, and genii.

Vairocana obtained the five heavenly eyes of knowledge.
Nah-dag-gyalpo attained Samadhi.

Yu-drun-Nin-po acquired divine knowledge.

10. Jiana-kumira worked miracles,

11. Dorje-Dun Jem travelled invisibly as the wind.

12. Ye-se-Nan visited the fairy world.

13. Sog-pu-Lha-pal (a Mongol) ensnared ferocious beasts.

14, Na-nam-yese soared in the sky.

15. Pal-ki-Wan-p’yug killed his enemies by signs.
16. Den-ma-tse-Wan had perfect memory.
17. Ka-Wa-pal-tseg perceived the thoughts of others.

18. Shu-bu-pal-sen made water run upwards.

19. Khe-hu-¢’ug-lo caught flying birds.

20. Gyal-Wai-Lodoi raised ghosts and converted the corpse into gold.
21. Ten-pai-nam-k’a tamed wild yaks of the northern desert.
22, 'Odan-Wan-p’yug dived into water like a fish,

POENS O
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And these disciples he instructed in the way of making magic
circles for coercing the demons and for exorcism.

The Guru’s departure from Tibet was as miraculous in char-
acter as his life, and in keeping with the divine attributes with
which he has been invested as “ Saviour of a suffering world.”?

23. Ma-t'og rin-ch’en crushed adamant to powder and ate it like meal.

24. Pal-kyi Dor-je passed through rocks and mountains.

25. Lan-dod Kon-ch’og wielded and repelled thunderbolts.

And a twenty-sixth is added : Gyal-wai-Ch'an c’ub sat cross-legged in the air.

1 After residing in Tibet for about fifty years (say the chronicles, though it is
probable he only remained a few years), and founding Lamaism securely, the Guru,
in 802 A.p., much to the grief of the Tibetans, announced his approaching departure
for fresh religious triumphs in other lands. Addressing the King, he said: “In
Jambudvip are five Raksha countries with 500 towns apiece. The Central Raksha
country is named San-do-pal-ri (zans-mdog-dpal-ri), the king of which is named
Langka of the ten necks (? the ten-headed Ravan). To its east lies Lankapuri, to its
south dGa-bu-¢’an, or “ The happy ” (8kt., Sukhidvati or Nandavati), to its west Ko-sha
t’ang-dmar-gling, to its north is Byan-lag fort, to its south-east is Bam-ril-t’od-pa-
mk’ar, to its north-west is Ma-la-gnam-lchags-rtse, to its north-east is Nal-byih
cemetery, and in the south-east is the lake of Phuri. These Raksha countries are
crowded with men-eating devils, who if not conquered will depopulate the whole
world of Jambudvip, and except me none other can subdue them. I therefore
must go to the stronghold of the Raksha at San-do-pal-ri in the country of rNa-
yab-glin or ¢The Yak-tail continent,” which lies to the south-west of Tibet. Thither
must I now go.”

Then, accompanied by the King and nobles and his two fairy wives (the Tibetan
one of which, named Yes'e-ts’o-gyal was to be left behind), he went to the Gung-
thang La in Mang-yul on the northern confines of Tibet, and there, after giving
farewell advice to the king, priests, and the assembled multitude to keep the doctrine
he had taught them, and the revelations he had hidden in caves throughout the land,
he was enveloped in a glorious rainbow-halo, within which appeared the four great
heroes (dPa-bo) of the world, who assisted him in mounting the celestial horse-car
(named “balahe” or Chang-sal) in which he was now borne away through the sky in
a south-westerly direction, attended by the four heroes and a host of fairies amid
heavenly music and showers of flowers. On his departure the agsembled multitude
were distracted with grief and remained transfixed as if dead. Ultimately they
retired below the pass to Srang-hdah-sho-gtsang-der and the plain Thang-dpal-mo-,
dpal-thang, where they remained for twenty-five days and nights, and were able to
see the Guru’s celestial party, like a shooting star, sailing away through the sky
towards the horizon till lost to sight. After much prayer and worship they sadly
departed on King Thi-Sron Detsan telling them of the Guru’s safe arrival at San-
do-pal-ri, which event he (the king) was able to see through the magical insight
he had acquired from the Guru. It appeared that the Guru reached Singala after
about two days’ journey, and penetrating the iron palace, he entered the body of the
Raksha king named “He of the Skull rosary,” and preached the dootrine to the
thousand daughters of the Raksha and the folk of that country. A few days after-
wards he departed for Na-yab-glin, and reached the capital San-do-pal-ri, where
instantly abstracting the life of the demon-king named Yaksha Me-wal, and entering
his body, the Guru reigns there supreme over the Rakshas, even up till the present
day, and in perpetual youth is preaching theré the doctrine of Lémaism in a para-
dise which rivals that of Amitabha’s western heaven of Sukhdvati,
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And notwithstanding his grotesque charlatanism gnd uncelibate
life, he is deified and worshipped as the second/ Buddha,” and
bis image under “The eight worshipful Forms”?! is found in
every Tibetan temple of the old sect, as figured at page 25.°

Thus established, and lavishly endowed, Limaism made steady
progress, and was actively patronized by Thi-Sron Detsan’s succes-
sors for two generations.®

The eras of Lamaism may be divided into (1) primitive or
“ Augustine” (from King Thi-Sron Detsan’s reign to the per-
gecution), (2) mediseval, including the reformation, (3) modern
Lamaism, from the priest-kingship of the Dalai Lima in the
seventeenth century.

An mterestmg glimpse into the professed religion of the earlier
period is given in the bilingual edict pillars ¢ do-ring,” erected at
Lhisa in 822 a.p..* in treaty with the Chinese. In the text of
these edicts, whlch has been translated by Dr. Bushell % occurs the
following sentence : «They [? the Fan (Tibetan) and the Han
(Chinese)] have looked up to the three precious ones, to all the
holy saints, to the sun, moon,sstars, and planets, and begged them
to be their witnesses.”

In the latter half of the ninth century® under king Ralpachan
the grandson of Thi-Sron Detsan, the work of the translation ef,
scriptures and the commentaries of Nigirjuna, Aryadeva, Vasu-
bandhu, ete., was actively prosecuted. Among the Indian trans-
lators employed by him were Jina Mitra, Silendrabodhi,® Suren-
drabodhi, Prajiia-varman, Dana-sila, and Bodhimitra, assisted by
the Tibetans Pal-brtsegs, Ye-s'e-sde, Ch’os-kyi-Gyal-tsan, and
at least half of the two collections as we know them is the work

1 Guru ts’an gye. For description of these see p. 379.

2 Thi-Sron Detsan died in 786 (CsoMa, G¥., 183), and was succeeded by his son,
Mu-thi tsan-po, who, on being poisoned by his mother soon after his accession, was
succeeded by his brother (Sad-na-legs) under the same name (Rockniry, Life, 222), and
he induced Kamalasila to return to Tibet and permanently resige in that country.
This latter was succeeded by his son Ralpachan.

3 These monoliths are assigned by Tibetan tradition (astranslated by Sarar.,J.4.8.B.,
1881, p. 228) to Thi-Sron Detsan’s grandson, Ralpachan.

4 QOp. cit., 521.

5 According to Tibetan chronology ; but the Chinese make Ralpachan’s accession
816 A.p. (RockHILL’S B., 223).

¢ These two were pupils of Sthiramati (Vasiigv, Tdrandtha, 320)
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of their hands.! And he endowed most of the monasteries with
state-lands and the right to collect tithes and taxes. He seems
to have been the first Tibetan sovereign who started a regular
record of the annals of his country, for which purpose he adopted
the Chinese system of chronology.

His devotion to Buddhism appears to have led to his murder
about 899,? at the instigation of his younger brother Lan Darma,
—the so-called Julian of Lamaism—who thenrascended the throne,
and at once commenced to persecute thé Lamas and did his

tmost?® to uproot the religion. He desecrated the temples and
several monasteries, burned many of their books, and treated
the Limas with the grossest indignity, forcing many to become
butchers.

But Lan Darma’s persecution was very mild for a religious
one, and very short-lived. He was assassinated in the third year
of his reign by a Lama of Lha-
lun named Pal-dorje, who has
since been canonized by his grate-*
ful church, and this murderous
incident forms a part of the modern
Lamaist masquerade.* This Lama,
to effect his purpose, assumed the
guise of a strolling black-hat devil-
dancer, and hid in his ample sleeves
a bow and arrow. His dancing
below the king’s palace, which
stood near the north end of the
present cathedral of Lhasa,® at-
tracted the attention of the king,
who summeoned the dancer to his
presence, where the disguised
Lama seized an opportunity while
near the king to shoot him with
the arrow, which proved almost immediately fatal. In the re-

1 Rock,, B., 225.

2 The date is variously given, ranging, from 838 (BusueLr, 439 and 522) to 899 a.p.
(Csoma, Gr., 183); 902 (SanANG SETSEN, 49); 914 (KUPPEN, ii., 72).

3 Actively aided by his minister, 8.Bas-stay-snas.

¢ See Chap. xx.

$ And not on the Red Hill latterly named * Potala.”
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sulting tumult the Lima sped away on a black /horse, which
was tethered near at band, and riding on, plunged through the
Kyi river on the outskirts of Lhisa, whence his horse emerged
in its natural white colour, as it had been merely blackened by
soot, and he himself turned outside the white lining of his coat,
anl by this stratagem escaped his pursuers.'! The dying words
.of the king were: “ Oh, why was I not killed three years ago
to save me committing so much sin, or three years hence, that I
might have rooted Buddhism out of the land ?”

On the assassination of Lan Darma the Limas were not long
in regaining their lost ground.” Their party assumed the regency
during the minority of Lan Darma’s sons, and although Tibet
now became divided into petty principalities, the persecution
seems to have imparted fresh vigour to the movement, for
from this time forth the Lamaist church steadily grew in size
and influence until it reached its present vast dimensions, culminat#
ing in the priest-kings at Lhisa. '

By the beginning of the eleventh century a.p., numerous Indian
and Kashmiri monks were again frequenting Tibet.® And in
1038 A.D. arrived Atisa, the great reformer of Lamaism,* whose
biography is sketched in outline below, as he figures con-
spicuously in Lamaism, and especially in its sects.

1 He hid in a cave near the monastery of Brag-Yal-pa, about one day’s journey east
of Lhésa.

2 Sanang Setsen says (p. 51) that Lan Darma’s son reigned without the Law.

3 Among whom were Smriti, who wrote a Tibetan vocabulary named “ The Weapon
of Speech”; Dharmapaila, who arrived in 1013 A.p., accompanied by Siddhapala,
Gunapala,and Prajiia-pala from Eastern India; and Subhfiti Sri Santi, who translated
some of the Prajiia-paramita. )

* His legendary biography, attributed to his pupil Brom-ton, but apparently of
later date (and probably wiitten by the Dalai in the sixteenth century, as it credits
Brom-ton with being Avalokita’s incarnation), has been translated by SaraT in
Jour. Ind. Budd, Text Soc., 1893. I have also consulted the original. (Cf. also TAra,,
241, 243; Kopw,,ii., 78, 79, 117,127, 295; ScHL., 69, 136; Panp.,No. 29.) Atisa’s proper
Indian name is Dipankara Sri-jfiina, but he is usually called by the Lamas Jo-vo-
rje-dpal-ldan Atisa, or “The Illustrious Noble Lord Atisha.” And he is held to be
an incarnation of Maiijusri, the Celestial Bodhisat of Wisdom; though this seems
merely a pious way of stating that Atiza was the Mafjusyl of Tibet, or the most
learned in scholastic and astrological lore of all the monks who had previously
visited Tibet ; as India, Nepal, and China already possessed their especial apotheosized
wise man as a Mafijugrl incarnation. He was born in 980 A.p. (according to his
Tibetan chronicles), of the royal family of Gaur at Vikramanipur (?), in Bengal, his
father being named Kalyana-sr1, and his mother Prabhavati, and was ordained at

) D 2
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Atisa was nearly sixty years of age when he visited Tibet.
He at once started a movement which may be called the Lamaist
Reformation, and he wrote many
treatises.?

His chief disciple was Dom-
ton, ¥ the first hierarch of
the new reformed sect, the
Kadam-pa, which, three-and-a-
half centuries later, became the
Ge-lug-pa, now the domiunant
sect of Tibet, and the estab-
lished church of the country.

Atisa’s reformation resulted
not only in the mnew sect,
Kadam-pa, with which he most
intimately identified himself,
but it also initiated, more or
less directly, the semi-teformed
sects of Kar-gyu-pa and Sakya-pa, as detailed in the chapter on
Sects.

» The latter end of the eleventh century saw Lamaism firmly

the Odantapuri Viliara. He underwent training under both Mahayina teachers
and the Maha Siddhi (grub-ch’en) or wizard-priests, his most notable masters being
Chandrakirti, the Abbot of Suvarnadvip, or Sudharmanagar, the “ Chryse” of the
ancients, near “ Thaton ” in Pegu, Mativitara of the Mahabodhi Vihara, and the Maha-
siddhi Naro, who is especially related to the Kar-gyu-pa Sect. On starting for Tibet,
he was a professor of the Vikramasila monastery in Magadha, and a contemporary
of Nayapaila, son of King Mahipala.

1 He visited Tibet by way of Nari K'or-sum in 1038 A.p. in the company of the Lama
Nag-tsho, and after starting what may be called the Reformed Lamaism, died in
the sNe-t'an monastery, near Lhasa, in 1052. It is stated that he came from
Vikramasila at the inyitation of the Tibetan King, named Lha Lama Ye-shes-od, but
his route vid Nari renders this unlikely, and this Lha Lima seems to have been a petty
chief of N.W. Tibet, who was captured about that time by the Nepalese.

2 The following works by Atisa occur in mDo of bsTan 'gyur: 1, Bodhipatha pradipa;
2, Carya sangraha pradipa; 3, Satya dvayavatira; 4, Madhyamopadesa; 5, Sangraha
garbha; 6, Hridaya nischita; 7, Bodhisattva manyavali; 8, Bodhisattva karmadi-
margavatara; 9, Saranagatddesa; 10, Mahayanapatha sidhana varna sangraha,
11, Mahayanapatha sadhana sangraha; 12, Sitrartha samuchhayopadesa ; 13, Dasaku-
sala karmopadesa; 14, Karma Vibhanga ; 15, Samadhi sambhara parivarta; 16, Lokot-
tarasaptaka vidhi ; 17, Guru Kriyikrama ; 18, Chittotpada samvara vidhi krama; 19,
S'ikshd samucchaya abhi samaya, delivered by $'ri Dharmapila, King of Suvarnad-
vipa to Dipankara and Kamala; 20, Vimala ratna lekhana, an epistle by Dipankara
to Naya Pala, King of Magadha by Atisa on his departure for Tibet.

2 Brom-ston. .
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]
rooted, and its rival sects, favoured by their growing i)opularity and
the isolation of Tibet, were beginning to form at Sakya and
elsewhere strong hierarchies, which took much of the power out
of the hands of the petty chiefs amongst whom Tibet was now
parcelled out, and tended to still further open the country to
Chinese and Mongol invasion.

There seems no evidence to support the assertion that this
Limaist revival was determined by any great influx of Indian
monks fleeing from persecution in India, as there is no record of
any such influx about the time of the Muhammadan invasion of
India. ‘ '

In the second half of the thirteenth century, Lamaism received
a mighty accession of strength at the hands of the great Chinese
emperor, Khubilai Khan.. Tibet had been conquered by his
ancestor, Jenghiz Khan,! about 1206 a.p., and Khubilai was thus
brought into contact with Lamaism. This emperor we know
from the accounts of Marco Polo and others, was a most en-
lightened ruler; and in searching about for a religion to weld
together the more uncivilized portions of his mighty empire he
called to his court the most powerful of the Lamaist hierarchs,
namely, the Saskya Grand Lima, as well as representatives of the
Christian and several other faiths, and he ultimately fixed upon
Lamaism, as having more in common with the Shamanist faiths
already prevalent in China and Mongolia than had Confucignism,
Muhammadanism, or Christianity.

His conversion to Buddhism is made miraculous. He is said to
have demanded from the Christian missionaries, who bad been
sent to him by the pope, the performance of a miracle as a
proof to him of the superiority of the Christian religion, while
if they failed and the Lamas succeeded in showing him a miracle,
then he would adopt Buddhism. In the presence of the mission-
aries, who were unable to comply with Khubilai’s demands, the
Liamas caused the emperor’s wine-cup to rise miraculously to his
lips, whereat the emperor adopted Buddhism ; and the dis-
comfited missiomaries declared that the cup had been lifted by
the devil himself, into whose clutches the king now had fallen.

Just as Charlemagne created the first Christian pope, so the

——

1 The Tibetan accounts state that he was born in 1182 o.p., and was the son of the
Mongol God (? deified ancestor) “ The White G'nam-t'e.”
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emperor Khubilai recognized! the Lama of Saskya, or the Sakya
Pandita, as head of the Lamaist church, and conferred upon him
temporary power as the tributary ruler of Tibet, in return for
which favour he was required to consecrate or crown the Chinese
emperors. And the succession in this hereditary primacy was
secured to the Pandit’s nephew, Lodoi Gyai-ts’an (or Mati-
dhvaja), a young and able Lama, who was given the title of
Highness or Sublimity (p'ags-pa). Khubilai actively promoted
Lamaism and built many monasteries in. Mongolia, and a large
one at Pekin. Chinese history? attributes to him the organisa-
tion of civil administration in Tibet, though it would appear
that he exerted his authority caly by diplomacy through these
spiritual potentates without any actual conquest by arms.

* The Sakya pope, assisted by a staff of schoiars, achieved the
great work of translating the bulky Lamaist canon (Kah-gyur)
#ito Mongolian after its revision and collation with the Chinese
"texts. Indeed, the Lamaist accounts claim for the Sakya Pope
the invention of the Mongolian char.cter, though it is clearly
modelled upon the Syrian; and Syriac and nestorian missionaries
are known to have worked in Mongolia long prior to this epoch.

Under the succeeding Mongol emperors, the Sakya. primacy
seems to have maintained much of its political supremacy, and to
have used its power as a church-militant to oppress its rival sects.
Thus it burned the great Kar-gyu-pa monastery of Dikung avout
1320 A.p. But on the accession of the Ming dynasty in 1368 a.D.
the Chinese emperors deeined it politic, while conciliating the
Lamas, as a body, by gifts and titles, to strike at the Sakya
power by raising the heads of two other monasteries® to equal
rank with it, and encouraged strife amongst them.

At the beginping of the fifteenth century a Lama named
Tson-K’a-pa re-frganized Atisa’s reformed sect, and altered its
title to “The virtuous order,” or Ge-lug-pa. This sect soon
eclipsed all the others; and in five generations it obtainéd the
priest-kingship of Tibet, which it still retains to this day. Its
first Grand Lama was Tson-K’a-pa’s nephew, (Geden-dub, with
his succession based on the idea of re-incarnation, a theory

1 In 1270 a.p.
2 Marco P., ii., 38.
3 The Ka-gyupa, Dikung, and the Ka-dam- -pa Ts’al.
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i
which was afterwards, apparently in the reign of the fifth
Grand Lama, developed into the fiction of re-incarnated reflexes
of the divine Bodhisat Avalokita, as detailed in the chapter on the
Hierarchy.

In 1640, the Ge-lug-pa leapt into temporal power under the
fifth Grand Lama, the crafty Nag-wan Lo-zang. At the request
of this ambitious man, a Mon-
gol prince, Gusri Khan, con-
quered Tibet, and made a pre-

\ sent of it to this Grand Lama,
who in 1650 was confirmed in
his sovereignty by the Chinese
emperor, and given the Mon-
gol title of Dalai, or “(vast
as) the Ocean.” "And on ac-
count of this title he and his
guccessors are called by some
Europeans “the Dalai (or
Tale) Lama,” though this
title is almost unknown to
Tibetans, who call these Grand
Limas ¢ the great gem of
majesty ” (Gyal-wa Rin-po-
ch’e).!

This daring Dalai Lama, high-handed and resourceful, lost no
time in consolidating his rule as priest-king and the extension of
his sect by the forcible appropriation of many monastegies of the
other sects, and by inventing legends magnifying the powers of
the Bodhisat Avalokita and posing himself as the incarnation of
this divinity, the presiding Bodhisat of each world of re-birth,
whom he also identified with the controller of metempsychosis, the
dread Judge of the Dead before whose tribunal all mortals must
appear.

Posing in this way as God-incarnate, he built® himself the
huge palace-temple on the hill near Lhasa, which he called
Potala, after the mythic Indian residence of his divine prototype

-
-tk

1 Cf. Csoma, G, 192 and 198; Kérp., ii., 168, 235; J.4.8.B., 1882, p. 27.
2 AfterPander. 3 In 1643, Csoma, (7r., p. 190
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Avalokita, “ The Lord who looks down from on high,” whose sym-
bols he now invested himself with. He also tampered unscrupu-

_ously with Tibetan history in order to lend colour to his divine
pretensions, and he succeeded perfectly. All the other sects of
Lamas acknowledged him and his successors to be of divine
descent, the veritable Avalokita-in-the-flesh. And they also
adopted the plan of succession by re-incarnate Lamas and by
divine reflexes. As for the credulous populace, they recognized
the Dalai Lama to be the rightful ruler and the existing govern-
ment as a theocracy, for it flattered their vanity to have a deity
incarnate as their king.

The declining years of this great Girand Lama, Nag-wan, were
troubled by the cares and obligations of the temporal rule, and his
ambitious schemes, and by the intrigues of the Manchus,  who
sought the temporal sovereignty. * On account of these! political
troubles his death was concealed for twelve years by the minister
De-Si,! who is believed to have been his natural son. And the
succeeding Grand Lama, the sixth, proving hopelessly dissolute,
he was executed at the iyStigation of the Chinese government,

L gDe-srid. CsoMA'S (Vrai., 191 ; Gioral's Alph,
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which then assumed the suzerainty, and Which/ has since con-
tinued to control in a general way the temporal affairs, especially
its foreign policy,! and also to regulate more or less the hierarchal
‘succession,? as will be referred to presently. '

But the Ge-lug-pa sect, or the established church, going on

the lines laid down for it by the fifth Grand L&ma, continued to
prosper, and his successors, despite the presence of a few Chinese
officials, are now, each in turn, the de facto ruler of Tibet, and
recognized by the Lamas of all denominations as the supreme
head of the Limaist church. ) .
* In its spread beyond Tibet, Limaism almost everywhere exhibits
the same tendency to dominate both king and people and to repress
the national life. It seems now to have ceased extending, but
shows no sign of losing hold upon its votaries in Tibet.

The present day distribution of Limaism extends through states
stretching more or less continuously from the European Caucasus
to near Kamschatka; and from Buriat Siberia down to Sikhim
and Yun-nan. But although the area of its prevalence is so vast,
the population is extremely sparse, and so little is known of their
numbers over the greater part of the area that no trustworthy figures
can be given in regard to the total number of professing Lamaists.

The population of Tibet itself is probably not more than
4,000,000,2 but almost all of these may be classed as Lamaists, for
although a considerable proportion of the people in eastern Tibet
are adherents of the Bon, many of these are said to patronize the
Limas as well, and the Bon religion has become assimilated in
great part to un-reformed Lamaism.*

1 Thus it procured for Tibet satisfaction from the Gorkhas under Prithivi-narayan
for their invasion of Western Tibet and sack of Tashi-lhunpo in 1768 (KIRKPATRICK’S
Acct. of Nepal, p. 268 ; BucHANAN-HAMILTON, Nepal, p. 244), and the present seclusion
of Tibet against Europeans is mainly due to Chinese policy.

2 An interesting glimpse into the country of that period is got in the contemporary
record of the friar Horace della Penna, translated into English by Markham (op. cit.,
p. 320 et seq.)

3 ROCRHILL, L., p. 296, estimates it at 3,500,010.

4 Though it must be remembered that Mr. Rockhill found a large tract of N.E. Tibet,
exclusively occupied by Bon-pa. In the north-eastern province of Gya-de, with about
50,000 people, between the Dang River and Chamdo, Mr. Rockhill found that the
Bon-pa religion reigns supreme, and in order to save these people from persecution at
the hands of the Lamaist Government at Lhasa, China itself supervises the adminis-

tration of this province. And “all along the eastern borderland of Tibet from the
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The European outpost of the Lamaist Church, situated amid the

Kalmuk Tartars on the banks of the Volga, has been described in
some detail by Koppen.!
. After the flight of the Torgots, about 12,000 cottages of the
Kilmuk Tartars still remained in Russian territory, between the.
Don ana the Yaik. Now they number at least 20,000, and con-
tain more than 100,000 souls, of which by far the great majority
retain the Lamaist faith. Of course, since the flight, all inter-
course with the priest-god at Lhisa is strictly forbidden, nor
are they allowed to accept from him any orders or patents, nor to
send him any ambassadors or presents. Nevertheless, he gives
them secret advice by oracle and otherwise, and maintains their
religious enthusiasm. Thus, even now, he exercises an important
influence on his pious flock on the Volga, so that they can be
considered of the Lamaist church, although the head Lama (for
the Kalmuks still call their head priest “ Lama”) is sanctioned at
present by the Russian government, and no longer by the Dalai
Lama.

Altogether, evidently for a reason not far to seek, the number
of priests has greatly increased since their connection with Lhisa
has been cut off. Formerly the Dalai Lama had also on the Volga
a quite disproportionate number of bondsmen or Schabiniren,
whose contributions (taxes) went to Lhisa; but since the flight of
the Torgots the money remains there, and the Schabinirs of the
remaining Ulusse have been divided amongst the several Churulls.
These clergy also would appear to have developed extraordinary
zeal, for in the year 1803 it was reported that the Kalmuk priests
formed a tenth part of the whole population, that they perpetually
enriched themselves at the expense of the people, that they
meddled in everything, and received all the young men who were
averse to labour at their proper calling, etc., etc.

«Since 1838 the Russian government has succeeded, through
the head Lima Jambo Namka, in preventing in some measure
these abuses, and severer laws were Jssued, especially against the

e

Kokonor to Yun-nan, it (the Bén-pa religion) flourishes side by side with the Lamaist
faith . . . . and in all the southern portions of Tibet, not under the direct rule
of Lhisa, its Lamaseries may be found. So it seems that this faith obtains in over
two-thirds of Tibet, and that it is popular with at least a fifth of the T1betan~speak1ng
tribes. ”—(Ieoympiuml Jowr., May, 1894.

1 Op. cit., ii., 385 et seq.
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[
priests interfering in civil affairs; also several hundred worthless
priests were expelled.

A more precise census of the Russian empire gives the number
of Lanaist people at 82,000 Kirghis, and 119,162 Kalmuks ; while
the Buriats in Siberia, near the Baikal lake, are estimated at
about 190,000.!

Pallas 2 calculated when he visited the Kalmuk country last cen-
tury that there was one Lama to every one hundred and fifty or
two hundred tents.

In China, except for a few monasteries at Pekin, etc., and these
mostly of Mongol monks, the Lamaist section of Chinese Budd-
hists seems confined to the extreme western frontier, especially
the former Tibetan province of Amdo. Probably the Lamaists
in China number no more than about 1,000,000.

Mongolia may be considered almost wholly Lamaist, and its popu-
lation is about 2,000,000. Its Buddhism became extinct on the ex-
pulsion of the race from China in 1368; and its reconversion ‘o
Limaism did not occur till 1577, as detailed in the Mongol history
by Sanang Setzen,® who was a great grandson of one of the chief
agents in this movement. Some details of its history are cited in
connection with the Taranitha Grand Lama in the chapter on
hierarchy, The number of Limas are estimatel* at 10,000 in
Urgya in north Mongolia, 2,000 in Tchaitschi in south Mongolia,
2,000 in Altan Ziima, and 2,000 in Kukukhotum.

Manchuria is largely Lamaist, with a population of about
3,000,000.

Ladak, to which Asoka missionai.es are believed to have pene-
trated, is now entirely Limaist in its form of Buddhism, and this
is the popular religion. Its history is given by Cunningham?® and
Marx.® The population was estimated by Cunningham ? at 158,000
and the Lamas at 12,000, giving one Lama to thirty laity.

1 K6pPEN, Bulletin Hist. Phil. de U Acad. de St. Petersbury, ix., p. 335 ; KErtH Joun-
STON’S Atlas, p. 34. Schlagintweit says, op. cit., p. 12, that among the Buriats Buddhism
is still extending.

2 Reisen, i., 557 (French ed.).«

3 Op. cit. .

4 KOPPEN, i., p. 381, chiefly based on Huc's data.

5 Ladak, p. 857, et. seq.

8 J.A.8. B., loc. cit.

¥ Op. cit., p. 287.
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Recent estimates place the population at about 178,000, Spiti
in 1845 had a population of 1,414, and the Lamas were one
hundred and ninety-three, or about one to seven.'

The vernacular history of its introduction into eastern Tur-
kestan or Khoten (Tib., Li-yul) has been translated by Rockhill.?

In Nepal, the number of Buddhists grows every year less under
the active proselytizing Hind@ influences of the Ghorka Govern-
ment, which places disabilities upon professing Buddhists. But
the majority of the Nepalese Buddhists are now Lamaist.

Bhotan ? is wholly Lamaist, both in its religion and temporal
government. Its population has been given at about 40,000 to
50,000 families, or a total of 145,200.° But although it is believed
to be almost as priest-ridden as Sikhim, the number of its priests
is estimated’ only at about 5,000, distributed in the six districts
as follows : In Tassisudon 500, in Punakha also 500, in Paro 300,
in Tongso also 300, in Tagna 250, and in Andipur (or Wandipur)
250, in round sum 2,000. Then come 3,000 Limas who do not
reside in cloisters, but are employed as officers, making a total of
5,000, besides which there are a lot of-hermits and nuns.

In regard to Sikhim, where Limaism is the state religion, I
have elicited from original documents and local Liamas full details
of the mode in which Limaism was introduced into that country.
Some of these are worth recording as showing in a credible manner
the mode in which Lamaism was propagated there, and it was
probablv introduced in a similar manner into several of the other
areas in which it is now prevalent.

The Lamas and laity of Sikhim® and Tibet 1mphc1t1y believe that
St. Padma-sambhava (Guru Rim-bo-ch’e), the founder of Limaism,
visited Sikhim during his journeyings in Tibet and its western
borderlands; and plthough he left no converts and erected no
buildings, he is said to have hid away in caves many holy books for
the use of posterity, and to have personally consecrated every

sacred spot in Sikhim. }

1 Major Hay, J.4.8.B., xix., 437.

2 Life, etc., p. 230, et. seq. See also Dr. Huri’s Germanetranslation of the Hor
history.

3 The word is Sanskritic, and its full form is ¢ Bhotanta,” or “ the end of Bkot or
Tibet” (cf. Hopas., L., i, p. 30). .

+ PEMBERTON’'S Mission, p. 151.

5 KOPPEN, ii., p. 363,

6 The annexed illustration is from a photograph by Mr. Hoffmann.
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The authorities for such beliefs are, however, tnerely the ac-
counts given in the works of the patron saint of Sikbim, Lha-tsiin
Ch’em-bo, and the fictitious “ hidden revelations ” of the Tertins,
all of which are unreliable. And Lha-tsiin rather overdoes it by
asserting that the Guru visited Sikhim a hundred times.

Sikhim seems to have been unknown to Tibetans previous to the
latter half of the sixteenth century A.p., and Lha-tsiin Ch’em-bo’s
own account of his attempts to enter Sikhim testify to the pre-
vailing ignorance in regard to it, owing to its almost impenetrable

mountain and icy barriers. And the Tun-yik Ser-t'en, which gives
the fullest account of St. Padma’s wanderings, and considered the
most reliable authority, seems to make no mention of Sikhim. It
is extremely improbable that the Guru ever entered Sikhim,
especially as, as we have seen, he certainly did not pass through
that country either when going to or returning from Tibet.

In keeping, however, with the legendary accounts of his visit, it
is alleged by Sikhimite Lamas that their Lord St. Padmma entered
the country by the “ Lordly pass” Jo-la (Ang., Cho-1a) and on the
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east side of the pass is pointed out a rock on which he sat down,
called Z’u-t3, or throue,! and near the pass a spot named Sinmoi
gyip-tsu,k where he surprised a party of female devils preparing to
cook their food : hereare pointed out two masses of columnar rock
alleged to be two of the stones of the tripod used to support the
cooking-pot of these demons. And he is said to have returned to
Tibet by way of the Je-lep pass, resting en route on the Ku-phu
and creating the Tuko La by “tearing ” up the rock to crush an
obnoxious demon.

The introduction of Limaism into Sikhim certainly dates from
the time of Lha-tsiin’s arrival there about the middle of the
seventeenth century A.n. By this time Lamaism had become a
most powerful hierarchy in Tibet, and was actively extending its
creed among the Himalayan and central Asian tribes.

Three generations of Tibetan colonists from the adjoining
Chumbi valley had settled on the eastern border of Sikhim, near
Gang-tok. And it is highly probable that these Tibetan settlers
were privy to the entry of the Lamas; as it is traditionally reported
that the ancestor of that Sikhimite-Tibetan, who was promptly
elected king of Sikhim, by Lha-tsiin, was a protége and kinsman of
the Sakya Grand Lama. And Lha-tsiin Ch’em-bo seems to have
approached Sikhim v¢@ Sakya, and his incarnations subsequently
appeared in the neighbourhood of Sakya, and even now his spirit
is believed to be incarnate in the body of the present Sakya Lama.

Lha-tsiin was a native of Konghu, in the lower valley of, the
Tsang-po (Brahmaputra), which has a climate and physical appear-
ance very similar to Sikhim, and teems with traces of St. Padma-
sambhava, ¢discovered” by celebrated Limas, and it had been a
happy hunting ground for the Tertons, or discoverers of the
fictitious treatises called ¢ hidden revelations.” Arriving, then,
in a country so like his own, and having the virgin soil of Sikhim
to work upon, Lha-tsiin seems to have selected the most romantic
spots and clothed them in suitable legendary dress in keeping -
with his ingenious discovery of St. Padma’s previous visits. And
to support his statements he also discovered that his own advent
a3 the apostle of Sikhim had been foretold in detail, nine hundred

years before, by the Guru himself, in the revelation entitled
»

1 bz’ugs khri. 2 Srin-mohi rgyib gcsug.
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“ The prophetic mirror of Sikhim.”! He seems ti have been a
man of considerable genius, with a lively sense of the picturesque ;
and he certainly left his mark on his adopted country of Sikhim,
where his name is now a household word.

The traditional account of his entry to Sikhim associates with
him two other Limas, to wit, a Kar-tok-pa and a Na-dak-pa ; but
they play an inconspicuous part in the work of introducing
Lamaism, and it is extremely doubtful whether any representative
of these Nin-ma sub-sects arrived in Sikhim at so early a
period.

As Lha-tsiin is so intimately identified with Sikhim Lamaism,
being its de facto founder, it is desirable here to give a summary
of his life as extracted from the local histories.

LIFE OF S8T. LHA-TSfIN, THE PATRON SAINT OF SIKHIM,

Lha-tstin Ch'em-bo? is a title meaning “The great Reverend God.”
His ordinary religious name is Kun-zan nam-gyé,’ or “The entirely
victorious Essence of Goodness.” He is also known by the title of
Lha-tsiin nam-kha Jig-med,* or “ The Reverend God who fears not the
sky, with reference to his alleged power of flying. And he is some-
times called Kusho Dsog-ch’en Ch’embo, or ** The great Honourable
Dsog-c’en "—Dsog-ch’en, literally ¢ The Great End,” being the techni-
cal name for the system of mystlcal insight of the Nia- -mapa, and
Kusho means “ the honourable.”

He was born in the fire-bird year of the tenth of the sixty-year cycles,
corresponding to 1595 a.p.,, in the district of Kongbu, in south-
eastern, Tibet. Having spent many years in various monasteries and
in travelling throughout Tibet and Sikhim, he ultimately, in the year
1648, arrived in Lhasa, and obtained such great repute by his learning
that he attracted the favourable notice of Nag-wan, the greatest of the
Grand Lamas, who shortly afterwards became the first Dalai Lama.
Indeed, it is alleged that it was mainly through the special instruction
given by Lha-tsiin to the Grand Lama that the latter was so favourably
treated by.the Chinese emperor and confirmed in the temporal rule of
Tibet.

The detailed account of the saint’s meeting with the Grand Lama is
worth citing in illustration of the curious mixture of the crude and the
marvellous which make up the bulk of these indigenous narratives. In

Y

1 Den-jorr Lungten Sel-wai Melon.

2 Chhem-bo is the Sikhimite mode of pronouncing “ Ch’en-po.”
3 Kun-bzan-rnam-rgyal.

4 [ha-btsun nam mk'ak ’jigs-med.
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the year previous to that on which the fifth Grand Lama went to
China, which Csoma gives® as 1649 a.p.,, the Grand Lama, while in
his palace at Potala told his attendants, by inspiration, that a sage
would that day visit him, and should be admittéd to his presence.
Lha-tsiin, arriving at the site now named Pargo-K'alin, immediately
below Potala—the Lamaist-Vatican—blew loudly a %'@lén, or trumpet
of human thigh-bone;* but the castle guard, in ignorance of who the

man really was, seized him and tied him to the Dé-ring' monolith
in the neighbourhood, as a punishment for daring to trumpet so
close to the castle. The saint, bound in this way, shook the whole hill
of Potala, and so his arrival was brought to the notice of the Grand

1 G, p. 190.
3 The illustration is from a photo by Mr. Hoffmann.
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Lama, who ordered his instant release and admission. n coming into
the presence of the Grand Lama he walked boldly up and struck the
latter with his fist and then vomited before him, much to the astonish-
ment of the courtier Lamas. The Saint then explained : “ You are
shortly going to China ; on the way a great danger besets you, but my,
striking you has rid you of that danger. In China you will find your-
self in great peril some day ; then consult this paper I now give you,
and you will be relieved. My vomiting in your presence means that
you will ultimately be invested with great power and riches through
me.” The dilemma here prophesied was a query by the Chinese
emperor regarding the “essence of the rainbow colour,”' which quite
confounded the Grand Lama, till he, remembering the epxsode with the
Saint, consulted the paper and found full information noted therein,
and having completely satisfied the emperor, he received great honour
and riches. The Grand Lama, on his return from China, in gratitude
for services rendered, offered Lha-tsiin much treasure, which the Saint,
however, refused.

Previous to his visit to Lhasa, it is said that the Saint, accompanied
by a few disciples, journeyed to the south-west of Tibet, saying: « Aec-
cording to the prophecy of Guru Rim-bo-ch’e, I must go and open the
northern gate of the hidden country of the rice-valleys—De-mo-jong,*
i.e,, Sikhim, and I must develop that country religiously.” He then
proceeded by way of Tashi-lhunpo and Sakya to Zar, a short distance
.to the north of Tashi-rabkha near the Nepal frontler, where he then, or
afterwards, founded a monastery.

He then attempted to enter Sikhim by way of Dsong-ri (Jongri),
but could find no path,and remamed many days in a cave named Nam-
gah tgal,® “the very pleasant grove,” near Kan-la nan-ma. There “ the.
everlastmg summit of the five repositories (of snow),” the mountain
god, Kan-ch’en dsé-ha * transformed himself into a wild goose and con-
versed with the sage; and here, “according to the prophecy of Guru
Rim-boch’e,” he composed the book named “the complete Book of
Worship and offerings for Kan ch’'en dsi-na.’

At this time another Lama of the Kar-tok-pa sub-sect came by Kangla
Nangma searching for a path into Sikhim, and also tried without
success the sPreu-gyab-tak (Z.e., “ Monkey-back rock,” with reference
to its semblance to a monkey sitting with hands behind back), and
Dsong-ri, and the western shoulder of sKam-pa Khab-rag—a ridge of
“ Kabru,” which runs down to the Rathong river. He then arrived at
the cave of ¢ the very pleasant grove,” and met the Saint, who told him
that as he was not destined to open the northern gate, he should go
round and try the western.

Then Lha-tsiin, traversing the Kangla Nangma and finding no road
beyond the cave of Skam-pa Kha-bruk, flew miraculously to the upper

1 °Dsak ts'on sfiiit po. 4 mdsod-Yta riag-rise.

2 bras-bmo-lons. 3 “rtsom ” is the word used.
.3 miam dgah-ts'al. 8 gans-ch’en mdsod-1a mck’od sprin 1a8 gras-yon dsog.

. ' E
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part of “ Kabru” (24,000 feet),” and there-blew his kang-ling, and
after an absence of two weeks flew down to where his servantg were
collected and guided them by a road vid Dsongri to Norbu-gang, in
Sikhim. ’

Here soon after arrived two other Nin-ma Lamas. By ¢ the western
gate” of Single La came the Kar-tok-pa Liama above mentioned,
named “The Great Soul,” and a Lama of the Na-dak-pa sub-sect,
named The Great Sage,? who had opened * the southern gate” by way
of Darjiling and Namchi respectively. The place where these three
Lamas met was then called by the Lepchas Yok-sam, which means ¢ the
three superior ones or noblemen,” a literal translation of ¢ the three
Lamas.”

The three Lamas held here a council at which Lha-tsiin said: “ We
three Lamas are in a new and irreligious country. We must have a
¢ dispenser of gifts’® (i.c., a king) to rule the country on our behalf.”
Then the Na-dak-pa Lama said: “I am descended from the celebrated
Tertén Na-dak Nan-rél, who was a king; I should therefore be the
king.” While the Kar-tok-pa Lama declared : “ As I too am of royal
lineage I have the right to rule.” Then Lha-tsiin said: “In the
prophecy of Guru Rim-bo-ch’e it is written that four noble brothers
shall meet in Sikhim and arrange for its government. We are three of
these come from the north, west, and south. Towards the east, it is
written, there is at this epoch a man named P'iin-ts'ok, a descendant
of brave ancestors of Kham in Eastern Tibet. According, therefore, to
the prophecy of the Guru we should invite him.” Two messengers were
then dispatched to search for this P’iin-ts'ok. Going towards the
extreme east near Gangtok they met a man churning milk and asked
him his name. He, without replying, invited them to sit down, and
gave them milk to drink. After they were refreshed, he said his name
was P’iin-ts’ok. He was then conducted to the LLimas, who coronated
him by placing the holy water-vase on his head and anointed him with
the water ; and exhorting him to rule the country religiously, they gave
him Lha-tsiin’s own surname of Nam-gyé* and the title of “religious
king.” Piin-ts'ok Nam-gyé was at this time aged thirty-eight years,
and he became a Lama in the same year, which is said to have been
1641 4.p.

Lha-tsiin then spent the greater part of the rest of his life in
Sikhim, exploring #s caves and mountain recesses, composing its
Lamaist legends, and fixing sites for temples and monasteries. He
first of all built a hut at Dub-de, which afterwards became the
monastery of that name. And he is believed to have built rude
shrines at Tashiding, Pemiongchi, and Sang-na-ch’d-ling} though
others assert that Tashiding was first occupied by the original
Na-dak-pa Lama,

In appearance Lha-tsiin is usually represented as seated on a leo-

1 Sems dpah ch’en-po. 3 sbyin-dag.
# Rig-'dsin ch’en-po, ¢ rnam-rgyal.
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pard-skin mat with the right leg hanging down an}l his body almost
bare—one of his titles is He-ru-ka-pa, which means *“unclad.” His
complexion is of a dark blue hue. Otherwise he is somewhat like
his prototype Guru Rim-bo-ch’e. A chaplet of skulls encircles his
brow. In his left hand is a skull cup filled with blood, and a trident
topped with human heads rests in front of the left shoulder. The
right hand is in a teaching attitude.

He is believed to be the incarnation of the great Indian teacher
Bhima Mitra. And he himself is held to have been subsequently in-
carnated twice as a Sikhim Lama, the last re-incarnation being Jik
mi Pa-wo, born at Ok-ja-ling near Sakya, who built the present monas-
tery of Pemiongchi.

I cannot ascertain the place of his death or what became of his body,
but he is currently reported to have died in Sikhim of fever contracted
during a visit to India. The dark livid hue of his skin is said to refer
to his death from malignant fever. His chief object in visiting India |
was, according to a popular saying, to obtain a rare variety of ruddy
leopaird-skin (the sala leopard) which is highly prized by ascetics as a
mat.

All his clothing and personal effects are carefully treasured in
Sikhim and worshipped as most sacred relics. They were all stored
at Pemiongchi monastery until the Gorkha invasion of last century,
when, for greater safety, most of them were taken to the remote Té-
lung monastery. At Pemiongchi are kept one set of his full dress
robes after the style of Guru Rim-bo-ch’e, including hat and boots, his
hand-drum, bell, and dozje, and a miraculous p'urbu dagger for stab-
bing the demons.. These objects are only shown at Pemiongchi on
special occasions to wealthy worshippers, and they are highly celebrated
as a certain cure for barrenness. Couples aflicted in this way, and who
can afford the necessary expense, have a preliminary worship conducted
in the Pemiongchi chapel, lasting one or two days. Then the box con-
taining the holy relics is brought forth and ceremoniously opened, and
each article is placed on the heads of the suppliant pair, the officiating
priest repeating meanwhile the charm of his own tutelary deity. Of the
marvellous efficacy of this procedure numerous stories are told. And
should two sons result, one of them is certainly dedicated to the
Church.

Subsequent to Lha-tsiin Ch’em-bo’s death in the latter end of the
seventeenth century, Lamaism steadily progressed in Sikhim till
latterly monks and monasteries filled the country. The list and
detailed descripiton of these are given in the next chapter under
the heading of Monasteries. What civilization and literature the
Sikhimites now possess they owe to Lamaism, and the Lepcha
alphabet too was derived from the Tibetan.

1 8a gya-gar-tu pyin ba, don-gsah lai pags-pa.’
E 2
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The religions displaced by Lamaism were the Pon (Bon), which
is usually identified with Taouism, and the earlier animistic and
fairy worship of the Lepchas, which can scarcely be called a re-
ligion. Numerous traces of both of these primitive faiths are to
be found incorporated in Sikhim Lamaism, which owes any special
features that it possesses to the preponderance of these two
elements, .

Only two sects of Lamas are established in Sikhim, namely,
the Nin-ma-pa and the Kar-gyu-pa as represented by the Kar-
ma-pa. There are no Duk-pa monasteries in Sikhim, nor does there
seem ever to have been any.

The Limas number nearly one thousand, and are very numer-
ous in proportion to the Buddhist population of the country. In
1840! the Lepchas and Bhotiyas of Sikhim were estimated at
3,000 and 2,000 respectively, but Mr. White, in his census of
Sikhim in March, 1891, gives the population roughly as :—

Lepchas . . . 5,800
Bhotiyas 4,700
Nepalese, etc. ... ... 19,500

| 30,000

As the Nepalese, who are of very recent immigration, are all
professing Hinddas, the Lamas are now dependent on the Bhotiyas
and Lepchas for support; and we thus get a proportion of one
Lamaist priest to every ten or eleven of the indigenous population.
But this does not represent the full priest-force of those two races,
ag it takes no count of the numerous devil-dancers and Lepcha
priests patronized both by Bhotiyas and Lepchas.

.In British Sikhim and the Kalim-pong section of British
Bhotan, the Lamaists numbered in the census of 1891 40,520,
of which 3,657 were resident in the town of Darjiling.?

There is no sign of any decrease of Limaism in Sjkhim,
although large numbers of Hindiiized Nepalese have lately been
introduced into the country, and the government is no longer in

t Dr. CAMPBELL in The Oriental, p. 13,
2 «Census of 1891 Rept.,” p. 47. The total Buddhists in Bengay, including a few
thousands of Burmese convicts in Bengal jails, numbered 189,122.
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|

|
the hands of Lamas. Its Limaism is so deeply footed that,in the
absence of any actively anti-Buddhist policy such as has operated

in Nepal, it is unlikely to be much affected by the recent political
changes, at least for many years to come.




IV,
THE SECTS OF LAMAISM.

M HE light shed by the lamp of Limaism, like that, of
W4 most other religions, has been broken into variegated
fragments by the prisms of later priests.

No sects appear to have existed prior to Lan-Darma’s
persecution, nor till more than a century and a half later. The
gectarial movement seems to date from the Reformation started
by the Indian Buddhist monk Atisa, who, as we have seen, visited
Tibet in 1038 A.p.!

Atisa, while clinging to Yoga and Tantrism, at once began a
reformation on the lines of the purer Mahdyana system, by en-
forcing celibacy and high morality, and by deprecating the general
practice of the diabolic arts. Perhaps the time was now ripe for
the reform, as the Limas had become a large and influential body,
and possessed a fairly full and scholarly translation of the bulky
Mahayina Canon and its Commentaries, which taught a doctrime
very different from that then practised in Tibet. :

A glance at the annexed ¢ Genealogical Tree of Lamaist
Sects ” will show that Atisa was the only profound reformer of
‘Lamaism.

The first of the réformed sects and the one with which Atisa
most intimately identified himself was called the Kah-dam-pa,* or
“ those bound by the orders (commandments)”; and it ultimately,
three and a half centuries later, in Tsoit K’apa’s hands, became
less ascetic and more highly ritualistic under the title of “ The
Virtuous Style,” Ge-lug-pa, now the dominant sect in Tibet, and
the Established Church of Lamaism.

1 Part of this chapter appeared in the Asiatic Quarterly for January, 1894.
3 pKah-gdams-pa. -
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Atisa’s chief Tibetan disciple was Dom-ton,! or ¢“Dom Bakshi,”?
to whom he taught the mystic Mahayina and Tantrik doctrines
which he himself had learned in India and Pegu. Two
other noted pupils were K’'u and Nak; but Dom-ton was the
recognized head of the Kah-dam-pa, and he built, in 1038, the
Ra-Deng * monastery to the north-east of Lhisa, which was the
first limaséry of the new sect, though the monastery of T6-din,* in
Pu-rang, built in 1025, is considerell to have become a Kah-dam-
pa institution by Atisa’s residence therein, Dom-ton’s successor
was Potova.

The rise of the Kah-dam-pa (Ge-lug-pa) sect was soon followed
by the semi-reformed movements of Kar-gyu-pa and Sakya-pa,
which were directly based in great measure on, Atisa’s teaching.
The founders of those two sects had been his pupils, and their
new sects may be regarded as semi-reformations adapted for those
individuals who found his high standard too irksome, and too free
from their familiar demonolatry.

° The residue who remained wholly unreformed and weakened by
the loss of their best members, were now called the Niii-ma-pa
-or “the old ones,” as they adhered to the old practices. And now,
to legitimize many of their unorthodox practices which had crept
into "use, and to admit of further laxity, the Nin-ma-pa resorted
to the fiction of Ter-ma or hidden revelations.

Just as the Indian monk Nagirjuna in order to secure an orthodox
reception for his new creed had alleged that the Mahdyana doctrine
was entirely the composition of Sakya Muni, who had writfen it
during his lifetime and entrusted the volumes to the Niga demi-
gods for preservation until men were sufficiently enlightened to
-comprehend so abstruse a system, so in the same way several
Nin-ma Lamas now began to discover new gospels, in caves and

ol

1 ’Brem-ston rGyal-wahi ’Byun-gnas.

2 Bakshi is a general term in Central Asia for those monks called in Tibetan Lob-pén,
or Teacher; and it is used by Marco Polo (Yule, i., 305), Pallassays it is Mongolian for
sTon, which means “ Guide,” and is applied only to the oldest and most learned priest
of a community. But the title sTon (-pa) is usually reserved for Buddha. Yule and
others believe it to be probably a corruption of ¢ Bhikkshu,” a Buddhist mendicant
monk, and Yule shows it to be used as an eguivalent for Lama by Rashiduddin, and
in the Ain-ji-Akbari, Possibly it is also related to the “ Abassi” of Friar Odoric (MARK-
HAM, p. XIvi.). Conf. also KGrPEN, ii., 105.

3 Rova-sgren.

+ mPo-ldia.
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elsewhere, which they alleged were hidden gosgals of the Guru,
Saint Padma. And these so-called “revealers,” but really the
composers of these Ter-ma treatises, also alleged as a reason for
their ability to discover these hidden gospels, that each of them
had been, in a former birth, one or other of the twenty-five disciples
of St. Padma. : ‘

Table Showing

DESCENT AND INTER-RELATIONS
OF

THE CREEDS OF THE REFORMED LAMAIST SECTS.

_ Ultimate Inspirer, +
Adi-Buddha Vajradhara.
Proximate Inspirer, FProzimate spirer.
Maitreya. Maijusrl,
r Human Teachers, Human Teachers, Human Teachers.
Asaiga Tilo. ’ Nagdrjuna
(about 500 A.p.) (about 975 A.p.) (about 100 A.p.)
through through
series series
of i ,of
Disciples (Naro, Disciples

to

to Died 1039 4.D.)

Juntra—miiam-

len-byin.rials.

Atlsa/
AL

~
Tantra.—rGya-ch’en spyod.

Meditative Doctrine —
Lam-rim. (= ? Kramamarga),

Indian Teachers,

Vasuputra,

)
Tantra.—Gambhira darsana, or the
deep theory or doctrine. T., zab-mo bita, -
Meditative Doctrine.~Lam-"bras,
Mized Tantra.—gsam. (=7 Phalamarga).
~ —~ -~ Kar-bsdus na. ~ ~ —

Meditative Doctrine.—Maha-
mudra or P’yagch’en.

LaAmaist (Tibetan) Teachers.

Lama ’Brom-ston. ‘= ~— — Lama K’ug-po-lha-btsas
! Lima Mar- pa. K’on-dKon-mch’og-rgyal-po.
through Mila:ras pa
serles .
o
Disciples
tn
Lama Tson-K'apa Lama Dwag-po lha-rje
founder of founder of founder of
GE-LUG-PA Sect. KAR-GYU-PA 8ect. BASE¥A-PA Sect.

These ‘¢ Revelations” treat mainly of Shamanist Bén-pa and
other demoniacal rites which are permissible in Lamaist practice ;
and they prescribed the forms for such worship. About thirty of
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these revelations have been discovered; but as the number has
been oracularly fixed at one hundred and eight, future contin-
gencies are well provided for. These *‘ Revelations,” relaxing still
further the Lamaist obligations, were eagerly accepted by most
Lamas, and they play an important part in the schisms which
subsequently occurred in both old and reformed sects. Indeed,
many of the sub-sects differ from their parent sects merely in
having adopted a different Ter-ma work as an ordinary code of
demoniacal worship. ‘

The sectarian distinctions are of a creedal character, entailing
different ritualistic and other practices, and expressed by a dif-
ference in dress and symbols. The creedal differences may be
categorically classed under the heads of—

The personality of the primordial deity or Adi-Buddha;

Special source of divine inspiration ;

The saintly transmitters of this inspiration ;

. Meditative doctrine or system of mystical insight ;?

Special Tantra-revelation.

. Personal Tutelary—a Tantrik demoniacal Buddha of Sivaist

type;
. Religioils ¢ Guardian "-demon, usually of Tibetan type.
| .

N oopwoe

In considering the sects individually, let us look first at the
sect forming the Established Church—the Ge-lug-pa—as it repre-
sents the oldest of the sects, the Kah-dam-pa, and is the purest
and most powerful of all, baving now the temporal government
of Tibet in its hands. .

THE GE-LUG-PA SECT, OR ESTABLISHED (CHURCH.
" The Ge-lug-pa arose at the beginning of the fifteenth century
AD. as a regenelja,t{on of the Kah-dam-pa by Tson-K’a-pa or Lo-
zan-tak-pa’ or Je-Rim-po-ch’e, though he is better known to Euro-
peans by his territorial title of Tson-K’a-pa, that is, ¢ Nativé of
the Onion Country,” the district of his birth, in the province of
Amdo, now within the border of China.?

1 lTa-wa, Skt., Darsana.

2 bLo-bzan tak-po (Cf. KOPPEN, ii., 18)., O.M., 115; J.4.8.B.,1882, p. 53-57; Panp,,
No. 41 ; HOWORTH, op. cit.

* He was born in 1355-57 at Kum-bum (see its photograph at page 280).-
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He was probably, as Huc notes, inﬂuence(t’ by the Roman
Catholic priests, who seem to have been settled near the place of
his birth. Huc’s tradition runs that Tson K’a-pa had inter-
course with a stranger from the West with a long nose and
piercing eyes, who is
believed - to have
been a Christian
missionary. He
studied at Zhar-
Ch’af, in Amdo, and
thereafter at Saskya,
DiRung, and Lhasa.
He wrote many
books,2 and most of
the extant sacerdotal
manuals of the Ge-
lug-pa sect are at-
tributed to him. He
died (or, as is popu-
larly believed, as-
cended to Heaven %)
in 1417, and was
canonized as an in-
carnation of Maii-
jusri (or, as some
say, Amitabha, or Vajrapani). And by the Ge-lug-pa he is con-
sidered superior even to St. Padma and Atisa, and is given
the chief place in most of their temples. His image is placed
above, and usually between, those of the dual Grand Lamas—the
Dalai and Pan-ch’en—and, like these, he is given the title of
Gyal-wa, or The Jina or Victor. His image is.also worn as
a charm in amulet boxes.

Tson-K’a-pa received the traditions of the Kah-dam-pa seet
from the Lama Ch’os skyabs-bzan-po, t.he seventy-elghth abbot
in suceession from Dom-ton.

Unliké Atisa, ngh—K’a—pa was an’ ardent proselytizer, and

1 Travels in Tartary, etc., HAZLETTS trans., ii., 48.
2 Chief of which was The Gradual Way (Ldam-rim).
3 His ascension is celebrated during the Lamaist festival of Lamps.
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spent most of his strength in organization. He collected the
scattered members of the Kah-dam-pa from their retreats, and
housed them in monasteries, together ‘with his new followers,
under rigid discipline, setting them to keep the two hundred and
thirty-five Vinaya rules,! and hence obtaining for them the title

of Vinaya-keepers or “ Dul-wa Lamas.” He also made them
carry a begging-bowl, anardha-chuna,? prayei-carpet,® and wear
patched robes* of a yellow colour, after the fashion of the Indian
mendicant monks. And he attracted followers by instituting a

1 Including retirement during Lent for meditation, ete.
2 The zla-gam or crescentic cope or cape.

3 gding-wa. :

4 dras-drubs. See detailed description at p. 200,
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highly ritualistic service, in part apparently borJowed from the
Christian missionaries, who undoubtedly were settled at that time
in Tson-K’a, the province of his early boyhood in Western China.
He gave the hat named pdn-ssa-sne-rin, or the “Pandit’s long-
tailed cap”; and as it was of a yellow colour like their dress, and
the old Lamaist body adhered to their red hat, the new sect came
to be popularly called the S’a-ser or * Yellow-cap,” in contradis-
tinction to the S'a~mar or “ Red-cap ” aud their more aboriginal
Bon-pa co-religionists the S’a-nak or ¢ Black-caps.”?

This seems to be the origin of the sect-titles depending on the
colour of the cap. The Kah-dam-pa are said to have worn red
caps, and certainly the extant pictures of Atisa and other Kah-
dam-pa Lamas give them red caps.

Tson-K’a-pa named his own monastery, which he built in 1409
about thirty miles east of Lhasa, Gak-dan® or Paradise, and it is
said that his followers at first
went by the name of Gah-lug-
pa or “ Followers of the Gah-
dan fashion ”; but as this name
was ill-sounding it was changed
to the more euphonic Ge-lug-
pa or “Followers of the Virtu-
ous order.”

The special sectarian dis-
tinctions of the Ge-lug-pa,
which represent the earlier
Kah-dam-pa sect, are that this
sect has the mythical Vajra-
dhara as its Adi-Buddha ; and
derives its divine inspiration
from Maitreya—*the coming
Buddha,” through the Indian Saints ranging from Asanga down
to Atisa, and through the Tibetan Saints from. his disciple
Brom-ton to Tson-K’'a-pa (Je-Rim-po-ch’e¢). The Ge-lug-pa mys-
tical insight (Ta-wa) is termed the Lam-rim or “the Graded
Path,” and their Tantra is the “ Vast Doer” (rgya-ch’en spyod).

3

1 See page 196 for pictures of the caps.
2 8kt,, “ Tushita” or the Happy place.
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Its tutelary demoniacal Buddha is Vajra-bhairava (Dorje-jig-je),
supported by Samvara (Dem-ch’og) and Guhya-kild (Sang-dii).
And its Guardian demons are “The Six-armed Gon-po or Lord”

and the Great horse-necked Hayagriva (Tam-din), or the Red
Tiger-Devil. .

But, through Atisa, the Ge-lug-pa sect, as is graphically shown
in the foregoing table, claims also to have received the essence of
Maiijusri’s doctrine, which is the leading light of the Sakya-pa
sect. For Atisa is held to be an incarnation of Mafjusri, the
Bodhisat of ‘Wisdom : which is merely a way of stating that
he was the greatest embodiment of Buddhist Wisdom fhat
ever visited Tibet. Andin the person of Atisa were also united
the essentials of the Kar-gyu-pa sect by his pupilage to the Indian

sage Naro.
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- Thus the Ge-lug-pa sect claims that thrqngh Atisa it has
received the special inspiration of Maitreya, and in addition all
that is best in the special systems professed by the other two re-
formed sects.

The purer morality practised by the Ge-lug monks gained
them general respect. So, despite their internecine feuds with
the Sakya-pa and other rival sects, its Church grew in size and
influence, and became a powerful hierarchy with the succession
of its chief abbot based upon the theory of Re-incarnation,
namely, that the spirit of the dead chief after his death is re-born
in a child, who was forthwith found by oracular presage, and in-
stalled in the vacant chair.

Tson-K’a-pa’s nephew, Ge- dun-dub was installed in 1439 as
the first Grand Laima of the Ge-lug-pa Church, and he built
the monastery of Tashi-lhunpo, in 1445, while his fellow workers
Je-She-rabSen-age Gyal-Ts'ab-je and Khas-grub-je had built re-
spectively De-p'ung (in 1414), and Se-ra (in 1417), the other
great monasteries of this sect.

Under the fourth of these Grand Lamas, the Ge-lug-pa Church
was vigorously struggling for supreme power and was patronized by’
the Mongol minister of the Chinese Government named Chong-
Kar, who, coming to Lhisa as an ambassador, usurped most of the
power of the then king of Tibet, and forced several of the Kar-gyu
and Nif-ma monasteries to join the Ge-lug-pa sect, and to wear
the yellow caps.

And, as we have seen in the previous chapter, the Gre-lug-pa
sect in 1640, under its fifth Grand Lama, leapt into temporal
power as the dominant sect in Tibet, and has ever since remained
the Established Church of the country.

Since then, however, the Ge-lug-pa sect has gradually retro-
graded in its tenets and practice, till now, with the exception of
its distinctive dress and symbols, celibacy and greater abstinence,
and a slightly more restricted devil-worship, it differs little from
the other Lamaist sects, which in the pride of political power it
8o openly despises.

Tue KAR-GYU-PA SECT.

The Kar-gyu-pa, the next great reformed sect aftdr the Ge-lug-
pa, was founded in the latter half of the eleventh century A.p. by
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Lama Marpa?! of Lha-braor who had visited India and obtamed

special instructions from the Indian Pandit Atisa and his

teacher P’am-thin and Naro, the janitor of Nilanda University, -
who never visited Tibet. But as Marpa and his successor Mila-

ra-pa, while nominally having

,& monastery at Gro-bu-luh and

‘sGrub- - p'ug - matogs, respect-

ively, led hermit. lives, the

real organizer of this sect was

‘the Kah-dam-pa Lima, Dvag-

po lha-rje,? who founded the

‘monastery, of . Ts'ur-lha about
1150.

* The name Kar-gyu-pa?

means a.* follower. of thesuc-

cessive orders,” expressive of
the fact that the sect believes

that the rulings of its later

sages are inspired. Naro’s.
teacher, the monk Tilo or Telo
(about 950 A.p.)* is held to have been directly inspired by the
metaphysical Buddha Vajra-dhara. '

Tts distinctive features are its hermit practices, meditation in
caves and other retired places, and the following speciali-
ties :—

Its inspiration was attributed by their saint Tilo directly to
the Adi-Buddha Vajra-dhara. Its mode of mystic insight (Ta~wa)
is named Mahdmudra® or “the Great Attitude,” also called
U-mahi Lam or “the Middle Path,” and its Tantra is “ Sum-

L

4

1 Marpa, according to Sum-pa K'an-po’s Ch'es-’byu, was born at Gro-bu-lun
po gsar, as the second son of dbAa-p’yug-od, his mother being sKal-ldan sKyd
giis, His son when riding to Talung monastery to witness a Lama’s dance was
thrown down the cliff and fearfully mangled owing to his horse in a rocky defile
taking fright at the flight of some rock pigeons. This scene ig pictured often in
Kar-gyu-pa temples. (Cf. also Paxp., No. 82)

2 Also called rJe sGam-po-Va with title miiam-med. He was a native of E, 'l‘lbct-
beyond Kongbu; §ed 1152, (Cf. Panp., No. 83.)

3 bKak-brgyud-pa.

4 Cf, TAra,, 226, PanD., No. 17.

5 P'yag-rgya-ch’en usually contracted to * el'ag-ch’en.”
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kar-bsuds-sum.! Its tutelary demon is Sa,mvaT Its guardian
deity “ The Lord of the Black Cloak.?2 Its hat is “the medita-
tion hat with the cross-knees,” bearing on its front this emblem as
a badge like a St. Andrew’s cross (X), and a conical centre-pipce
representing a cave elsewhere. And with these technicalities was
associated a stricter observance of the monastic rules and discipline.

The most popular Kar-gyu-pa saint, and one who, while found-
ing no monastery, did more even than Marpa, to establish the sect,
was Marpa’s pupil, Mila-ri-pa.® He never visited India, but led a
wandering ascetic life among the mountains of Tibet, and his
100,000 songs* containing much Tibetan colouring are popular
amongst all the sects of Lamas, and hls name is now a household

word throughout Tibet.

He is pictured, as seen in the annexed illustration, as a thlnly-
clad ascetic almost on the Indian model, enduring great hardships
of climate and exposure, and a great magician conquering many
demons. His picture is surrounded by scenes illustrative of the
leading events of his life.

His biography is sketched here in a footnote,? as he is a person
of importance in Lawmaism. It is contained in a bulky volume

1 Marpa's scripture was based upon the “ miiam-len byin rlabs,” which he diluted and
mixed with more mystic Tantras; hence his Tantra is called “the mixed” (zun-jug)-
The so-called esotericis the “ mdo Ings-stong-pa-nyid,” and the esoteric “ shags lugs dde
ston dbyer med, which are referred to in the chapter on Doetrine. For some technical
details regarding several sects, see transl. by Sarar, J.4.8.B.,1883; also RamMsay’s Diet.

2 mGon-po bar-nag. * .

3 Mi-la-ras-pa or “the Cotton-clad.” (Cf. Csoma, Gr.,18¢; Tira,, 328 ; Paxp,, No. 31 )

4 glu-’bum.

3 He was born at Kya-nan-tsa in the year 1038 a.p., on the 28th day of the month,
under the planet phur-bu, and named Thos-pa-dgal. His father, Mila-shes-rab-rgyal-
mts'an, was a wealthy merchant of the K’un-po clan of Uru-chan-ch’og, and his
mother was Gyan-tsa dkar-rgyan. The father died when Thos-pa-dgal (the young
Mila) was only seven years old, leaving. his property in his brother’s charge till his
son reached his majority at fifteen. This uncle, however, appropriated everything to
himself, and left young Mila and his mother destitute, and even persecuted them.
Young Mila’s mother, therefore, sent her son to become a Lima in order to learn the
meu-art of destroying people by sorcery. So he started off for Lhun-grub grong
K’an in Gun-t’on-stod, and there joined a party of monks on their way from
Upper Nari to U (or Central Tibet). Passing Yag-sde, and crossing Mar-tsah, he
reached Ton-lun-raga in U, and found at Yar-lun skyo-mo-Krun a learned
“mt'u” teacher named Yun sTon-p’ro-rgyal, who taught him_sorcery for several
years, until he obtained the power to destroy his cruel uncle’s house and gear. After
being instructed in the mode of compelling hailstorms, he went {o Magon (or gTsan-
roi-gi-nar), and then to Ch’os-la sgang, where he became a pupil of Liima Marpa, who
had visited India. Here he was set many tiresome tasks by Marpa, such as building

F
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ascribed to his disciple Rés-ch’un, and dated from the hermitage
of the latter.

AFFILIATION OF SUB-SECTS OF THE KAR-GYU-PA.

FOUNDER:
MARPA,
a Tibt:)tan and Pup;lil of Naropa.

MILA-RA-PA,
b. 1033 d, 1122
Ras-ch'un Dorje Grags-pa.
b. 1083. d. t
Nam med Dvag-po-Lharje,
b, d. 1152,
A
‘ o lﬁ%t;ma’.bBakshi ”
n-byun.
Nli;‘f!ul? 2 :2;-' ... Dorje or Dus-genm
Lsfrrids  fromrmmrmrsnrers ‘mKhyen-pa)
in Konghbu. . b1109 7 d.tlg2
KAR-MA.PA

Rinclen-piin. Sub-sect. Sprul-ska-

. ts'og or Bkris. dba.spb;am-d " N
Nin - » p'un-ts'ogs vang po, founde in-marev.,
£ }a'itffflff,’f. rey, to 1166, Ralung Padma-lin
| I-KUNG-PA prev. to 1150
— Sub-sect. Upper DUK-PA T
Sub-lsect.
Nag-dban-ch’os Z'abs-drun Nag-
i gyalpo founded dban-rnam-rgyal, .
‘,..sTag-glung Mon, Middle and Nin-maror.,
in 1179, Southern Sangyis-
TA- LUNG-PA (Bhotanese) b,
Sub-sect, DUG-PA
: Sub-sect,

™

forts and pulling them to pieces again, and the pictures of these tasks are favourite
subjects for frescoes in Kar-gyu-pa monasteries. As the tasks seemed endless and
Marpa still withheld instruction, the young Mila fled, taking with him the Indian
saint Naropa’s six-bone ornaments and padma-raga-rosary, which had been in
Marpa’s keeping as relics ; fand which young Mila obtained possession of by the con-
nivance of Marpa's wife, bDag-med-ma. These relics he offered to Lama rNog-pa, who
in return gave him instruction and the meditation of Gron-ldan p’ug-pa. Then
Marpa recalled him and initiated him into the mysteries of the magic circles, and
gave him the esoteric name of dPal-s’es-pa and the common name of Milarrdo-rje
rgyal mts’an, and set him severe ascetic exercises. Meanwhile Marpa went to India,
and met the monk Naropa at the monastery of Bula-hari, and was taught ’p’o-wa-
. ston-’jug, and returned to Tibet by Ch'os-la gan. When Mila returned home, he
found his mother dead, 8o he dwelt in a cave near by named Kan-mdsod phug.
Then his uncle and aunt assaulted him on his begging excursions, but though possess-
ing the power of destroying them, he preferred to ﬂce from them to Brag Kar-rta-so,
near Kyi-ron, where he remained in meditation for eighteen years, living solely on
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. Mila-ri-pa’s chief pupils were Dvag-po-ll_lalrje,l who continued
the succession of the orthodox Kar-gyu-pa doctrine, and Ri-
ch’un Dor-je Tag-pa,? who did not interest himself in organization.

The hermit-feature of this sect rendered it so unattractive,
that several sub-sects soon arose which dispensed with the neces-
sity for hermitage. Thus appeared the sub-sects Kar-ma-pa,
Di-kung-pa, Ta-lung-pa, and Duk-pa (the form dominant in Bho-
tan), which differ from each other merely in having each adopted a
different revelation from the Nin-ma sect as a code of demoniacal
worship, and so relaxing the purity of the former Kar-gyu-pa
practice. '

These differences are shown in the foregoing table.

And the image of the particular founder of the sub-sect shares
with that of their Adi-Buddha, Vajradhara, the chief place in their
temples.

The Kar-ma-pa sub-sect was founded in the middle of the twelfth
century by Kar-ma-pa Ran-ch’'uiin Dor-je, also named Dii-sum
K’yen-po,® & pupil of the aforesaid Dvag-po-lha-rje. His monas-
tery of S’u-Tsur Lha-lun,* built in 1154, at Ts'ur-p’u, about
one day’s journey to the north of Lhasa beyond Sera, is still the
headquarters of this, the most powerful of all the Kar-gyu-pa sub-
gects.’ This Kar-ma Lama does not appear to be identical with
the famous ¢ Kar-ma-Bakshi,”® whose image is the central one in
all Kar-ma-pa temples, for his birth is placed by Csoma later.” The
ninth head Kar-ma-pa Lima was named dGu-pa-bar Phyug Dor-je,
and was alive in 1723 A.p., when the then riijja of Sikhim visited
him in Tibet and was prevailed on by him to establish some
Kar-ma-pa monasteries in Sikhim.

The so-called monastery, though it is only a temple, in the
“ Bhotiya-basti” at Darjiling belongs to this sect.

vegetables, and performing many miracles. Then he went to Dig-ri plain, where he
met Pari, the translator, and his pupils. Thereafter he went to ’Brin-yul, and after-
wards to a cave in Lab-¢i-cu-gar (? Mount Everest), where he died. His favourite
god was Kuvera, the King of the Yaksha genii.

1 Also called rJe-Tsun sGam-po. See PANDER, No. 33.

2 Ras-ch’un rdo-rje grags-pa, born 1083, founded Ras-ch’uii p'ug monastery.

3 Ran-’byui-rdo-rje dus-gsum-mk’yen-po, born 1109, ordained 1124, died 1192.

4 Tg’u-mts’ur, :

5 It was zealously patronized by De-si Zan-po, a King of Western Tibet, with his
capital at Shigatse.

8 Cf. CsoMa, Gr., 186 ; J.4.8.B., 51, p. 53; Paxnp. No. 39.

7 In GQram., 185, Kar-ma-Bakshi’s birth is given as 1177 A.D.

F 2



68 THE SECTS OF LAMAISM.

It differs from its parent sect in having retrograded towards the
Nin-ma-pa practices by adopting the Nin-ma revelation found
in Kong-bo and entitled Lé-t6 Lin-pa,! or “ the locally revealed
merit,” and some also have ’Jah-ts'on-pa. Few of the Kar-ma
Liamas are celibate, and Marpa, the founder of the parent sect
(Kar-gyu-pa), was married.

The next great sub-sect is the Dug-pa,? which also arose with a
pupil of Mila-ri-pa’s disciple, Dvag-po. Its founder was Pag-Sam-
Wang-p),3 and it originated in the gNam province of Tibet about
the middle of the twelfth century, at the Ralung monastery, near
Gyan-tse, in Tod or Uppet" Tibet. To emphasize the change the
monastery was called Dug-Ralung, and a legend of the thunder-
dragon or Dug is related in connection therewith, and gives the
sectarian title. It adopted the same revelation as the Di-kung-
pa, but there seems some other distinctive tenet which I have not
yet elicited.

Much confusion has been caused in European books by mis-
using the name Dug-pa, employing it as a synonym for the
% red-hat ” sect, which properly is the Nin-ma.

The Middle Dug-pa and the Lower Dug-pa arose soon after-
wards. = The Middle Dug-pa adopted the revelation of San-gyas-
lin-pa. This is the form of Kar-gyu-pa which now prevails in
Bhotan under the name of Lid Dug-pa or « Southern” Dug-pa.
Its chief Lama is Z’ab-drun Nag-ban-nam-gyal,* a pupil of Padma
dkar-po” or “The omniscient white lotus,” who leaving Southern
Tibet in the seventeenth century A.p. settled at ¢ 1Chags-ri rta
mgo ” in Bhotan, and soon displaced the Karthok-pa and other
forms f Nin-ma Lamaism then existing in that country, and
which are reputed to have been founded there directly by St.
Padma himself, who entered Bhotan vid gZ’as-ma gan and left
it by mDun tsan, and at dGon-ts’al p’u are still shown his foot-
prints on a rock, and at the sPa-te tak-ts’an or tiger’s den®

—

1 Las-’prod-lin-pa.

2 ’brug-pa. It is Sanskritised in the Chronicle of Nag-wan Nam-gyal as Megha
Seara or ¢ Cloud-voice,” thunder being regarded as the dragon’s roar.

3 dPag-bsam dban-po, who seems to be identical with, or patronized by, ’Gro-
mgon rtsan-pa rgyal ras, ¢ The Victory-clad Patron of Animals” (? born 1160 A.p.),

4 His title is ddud-’jom-rdorje, or “the Vajra which Softened the Devils.”

5 CsoMa, J.4.8.B., 1832, 126.

¢ According to the Than-yig sde-/ia. some historic notes on the history of Lamaism
in Bhotan are to he found in the book Lho-Ch’os ’byuil.
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In Bhotan the Dug-pa sect possesses the tellnporal as well as the
spiritual power, and has suppressed all other sects there. Some
details of its chief monasteries and hierarchs are given in the
special chapters on these two subjects.

The Di-kung-pa,! another large sub-sect, also originated with a
pupil of Dvag-po. It takes its_title from the Di-kung monastery
founded by Rinch’en-piin-ts’og and Je-spyan-sna-wa, in 1177 A.p.2
Its revelation is Nin-ma the Padma-lin-pa.

The Tu-lung-pa®issued from the Di-kung-pa and takes its title
from the Ta-lung monastery founded by Nag-dbai-ch’os-gyalpo
in 1178. They differ from their parent Di-kung-pa in admitting
also the revelation work adopted by the Kir-ma-pa, namely, the
Lé-t6 lin-pa.

THE SA-KYA-PA SECT.

The last great reformed sect is the Sa-skya-pa ¢ or Sakya, taking
its name from the yellow colour of the scanty soil at the site of
its first monastery in western Tibet, founded in 1071 A.p. It
grew into a most powerful hierarchy, and attained for a time the.
temporal sovereignty over the greater part of Tibet before it was
eclipsed by its Ge-lug-pa rival.

Its founder was K'on-dkon-mch’og rgyal-po,® a pupil of K'ug-
pa lha-btsas, who claimed inspiration from the celestial Bodhisat
of wisdom, Maijusri, through the Indian sages ranging from
Nigirjuna® to Vasuputra,” and he mixed together the “old” and
the “mnew” Tantras, calling his doctrine the “ new-old occult
mystery ”8 of ¢« The deep sight.”? Its mystic insight is called
“The fruitful path.”1® Its special gospels are Nagirjuna’s Ava-
tansaka, Vasubandhu’s Paramartha. Its tutelary demon is Vajra

1 'Bri-gup.

2 CsoMaA, Grant., 185,

3 gTag-lun.

4 Sa-skya-pa, from Su-skya = “tawny earth.”

5 Born 1033. Details of the sect are found in its records, The Sa-skya Fig-ts'an.

¢ These are given as Candra-Kirti, Rig-pahi-K'u-p’yug, Buddha * dgons "-pila.

7 Yab-sras.—-Vasuputra seems a title of the great Indian monk Vasubandhu, the
brother of Asanga, and the special transmitter of Négirjuna's purer Sautrantika
doctrines, inspired by Maijusri.

3 gsar-iin.

9 zab-mo-blta—Gambhira darsana.

¥ mgon-po gur.
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phurpa, for whose and other demonist worship it borrowed the
Nin-ma books, Dorje phurpack’i ch’oga; and from the newer
school were taken Dem-ch’ok, Dorje-kando, Den-z’i, Mahi-maha-
ma-yab, Sangyi t’6pa, and Dorje-
dutsi. Itsdemoniacal Guardians
are “the Guardian of the Tent,”?
and “ The Face-Lord.”? Its Hat
is si-z’'u. But now except in a
few externals it is practically un-
dlstlngUIShabIe from the Nin-
ma-pa.

The Sa-kya-pa has two re-
formed sub-sects, namely, the
Nor-pa and the Jonan-pa.
These differ from one another
only in founders.

The J6-nan-po issued from the
Sa-kya-pa in the person of Je-
Kun-gah-dol-ch’og * in the be-
ginning of the fourteenth century. To this sect belonged the
illustrious historiographer, Lama-Taranitha.

Taranitha, son of Nam-gyal P’iin-ts’ogs, was born in Tsang on
the 8th day of the pig-male-tree year, corresponding to 1573
A.D., and was called Kun-dgah sNyin-po,* or “The essence of
happiness.” He studied in the Jonang monastery, north of Sakya
under the religious name of Taranatha, and in his forty-first year
built himself a monastery in the neighbourhood, which he named
rTag-brten, and filled it with many images, books, and caityas.
He latterly proceeded to Mongolia at the invitation of the people
of that country, and ez»unded there several monasteries under the
auspices of the Chinese Emperor. He died in Mongolia, and was
canonized under the title of “The Reverend Holiness,”Je-tsun dam=
pa’ And his “re-incarnate” successors are now installed with
great magnificence as Grand Limas at Urgya in the Kalkba

1 miion-po gur,

2 mGon-zhal.

3 Who seems also to be called Dol-bu sher-rgyan.  Born 1290, and died 1353,
4 Skt., Anandagarbha. Another account gives the name as Sri-gcod rdorje.

B rJe-btsun dam-pa.
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province of Mongolia, to the east of Lob-Nor. Shortly after his
death, both Urgya and his old monastery—which was renamed—

“P'un-ts’o-lin,” were forcibly converted into Ge-lug-pa- institu-
tions, by the aggressive Dalai Lima on his becoming priest-king.

The Nor-pa, founded by Kun-gah Zan-po in 1427, issued from
the Sa-kya-pa at the time of Tson-K'apa. Its founder discarded
the Nm-ma. element in its Tantrik system, retaining only the
«new.” It has many monasteries in eastern Tibet.
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TeE NIN-MA-PA SECTS.

The wholly unreformed section of the Lamas was, as we have
seen, named Nin-ma-pa, or “the old school. It is more freely
than any other tinged with the native Bon or pre-Buddhist
practices ; and celibacy and abstinence are rarely practised. This

.is the real “red-hat " sect of Lamas, and not the Dug-pa as is
stated in European books.

It regards the metaphysical Buddha Samanta-bhadra as its’
primordial deity or Adi-Buddha. Its mystic insight is Maha-
utpanna (Dsog-ch’en) or “the great ultimate perfection.” Its
tutelaries are «“ The fearful Vajra” (Vajra-“phurba”) and Dub-pa-
kah-gye.! Its guardian demon is ¢ The Lord Gur.”* It worships

1 gGrub-pa bkah-brgyad—the tutelary of the Guru St. Padma.
2 Gur-gon, a two-handed demon, the highest of the five “ Pal-gon.”
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the Guru Padma-sambhava, the founder of Limaism, in a variety
of forms, both divine and demoniacal, expressive of his different
moods at different times, and also his favourite Kashmiri teacher,
Sr1 Sinba, and the Indian teacher of the latter, Gah-rab Dorje,
who derived his inspiration from the celestial Buddha, Vajra-
satwa, who in turn was inspired by the primordial deity, Saman-
ta-bhadra Buddha.

Its peculiar red cap is named after the Guru ¢ Urgyen-pin-
z'u,” and with these characteristics it exhibits a greater laxity
in living than any other sect of Lamas.

But even the Nin-ma-pa, too, has its sub-sects, based on the
adoption of different revelations. Its chief sub-sects are the
Dorje-tak-pa, Mindol-lin, Kar-tok-pa, and Na-dak-pa, named after
their respective founders or parent monastery. But their differ-
ences are very trifling.

The Dorje-tak-pa ! is named after the greatest of the existent
Nin-ma monasteries, to wit, Dorje-tak, near Sam-yis. It follows
the: revelation “found” by rGod-ldem in Zan-Zan Lha brag,
and its chief branches seem to be at Hug-pa-glin, Tsa.—ngi Lha-
ri zim-p’ug, and T’e eg-me ‘og glin. ,

An offshoot of it is the Nah-dag-paﬁ taking its name from its
founder, Nah-dag, ¢« the owner of dominion,” and of royal hneage,
and represented in several Sikhim monasteries.

Scarcely inferior in extent and repute to the Dorje-tak-pa is
the Min-dol-lif-pa,® also named after its chief monastery, Min-
dol-lin. Its revelation was found by bDag-ling-pa, and its chief
branches are at sLe-lun, P'un-po ri-wo-ch’e. And in Sikhim
it is represented by the large Pemiongchi monastery, which until
a few years ago was in the habit of sendmg to Min-dol-lin batches
of its young monks for instruction in the higher discipline and
ritual.

The Kar-tok-pa,' named after Lama Kar-tok, ¢ The under-
stander of the precepts,” adopt the revelation of kLon-ch’en
Rab-2’byun found in the lake of sGra-mdah. Its chief monas-
teries are at Byan-ch’ub-glin and sDe-dge (“ Der-ge”) in the
extreme east of Tibet, and the seat of a large printing establish-
ment and township famous for its inlaid metal work.

1 rdo-rje-brag-pa. 2 mNah-bdag-pa. 3 sMin-grol Glin. * pKah-rtog-pa.
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Lho-brag-lha-lun-pa follow the revelation of Padma-lin-pa like
the Di-kung-pa sub-sect of the Kar-gyu-pa.

The Lha-tsun-pa, named after the founder of Sikhim Lamaism,
adopt the revelation of ’Jah-ts'on-pa, found in Kong-bu, named
the Li-t’o-lin-pa. ’

THE Z’1-JED-PA.

The Z'i-jed-pa (* the mild doer”), or passionless Ascetic, is a
homeless mendicant of the Yogi class, and belonging to no sect
in particular, though having most affinity with the Kar-gyu-pa.
They are now almost extinet, and all are regarded as saints, who in
their next birth must certainly attain Nirvina. They carry thigh-
bone trumpets, skull-drums, etc., and in the preparation of these
instruments from human bones, they are required to eat a morsel
of the bone or a shred of the corpse’s skin. The founder of the order
was P’a-dam-pa Sans-rgyas ( ? Jianaka- or Pita-Buddha), born at
Jara Sin(d)ha, in India, his father being named brTson-"grus-go-
ch’a and his mother Rasha. He visited Tibet, véd Kashmir and
Na-ri, about the beginning of the twelfth century A.D., his final
visit being in 1112 A.p.  As this order is highly esteemed in
Tibet, I subjoin some details of its chief saints.!

SUMMARY OF SECTS.

It will thus be seen that Lamaist sects seem to have arisen
“in Tibet, for the first time, in the latter part of the eleventh
century A.D., in what may be called the Lamaist Reformation,
about three centuries after the foundation of Lamaism' itself.

They arose in revolt against the depraved Lamaism then pre-
valent, which was little else than a priestly mixture of demonolatry

1 In Tibet P’a~-dam-pa ta,,ught his doctrines to Zhan-zhun-glin-Fawa and bin po F'ra-
hun-bruk. Meeting rMan gra-Serpo, of Yar-kluns, he accompanied him to Tsang,
where he gave instruction to Lama sKyo-bsod-nam, who succeeded him.

The second successor was the hermit rMa-sgomn, born at Yar-stod-skyer-snar, in
1054 A.p., and forming the rMa order. His pupil was So-ch’'un-pa, a dwarf.

The Yogini Ma-gci'g-lab-sgron, born at the southern Ph’a-druk, m 1054 a.p., was
the devoted pupil of rMa.

sKam, another great z’i-jed-pa, was a pupil of dge-s’es-gra-pa, and suffering injury
from a sa-gdon demon, he burned its effigy. The demon afflicted him with dropsy
and leprosy ; but by his zhi-cjed rites he recovered. He died 1119 A.p.

Z’an-dgah-ldan, also a pupil of rMa, was born at Yar-stod-gtsan-z'al, in the tribe
of mTshims zan. His pupils were gNal-ston-dyah ch’un-"bor, sKyog-sgom bsam-tan,
K'u-sgom jo-dgah, rGya-dar-sen, and Ch’us-pa-dar brtson.
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and witcheraft. Abandoning the grosser chalila.tanism, the new
sects returned to celibacy and many of the purer Mahiyina rules.

In the four centuries succeeding the Reformation, various
sub-sects formed, mostly as relapses towards the old familiar
demonolatry.

And since the fifteenth century A.D., the several sects and sub-
sects, while rigidly preserving their identity and exclusiveness,
have drifted down towards a common level where the sectarian
distinctions tend to become almost nominal.

But neither in the essentials of Limaism itself, nor in its sec-
tarian aspects do the truly Buddhist doctrmes,as taught by Sikya
Muni, play a leading part.
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V.

THE METAPHYSICAL SOURCES OF THE DOCTRINE.

A\

%& | beliefs, still retains much of the loftier philosophy
a and doctrines of Primitive Buddhism and its earlier
developments, we must, in considering the metaphysical basis of
the Lamaist doctrine, glance at the metaphysics of Buddha him-
self, as well as that of the Mahiydna and the later *develop-
ments.”  And as Buddhba’s philosophy is based upon his working
theory of the Universe, our subject will fall conveniently under
the heads of (a) Buddha’s Theory of the Universe,! (b) his Meta«
physies, and (c) the, Metaphysics of the Lamas.

However inconsistent materialism -and theistic theories may
appear, with a system avowedly idealistic and practically atheistic,
it certainly seems that Buddha, himself a Hindi and a teacher
of Hindiis, did adopt the Hindi mythology and cosmic notions
current in his day, with slight modifications, which were directed
merely towards depriving the gods of their creative functions
and rendering them finite and subject to death and the general
law of metempsychosis.*

His sittras, or sermons, contain numerous references to these
divinities, and the earliest of all authentic Buddhist records
extant, namely, the Asoka edict pillars of the third century s.c.,
show a model Buddhist delighting in calling himself ¢ the beloved
of the Gods”; and in the Barhut Stupa of the second century B.C.

f§S Buddhism is a highly philosophical religion, and
Lamaism, though deeply tinged with non-Buddhist

1 (General mythology forms a special chapter (xv.), but it is necessary at this stage
to sketch the mythology which bears directly upon the doctrinal developments.

2 Even in Brahmanic mythology the hosts of the gods, including Indra, the greatest
god in Vedic times, are subject to the universal law of dissolution at the end of a
Kalpa, or cycle of time, when the Triad god-head A.U.M. becomes simple soul
(Kevalatman).
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the gods and genii are represented with funcJons identical with
those now allotted to them in the latter-day Buddhism of both
Burma and Tibet, where, as in the orthodox scriptures of both
schools, the gods receive more or less worship on account of the
power which they are believed to possess of bestowing temporal
blessings. And the coming Buddha is believed by all Buddhists
to be even now resident in the Tushita heavens of the gods.

So intimately have these mythological figures been woven into
the texture of Buddism, and especially of Lamaism, which peoples
the world with gorgons and hydras and other dire chimeras, that
without having gained a general idea of their nature and position,
it is impossible to understand the allusions to them which con-
stantly crop out in Buddhist ritesand dogma. And, indeed, many
of these fantastic beliefs with their deified heroes and Nature-
worship are in reality petrified survivals of the archaic beliefs of
our Indo-Geermanic ancestors.

Buppaist THEORY OF THE UNIVERSE.

In sketching the Buddhist world-system, with its ¢ antres vast

" and deserts idle,” existing mostly on the map of the imagination,
it is deemed advisable, in order to avoid needless repetition; to give
at once the Lamaist version, even though this is slightly more
¢ developed ” than the cosmogony of Buddha’s day; although it
cannot be very different after all, for the Lamaist accounts of it
are in close keeping with the Barhut lithic remains, and almost
identical with the versions found among the Ceylonese and other
Buddhists of the south, and the Chinese and Japanese Buddhists.!

This, our human, world is only one of a series (the others being
fabulous) which together form a universe or chiliocosm,® of which
there are many.

Each universe, set in unfathomable space, rests upon a warp and”~
woof of “ blue air” or wind, liked crossed thunderbolts (vajra),
hard and imperishable as diamonds (wajre), upon which is set
““the body of the waters,” upon which is a foundation of gold, on
which is set the earth, from the axis of which towers up the great

1 Cf. also Giore1, whose figure is aftached ; and summary by BurNovr, ii., 599.
2 Skt., Sarva-loka-dhatu. Wﬁ
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Olympus—Mt. Meru?! (Su-meru, Tib., Ri-rab) 84,000 miles® high,
surmounted by the heavens, and overlying the hills.

In the ocean around this central mountain, the axis of the uni-
verse, are set (see figures) the four great continental worlds with
their satellites, all with bases of solid gold in the form of a tortoise
—as thisis a familiar instance to the Hindii mind of a solid floating
on the waters. And the continents are separated from Mt. Meru
by seven concentric rings of golden mountains, the inmost being
40,000 miles high,® and named “ The Yoke ” (Yugandara),' alter-
nating with seven oceans, of fragrant milk,® curds, butter, blood or
sugar-cane juice, poison or wine, fresh water and salt water. These
oceans diminish in width and depth from within outwards from
20,000 to 625 miles, and in the outer ocean lie the so-called con-
tinental worlds. And\the whole system id¢ girdled externally by a
double iron-wall (Cakravdla) 312% miles high and 3,602,625
miles in circumference,—for the oriental mythologist is nothing if
not precise. This wall shuts out the light of the sun and moon,
whose orbit is the summit of the inmost ring of mountains, along
which the sun, composed of “glazed fire” enshrined in a erystal
palace, is driven in a chariot with ten (seven)horses ; and the moon,
of “glazed water,” in a silver shrine drawn by seven horses, and
between these two hang the jewelled umbrella of royalty and the
banner of vicfory, as shown in the figure. And inhabiting the air,
on a level with these, are the eight angelic or fairy mothers.
Outside the investing wall of the universe alt is void and in per-
petual darkness until another universe is reached.

1

1 Its prototype, as with the Greek Olympus, is terrestrial, namely, Mt. Kailas,
22,0001t., directly north of Lake Manasarovara in the Himalayas (cf. MARKHAM, XXiv.).

2 The 84,000 is 2 mathematical figure expressing” multitude. The Tibetan measure
is-a “dpag-tshad,” whicl), according to Csoma (Di¢t.), equals 4,000 fathoms, and hence
a geographical mile, but it is used as the equivalent of the Indian unit of measure
which is tramslated in the Ceylonese scriptures as a Yojana, 4.c., a unit of about 4 kos,
about five or six geographical miles. '

3 These mountains are severally named the Ox Yoke-holder, Plough-holder, Sandal-
holder, Pleasing Mount, Horse-ear Hill, Demon or Assembly Mount, and Circle or
Edge-holder.

* The names of the others are Isadara, Karavika, Sudarsana, Asvakarna, Vinayaka,
and Nemiiidhara. .

3 This ocean of milk was churned by the Brahmanical gods for the recovery of their
elixir vitee and the thirteen precious objects. And the churning produced the beauti-
ful goddess Lakshmi.—Compare with Aphrodite from the froth of the ocean, and the
proverbial beauty of the ’D'I"ﬁga water nymphs—the Hindii mermaids.






80 , THE UNIVERSE OF THE BUDDHISTS.

Of the four “continents” all except ¢ Jambudvipa”! are
fabulous. They are placed exaetly one, in each of the four
directions, and each has a
smaller satellite on either side,
thus bringing the total up to
twelve. And the shapes given
to these contments, namely,
crescentic, triangular, round,
and square, are evidently sym-
bolic of the four elements.

These continents, shown in
the annexed figure, are thus
described:—

On the East is Videha,” or ““ vast
body ” (P).* This is shaped like
the crescent moon, and is white
in colour. It is 9,000 miles in
diameter, and the inhabitants are
described as tranquil and mild, and of excellent conduct, and with
faces of same shape as this continent, i.e., crescentic like the moon.

On the South is Jamudvip* (F), or our own world, and its centre is the
Bodhi-tree at Budh Gaya. It is shaped like the shoulder-blade of a
sheep, this idea being evidently suggested by the shape of the Indian
peninsula which was the prdtotype of Jambudvipa, as Mt. Kailas in
the Himalayas and N.E. of India was that of Mt. Meru. It is blue
in colour; and it is the smallest of all, being ouly 7,000 miles in
diameter. Here abound riches and sin as well as virtue. The in-
habitants have faces of similar shape to that of their continent, i.e.,
somewhat triangular.

On the West is Godhanya,’ or “ wealth of oxen ” (1), which in shape is
like the sun and red in colour. It is 8,000 miles in diameter. Its
inhabitants are extremely powerful, and (as the name literally means,
cow + ox + action) they are believed to be specially addicted to eating
cattle, and their faces are round like the sun.

On the North is| Uttara-Kuru,” or *northern Kuru ”-tribe (M), of
square shape and green in mlour, and the largest of all the continents,

1T, Jambu-lin,

2 Lus-"pags.

3 After Pander.

4 Bome Lamas state that this name is derived from the Jambu tree (Kugenia
Jambolans), while others believe that the name is onomatopoetic for the sound
“ Jamb,” emitted when the world was thrown by the gods into the outer ocean.

s ba-glan spyod.

¢ sgra-mi-sfian,



THE GODLINGS AND TITAIIVS. 81

being 10,000 miles in diameter. Its inhabitants {aTeextmme]y fierce
and noisy. They have square faces like horses} and live on trees,
which supply all their wants. They become tree-spirits on their death ;
and these trees afterwards emit “ bad sounds” (this is evidently,like
many of the other legends, due to a puerile and false interpretation of
the etymology of the word).

The satellite continents resemble their parent one in shape, and each
is half its size. The left satellite of Jambudvip, namely, “The ox-
tail-whisk continent,” is the fabulous country of the Rakshas, to which
Padma-sambhava is believed to have gone and to be still reigning there.
And each of the latter presents towards Mount Meru one of the follow-
ing divine.objects respectively,’ viz., on the east (?south) the mountain
of jewels, named Amo-likha, shaped like an elephant’s head,? and on
the south the wish-granting tree,’ on the west the w1sh-grantmg
cow,* and on the north the self-sprung crops.’

In the very centre of this cosmic system stands ¢ The king of
mountains,” Mount Meru, towering erect ¢ like the handle of a
mill-stone,” while half-way up its side is the great wishing tree,’
the prototype of our “ Christmas tree,” and the object of conten-
tion between the gods and the Titans. Meru has-square sides of
gold and jewels. Its eastern face is crystal (or silver), the south
is sapphire or lapis lazuli (vaidiirya) stone, the west is ruby
(padmaraga), and the north is gold, and it is clothed with
fragrant flowers and shrubs. It has four lower compartments
before the heavens are reached. The lowest of these is inhabited
by the Yaksha genii—holding wooden plates. Above this is  the
region of the wreath-holders” (Skt., Srag-dhard), which seems
to be a title of the bird-like, or angelic winged Garudas. Above
this dwell the “eternally exalted ones,”” above whom®are the
Titans,

TeE TITANS.

The Titans (Asura®) or « ungodly spirits.”
These are pictured in the “ Wheel of Life” (at page 108), in the upper
right section. Their leading trait is pride, and. this is the world of re-

L 4

. ‘-
1 These, according to other accounts, are situate on the flanks of Meru itself.
2 The Yama rocks are on the south. 3 Tib., Yond-’dus-sa-gtol.
4 ’dod-"zo-i-ba. :
s ma-smos-pi lo-t’og.
¢ The Ri-wo fia-g’in.
7 rtag myos, here the rta may represent “ horse *—the horse-hcaded musicians.
8 T., Lha-ma-yin. .

G
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birth for those who, during their human career, have boasted of being
more pious than their neighbours, The Titans were originally gods;
but, through their pride, they wefre, like Satan, expelled from heaven ;
hence their name, which means “not a god.”' And their position at
the base of the Mount Meru is intermediate between heaven gnd
earth.

The duration of their life is infinitely greater than the human, and
they have great luxury and enjoyment; but in pride they envy the
greater bliss of the gods, and die prematurely, fighting vainly against
the gods for the fruits of the heavenly tree and the divine nectar.

Their region is represented in the picture,.of an, almost colourless
atmosphere. They live in fortified houses. The ground, both inside
and outside the fort, is carpeted with flowers of which the mhabitants,
male and female, make the wreaths and garlands which they wear.
They are dressed in silk ; and when the heroes are not engaged in
fighting they spend their time in all sorts of gaiety with their wives.
In the right-hand corner is shown their birth from a lotus-flower
and their obtaining a w1sh-grant1ng tree and cow. The rest of the
picture is devoted to their misery, which consists in their hopeless
struggle and fatal conflict with the gods. The commander of the forces
is seen in conclave with his leaders,” horses ate being saddled and the
“heroes” are arming themselves with coats of mail and weapons.
Another scene shows, the battle raging along the border separating
their country from heaven, and the general mounted with his staff as
spectators in the background. The warriors of the first line are all
killed or horribly mangled by the thunderbolts and adamantine weapons
hurled at them by the gods. One of the weapons possessed alike by
gods and Titans is a'spiked dise.

The ultimate fate of every Titan is’ to die painfully warrmg against
the gods with whom they are in constant conflict, and they have no ac-
cess to the ambrosia with which a wounded god obtains instant recovery.
Another scene (see picture on page 102)depicts the womenfolk gathered
round “The Reflecting Lake of Perfect Clearness ” after the departure
of their lords to the battle. In this Jake are mirrored forth all the -
doings and ultimate fate of their absent spouses, and there is also shown
the region of re-birth of themselves, which is nearly always hell, owing
to the passionate life which they lead in the Asura world. And while
their lovers die painful and passionate deaths, the misery of the woman-
folk of this world is to look into this fascinating lake and experience
the horror of such hideous spectacles. In the picture some women are
shown. peering into theJdake, and others on the banks are giving vent

« to their grief,

™
-

1 Analogous to this is the common colloquial term mi-ma-yin or “not a man”
applied to those who lead vicious and dissolute lives.
2 Note that greatness of rank is shown in pictures by enlarged bodily dimensions.

”
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THE HEAVENS AND THE GoODS.

Above the region of the Titans,at a distance of 168,000 miles,
are the bright realms of the gods. In the lowest compartment

of the heavens are the four “great guardian kings of the
* quarters” (Tib.,rgyal-&’en de-z'i ; Skt., Catur-Mahdrdja), namely:—
: G 2
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1. Dhritardashira (Yul-k’or-srun'), the white guardian of the
east, and king of the Gandharvas 2 (See figure over page).

2. Viradhaka (P’ag-kye-p6 3), the green* guardian of the south,
and king of the K’'umbhindas ® (see figure page 330).

3. Virapdksha (Ji-mi-zan %), the red guardian of the west and
king of the Nagis 7 (see figure page 289).

4. Vaigravana (Nam-t'6-srii 8), the yellow guardian of the north
and king of the Yakshas.® He is an especial favourite, as he is also,
in another aspect, the god of Riches (see figure on page 370).
Indeed, it would seem that all of the gods, even Indra (Jupiter)
himself, were originally considered to be Yaksha genii.

The subjects of these kings are members of the eight great
classes of supernatural beings." -

These great celestial kings guard the heavens from the attacks
of the outer demons; and have to be distinguished from a more
extended category of guardian gods, the ten Lokpals who guard
the world from its ten directions ; namely, Indra on the east, Agni
(the fire-god) on the south-east, Yama (the death-god) on the south,
Rakshas (? Sura) on the south-west, Varuna {(the water-god) on
the west, Vayu (the wind-god) on the north-west, Yakshas on
the north, Soma (the moon) on the north-east, Brihma, above;
Bhiipati, below.

The Buddhists divide every universe into three regions, in imita-
tion, apparently, of the Brihmanic Bhavanatraya, substituting
for the physical categories (Bhi earth, Bhuva heaven, and Svar
space) of the Brihmans, the ethical categories of Desire (Kama),
Form Rupa and Formlessness (Arapa), which collectively are
known as “The Three Regions” (Trailokya 1), and mostly placed
in heaven. They are:—

I. The region of DESIRE, Kamadhdtu (Tib., Dod-pahi K’ams),
is the lowest of the three, and comprises the six Deva-
lokas (Tib., Lha-Yul) or heavens of the gods, as well as’

the earth.
1 yul-"k’or bsrun. ¢ spyan mig-bzar.
2 Dri-za % the Small-eaters.” 7 £Lu,
3 ’p’ags skyes-pa., 8 rnamt ’os 8ras.
.4 Sometimes the colours of the North and ¢ yNod-sbyin or “the injurers.”
South Guardians are transposed. 10 8ee chapter on My thology.
5 Grul-bum,

1
! “K’ams gsum.”
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II. The region of ForM, Rapadhdatu (Tib/., gZugs kyi k'ams)
is in the purer heavens of Brahma where form is free
from sensuality. It comprises the sixteen Brahmalokas ;
which are divided into four regions of contempiatlon
(dhyina).

IIL.. The region of ForMLEssNEss, Ardpadhdgtu (Tib., gZugs

med-pahi k’ams) comprises the four highest of the
Brihma heavens and near to Nirvina.

The heavens are thus diagrammatically shown in the form of the
funereal monument or caitya; though in other pictures, as in
the foregoing chart of the universe, they form an inverted
pyramid, increasing in size from below upwards.

The celestial Buddhas therein shown are, it is needless to say,
additions of later days.!

Diagram of
THE HEAVENS OF THE BUuDDHISTS.

Heaven of
ADI-BUDDHA
Akanishith:a
( Tib, ’Og-min).

Heaven of
JINAS
(Tib. rGyal-wa).

Heavens (4) of Forinless Spirits,
A-RUPA.
(Tib. g?hugs-med -pa).
Unsensual Heavens (16) of Bodily Forms
LOWE

R BRAHMALOKA
(Tib. gzhugs-k’ams).

(Tib. Lhah{ Yul).

Sensual Heavens (6) of the Gods,
DEVALOKA

The Siw Devalokas are in series from below upwards: —

1. Catur-maharajakdyikas.—The abode of the four guardian kings
of the quarters, already mentioned.

2. Trayastrinsas (Tib., Sum-cu tsa sum) or “The 33 ” Vedic gods with
Indra or Sakra (J uplter) or the Yaksha spirit Vajrapani as chief.

——

1 Compare with Mr. HopesoX’s account (Lang. and Lit., p. 43) of the heavens
according to the Nepalese Buddhists.
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This heaven is the svarga of Brahmanism, and is shown in the upper
compartment of the Wheel of Life.

8. Yama, the Hindu Pluto, the king and judge of the dead.

4. Tushita. (Tib.,dGah ldan) or “Joyful place”—the paradise of the
Bodhisats prior to their final descent to the human world as Buddhas.
Maitreya, the coming Buddha, dwells at present in this heaven.

6. Nirmanarati (Tib., ’p'rul dgah)., .

6. Paranirmita Vasavartin (Tib., gz'an ’p'rul dban byed)—the
highest of the heavens of the gods and the abode of Mara.

The Brahmaloka worlds are subject to the God Brahma, and exist-
ence ranges from intellectual tranquillity to unconsciousness. These
worlds of meditation (dhyana) are accounted eighteen in number, and
arranged in five groups (3, 3, 3, 2, and 5) corresponding to the five-fold
division of Brahma's world, and are usually named from below upwards
as follows: (1) Brahma parsady3, (2) Brahma purohitd, (3) Maha
Brihmana, (4) Paritabha, (5) Apramana, (6) Abhasvara, (7) Parita-
subbi, (8) Apramanasubha, (9) Subhakrishna, (10) Utpala, (11) Asa-
flasatya, (12) Avriha or Vrihatpila, (13) Atapa, (14) Sudasa, (15)
Sudasi, (16) Punyaprasava, (17) Anabhraka, (18) Akanishtha (Tib.,
Og-min) or “ The Highest ”—the abode of the Primordial Buddha-God,
the Adi-Buddha of the Lamas, viz., Samantabhadra (T., Kuntu-zanpo).
This last, together with the next subjacent Brahmaloka, are according
to the Lamaists eternal, and are placed above the Ariipa Brahmalokas.

tayatana, 3. Akincafidyatana, 4. Naivasafijiiana Safijiayatana.

The duration of existence in each of those states is for vastly
increasing periods from below upwards, till beyond the sixteenth
immortality itself is reached ; and according to some of the later
Buddhists,each Bodhisat must traverse each of these stages (Bhum)
before he attains Buddhahood.

The typical heaven of the gods—Indra’s paradise—is pictured
in the Wheel of Life at page 108. Its atmosphere is yellow,
and in it are portrayed the four states of godly birth, bliss, pas-
sion and misery and death.

Godly Birth. Thé god is born at once fully developed within a halo
of glory from a lotus-flower,—the oriental symbol of immaterial birth
and is provided with the special attributes of a god,—viz.,, (1) & lotus
footstool, (2) splendid dress and ornaments, (3) goddess-companions,’
(4) a wish-granting tree, or pag-sam-shin (Skt., Kalpadaru)? which in-
stantly yields any fruit or food wished for, and bends to the hand of
the gatherer, its leaves yielding luscious food, its juice nectar, and its

1 Apsaras, celestial nymphs—the “ houris ” awarded to heroes.
2 The wish-granting tree of Indra’s heaven is described in the 45th Section of the
Silpa Sdstra.
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fruit jewels, (5) a wish-granting cow (Kdma-d?miu or Surabha') which
yields any drink wished: for, (6) self-sprung crops (usually painted as
Indian corn or maize), (7) in a golden stall a jewelled horse-of-fore-
knowledge which Pegasus-like carries his rider wherever wished, through-
out the worlds of the past, present, and future, (8) a lake of perfumed
nectar or ambrosia (Skt., Amzrita) which is the elizir vite and the source
of the divine lustre.* Shining is a peculiarly divine attribute, and the

etymology of the word ‘“divinity,” is the root Div, ‘to shine,” the pm-ent'
of the Skt. Deva and Latin Deus.

Godly Bliss, The bliss of the gods is depicted by an assembly of be-
jewelled gods and goddesses basking in sensuous enjoyment in splendfd
palaces in the midst of a charming garden enamelled with flowers, of
which they make their wreaths. Gay birds warble in the foliage, and
noble animals peacefully roam together there. Amongst the quadrupeds
are deer, lions, and elephants with jewelled heads. Amongst the birds
are the peacock, parrot, cuckoo, and the ¢ Kala-pinka,” which repeats the
mystic ¢ Om mani padme, Hum !” for the language of the gods is the

1 Images of these are sold in the Indian bazaars as toys for children. Compare this
myth of the wishing-cow with the parallels related by Professor Weber in Sitzungsbe
richte der Kanig Preuss., dcad. zu Berlin., xxvii., 1890,

2 The cup-bearer is Dhanwantari, the Indian Ganymede,
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Deva-nagari or sacred language of India. One of the blissful conditions
of godly life especially dwelt upon, is that the most dainty morsels may
be eaten without sense of repletion, the last morsel being as much
relished as the first.

In the centre of this paradise is the great city of Belle-vue
(Sudarsana), within which is the celestial palace of Vaijayanta
(Amarivati) the residence of Indra (Jupiter), the king of the
gods. It is invested by a wall and pierced by four gates, which
are guarded by the four divine kings of the quarters. Itisa
three-storied building ; Indra occupying the basement, Brihma
the middle, and the indigenous Tibetan war-god—the dGra-lha
—as a gross form of Mara, the god of Desire, the uppermost
story. . This curious perversion of the old Buddhist order of the
heavens is typical of the more sordid dev11-wonsh1p of the Limas
who, as vietory was the chief object of the, Tibetans, elevated
the war-god to the highest rank in their pantheon, as did the
Vikings with Odin where Thor, the thunder-god, had reigned
supreme. The passionate war-god of the Tibetans is held to be
superior even to the divinely meditative state of the Brihma.

War with the Titans. The gods wage war with the Titans,
who, as we have seen, are constantly trying to seize some of
the precious fruit of the great Yon-du sa-tol (Skt., Pdrijdta')
tree, or “tree of the concentrated essence of earth’s products,”
whose branches are in heaven, but whose roots are in their
country. The climber which encireles this tree,is called the
Jambuti tree, and is the medium by which the quintessence
of the most rare delicacies of Jambudvip are instilled into the
larger tree. And the war-god directs the divine army.

To account for the high' position thus given to the war-god, it is
- related that he owes it to the signal assistance rendered by him
to the gods in opposing the Asuras.?

The misery of the {gods. The god enjoys bliss for almost incal-
culable time ; but when his merit is exhausted then his lake of

1 Identified with the beautiful Indian Coral Tree (Lrythrina Indica).

2 It is related that in former times the gods were defeated by the Asurasin fighting
for the fruits of the great wishing-tree of Paradise; and the defeated gods under
Indra besought gSan-bahi-bdag-po for council. This divinity advised the gods to
call to their aid the war-god dGa-lha, and also to obtain from the depths of the
central ocean the invisible armour and the nine self-created weapons, viz,:—(1)
¥Mog-bya khyung-kengerizs, a helmet of the skeleton bones of the Garuda bird; (2)
Khrab-fit-shar-lto-rgyad, the coat of mail shining like the sun; (3) Lba-khebs-rdorje-

[N
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nectar dries up; his wish-granting tree, cow’ and horse die; his
splendid dress and ornaments grow dim and disappear ; his palace
gets dilapidated ; his flowers and garden fade; his body, no longer
bathed by nectar, loses its lustre and sweats like mortals, so that
his person becomes loathsome to his goddess-companions and the
other gods, who shun him, and so the poor god digs miserably.! If
he has led a virtuous life during his existence asa god then he may
be re-born in heaven, otherwise he goes to a lower region and may
even be sent to hell. Buddha was born twenty times as the

god Sakra or Indra (Jupiter) and four tiines as Brghma.?

.

Tee Buppaist HELL.

The antithesis to heaven is hell, which with its awful lessons
looms large on the horizon- of the Buddhists. For according to
their ethical doctrine of retribution, and in the case pf the more
theistic developments, their conception of God as the supreme
type of right-doing, they picture him like a human judge trying
and punishing the evil-doers;?® although, with truly .Buddhist
idealism, these tortures are belieted by the more philosophical
Lamas to be morbid creations of the individual’s own ideas, a sort,
of hellish nightmare. The majority of the Lamas, however, and

N

go-c'a, necklet; (4] Lak-hag-mt'son-c'd-lam-lok, a weapon resisting and returning .
glove; (5) sNinrkhebs-mdak-mts'on-kun thub, a breast-plate entirely able to with-
stand arrows and other weapons; (6) Piis-kkebs-fies-pa-skyobs-f'ed, a knee-cap which
defends against destruction; (7) Phubm-sba-dmar-gling-drug, a six-embossed shield.
The nine sorts of weapons are:—(1) a 'K'orlo or spiked-disc which completely
routes the enemy; (2) a dGra-sta or an axe which chops the enemy; (8) a ral-gri
or sword which slices the enemy; (4) a gZhu or bqw which scatters the brains of
the enemy; (5) a “mDah” or arrow that pierces the vitals; (6) a Zkagspa or
noose which ensnares she enemy; (7) a mDung or spear which pierces the hearts
of the foe; (8) a Ur-rdo, a whirring sling-stone that produces the “wur-r+”
sound of a thunder-dragon; and (9) a Doije or thunder-bolt which demolishes
the enemy. The story seems founded on the Brahmanical legend of Indra
(Jupiter) obtaining from the sea the talismanic banner which conferred victory
over his enemies ; cf. Brikat Saikita, translated by Dr. KErN, J.R.4.8,, vi., p. 44.

The gods having obtained these weapons and armour, invited the war-god, who
came enveloped in thunder-clouds and attended by his nine sons, and receiving
worship from Indra and the other gods as the price of his assistance, they assailed
and utterly routed the Titans.

1 Compare Harpy, Man, 143.

2 R.D. Buddhist Birth Stories Ci.

3 Cf. Maing’s works on Early Law.
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the laity, believe in the real material character of these hells and

their torture. .

N The Buddhist hell (Narakal) is a true inferno situated in the
bowels of the human earth like Hades, and presided over by the

Indian Pluto, Yama, the king and judge of the dead, who

however is himself-finite and periodically tortured. Every day

he is forced to swallow molten metal. So, as the shade of Achilles
says, it is better to live on earth®s the poorest peasant than to

rule as a prince of the dead.”? d

The Great Jgdgment is determined solely by the person’s own
deeds, and it is concretely pictured by the ordeal of scales, where
the good deeds, as white pebbles, are weighed against the sins, as
black counters, in balances, and the judge holds a mirror which
reveals the soul in all its nakedness. ¢ Not in the heavens, not in
the midst of the sea, not if thou hidest thyself in the clefts of the
mountains wilt, thou find a place where thou canst escape the force
resulting from thy evil actions.”® <« Through the six states of
transpnigration does the power of our actions lead us. A life in
heaven #waits the good. The warders of hell drag-the wicked
before the king of hell, Yama, who says to them :—

“ ¢ Did you not when on earth see the five divine messengers sent to
warn you—the child, the old man, the sick, the criminal suffering
punishment, and the dead corpse ?’ And the wicked man answers—
‘T did see them.’ .

4 ¢ And didst thou not think within thyself: “ I also am subject to
birth, old age, and death. Let me be careful to do good works”?’ And
the wicked man ahswers: ¢1 did not, sire; I neglected in my folly to
think of these things.’

“Then the king, Yama, pronounces his doom : ¢ These thy evil deeds
are not the work of thy mother, father, relatives, friends,-advisers.
Thou aloné hast done tHem all ; thou wlone must gather the fruit.’
And the warders of hell drag him.to the place of tqrment, rivet him to
red-hot iron, plunge him in glowing seas of blood, torture him on
burning coals, and he dies not till the last residue of his guilt has heen
expiated.”*

Nor is hell a complete expiation of offences, for Buddha is
credited with saying, “ A harsh word uttered®in past times is
not lost, but returns again,” and the Jitaka tales are full of
incidents in illustration, v

1 dmyad-k’ams, or “the region of torment.” Compare with Chinese version in
BeAr’s Catena, p. 56, seq. 3 Odyssey, xi., 481.
3 Dhammu-pada, 127, t Deca-ditttu-sutte, transl, by H. OLDENBERG,
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Hell is divided into numerous compartments, each with a
special sort of torture devised to suit the sif® to be expiated.

Only eight hells are mentioned in the older Buddhist books, but
the Lamas and other *“ northern” Buddhists describe and figure
eight hot and eight cold hells and also an outer hell (Pratyeka
naraka), through which all those escaping from hell must pass
without a guide. The Brihmanical hells are multiples of seven
instead of eight; some of them bear the same names as the
Buddhists, but they are not systematically arranged, and as the
extant lists date no éarlier than Manu, about 400 A.p., they
are probably in great part borrowed from the Buddhists! /

The foregoing figure? shows the
Lamaist hells, but they are seen
in greater detail in “The Wheel of
Life,” at page 109,

At the entrance to the great hell
on the bank of the Hinda Styx—the
Baitarini® or “three. path” river—
sits, according to one version, an old
hag, a’.soft of Prosperine, who strips
off the clothes from the new arrivals,
and hangs them on a tree behind
her.* ~ She is 160 feet in stature, with
eyes like burning wheels, and she
despatches the condemned souls along
their respectlve roads in accordance
with the judgment, but sometimes
she delays them with endless tasks
of heaping up stones on the banks of
Styx, and so prolongstheir agony.

The hot hells stand in tiers, one upon another, beginning at a
depth of 11,900 miles below the surface of the earth, and reach
to a depth of 40,000 miles; each hell has four gates, outside
each of which are four ante-hells, thus making altogether 136 hot
hells, f

1 See an article by M. Leon Feer, “L’Enfer indien,” in the Journal Asiatigue,
xx. (1892), and i. (New Series 1893), for lists and description of the Brahmanist hells.

3 For the tracing of which I am indebted to Mr. J: C. White.

3 =“The sedent queen.”

4 Herpicture is given from the Japanese,
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The atmosphere of the hells is of the deepést black :—

“ Light was absent all, 'Bellowmg there groan’d '
A noise, as of a sea in tempest to
By warring winds, the stormy bla.st. of hell.”

DANTE, Canto v., 29,

Each hell is enveloped by a wall of fire, and the horrible tor-
ments are fit to illustrate Dante’s Inferno. Indeed, it has been
ested that Dante
have seen a
hist picture of
hells . before
ng his famous
lassic, so remark-
ble is the agree-
ent/ between
hem. The lictors
8in-je) are sav-
ge flame-en-
eloped monsters
ith heads of
Hm‘ Heir No. 1. various anima]s
and all their pin-

cers, and other instruments of torture, are red-hot.

The following are the eight great hot hells.

1. Sadijiva ' =*again yevived.” Here the wretches are cut and torn -
to pieces and then re-united and revived only to suffer the same process .
repeated ad infinitum throughout the period spent in this hell,

¢ Because our wounds heal ever and anon
Ere we appear hefore the fiend again.”
DANTE, Oant.o xxviii., 36.

_ This restoration of the body, in order to subject it to fresh torture,
is an essential part of the process in all the hells. The body when®
thoroughly mangled is restored and the racking torture applied afresh,
so that the agony never ceases. This is the special hell for smcldes,
maurderers, ignorant physicians who killed their patients, fraudulent
trustees, and tyrants.

2. Kalasiira*=“black lines.” Here the victims are nailed down and
eight or sixteen black lines drawn by the lictors along the body, which
is then sawn asunder along these lines by a burning hot saw. Another

1 Yan-sos. 2 t'ig-nag.”
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punishment here is the especial one of the slanderer, or busy-body, who
has his or her tongue enlarged and pegged out and constantly harrowed
by spikes ploughing through it. To this hell are assigned those who
during life were disrespectful to their parents, or to Buddha, or the
priests.

3. Samghata,’ = “ concentrated oppression.”” Here the guilty are

squeezed and crushed between animal-headed mountains, or monster
iron books. This last is an especial punishment for monks, laymen and
infidels who have disregarded or profaned the scriptures, and also for
priests who have taken money for masses which they have not performed.
Others here are pounded in iron mortars and beaten on anvils,. Here
are tortured thieves, those who indulged in hatred, envy, passion, the
users of light weights and measures, and those who cast refuse or dead
animals on the public roads.

4. Raurava,’=* weeping and screaming.” The torture here is to have
molten iron poured down the throat. Thosewho were prisoners, obstructed
watercourses, or grumbled against the weather (?clearly the English
hell ! ), or wasted food, are here tortured.

1 bsdus *joms. 2 fubod.
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5. Mahiraurava, = * greater weeping and screamilxg." Here they are
cooked in seething cauldrons of molten iron. This is the hell for
hevretics. .

6. Tapana,’=*“heat.” The condemned is enclosed in a red-hot fiery
chamber. In this hell are punished those who roasted or baked animals
for their food.

7. Pratapana,’ = “highest heat.” A three-spiked burning spear is
thrust into the wretch’s body, which is then rolled up within red-hot
iron plates, It is the special torture for apostates and those who reject
the truth. :

8. Awichi,' = “endless torture.” This is the most severe and longest of
all the infernal torments. The guilty is perpetually kept in flames,
though never consumed. This is the hell for those who have reviled
Buddha, and others who have harmed or attempted to harm Liamaism
or shed the blood of a Lama or holy-man.'

The Cold Hells, apparently an invention of the northern Buddhists,
as cold was an idea rather foreign to the Indian mind, are situated on
the edge of the universe below its encircling wall (Cakravala).
They are encircled by icy mountains (see plate, page 109), and have
attendants of appalling aspect, as in the hot hells. They are thus
described :—

1. Arbuda,’=“blistered or chapped.” The torture here is constant.
immersion of the naked person in ice and glacier water, under which
the body becomes covered with chilblains (which torture may be com- -
pared with the curse invented by a scribe in the reign of Athelstan for
anyone who should break the terms of his charters: - May he be
tortured by the bitter blasts of glaciers and the Pennine army of evil
spirits.” ¥) '

2. Nirarbuda.” The chilblains are rudely scarified, producing raw
sores.

3. Atata,® “ Ach’u” or “ 4-ta-ta,” an exclamation of anguish beyond
articulate expression—which resounds through this hell.

4. Hahava A worse degree of cold in which the tongue is paralyzed
and the exclamation Kyi-’i or Ha-ha alone possible.

5. Ahaha.” Here both jaws and teeth are spasmodically clenched
through cold. -

6. Utpala.'' Livid sores which become everted like blue Ut-pal
flowers.

1 Nu-bod Ch’en-po.

2 Ts’a-ba.

3 Rab-tu t’sa-wa.

4 mnar-med.

5 Ch'u-bur ch'en. 4rbhu sounds suspiciously like Mount Abu (B
¢ Quoted by Mr. D. W. Freshfield in J. R. tfeng. 8., 1894.
7 Ch’u-bur-brol-wa. .

8 A-ch'u.

9 Kyi-'ud,

18 Sy-t’am-pa.

11 Ut-pal-ltar gas-pa.
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7. Padma.' The raw sores become like red Lotus-flowers.

8. Pundarika® Raw sores where the flesh falls away from the bones
like the petals of the great Lotus; and which are continually pecked
and gnawed by birds and insects with iron beaks.

The frontier or anterior hells at the exit from the great hell are
called “The near (to re-birth) cycle,”3 and are divided into four
sections.! The first bordering hell consists of hot suffocating
ashes with foul dead bodies and all kinds of offal. Then is
reached a vast quagmire, beyond which is a forest of spears and
spikes, which must be traversed like the razor-bridge in Muhamma-
danism and in Bunyan’s Pilgrim’s Progress. Then succeeds a
great river of freezing water; on the further shore of which the
ground is thickly set with short squat tree-trunks, each sur-
mounted by three dpiked leaves which impale the unwary grop-
ing fugitives., Reference to these last two localities occurs in
the ordinary litany for the dead, which says “may his chu-wo-
rab-med ocean become a small rivulet, and the t8’al-ma~ri tree a
divine wish-granting tree.”

In addition to the hot and cold hells are eighty-four thousand
external hells (Ne-ts’e-wa, Skt.? Lokantarika) situated mostly on
the earth, in mountains, deserts, hot springs, and lakes.

Another state of existence, dittle better than that of hell, is
the Preta (Tib., Yi-dag) or Manes, a sort of tantalized ghoul or
ghost. This world is placed above hell and below the Sitavan
forest, near Rajgriha, in the modern district of Patna in Bengal.

These wretched starvelings are in constant distress through the
pangs of hupger and thirst5 This is pictured in the Wheel of

1 Padma-ltar-gas-pa.

2 Padma ch’en-po-ltar-gas pa.

3 fiek’or (=? $kt.,, Prateyka naraka) meamng near to re-birth,

¢ Named Agni-khadd (me-ma-mur gyi’obs) or the fiery pit, Kunapanka (Ro-myags
Kyi ’dams) or quagmire of carcases, Khuradhdrdvana (spu-gri gtams ts’al) or forest of
spikes, and Asidkdravana (ral-gri loma nays-ts’al) or forest of sword-leaves.

5 Thirty-six species are described in five groups, namely : (1) p’yii sgrid-pa char or
“the foreign or gentile horrid beings,” (2) Nang-g¢ sgrib-pa chan or the Buddhist horrid
beings, (3) Zas-skom-gy: sgrib-pa chan or the eating and drinking horrid beings —these
are they who on eating and drinking have the ingested material converted into lacerat-
ing weapons, (4) . .. .. and (5) kha-thor or free Yi-dags. The latter are not confined
in the Preta-prison, but are free to roam about in the human world—in graveyards,
etc.,—~and injureman. These are (BEAL's Catena, 67) 1, Flat-bodied; 2, Needle-mouthed;
3, Vomit-eaters; 4, Filth-eaters; 5, Mist-eaters ; 6, Water-feeders; 7, Scarcely seen;
8, Spittle-feeders; 9, Hair-eaters; 10, Blood-suckers; 11, Notion-feeders; 12, Flesh-
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Life, also in the annexed figure. This is th:nspecial torment
for those who, in their earthly career, were 'miserly, covetous,
uncharitable, or gluttonous. Jewels, food, and drink are found
in plenty, but the Pretas have mouths no bigger than the eye
of a needle, and gullets no thicker in diameter than a hair,
through which they can never ingest a satisfying amount of

food for their huge bodies. And when any food is taken ®it
becomes burning hot, and changes in the stomach into sharp
knives, saws, and other weapons, which lacerate their way out
from the bowels to the surface, making large painful wounds.
They are constantly crying ‘““water, water, give water!” And the
thirst is expressed in the picture by a flame which is seen to issue
from their parched mouths, and whenever they attempt to touch

eaters ; 13, Incense-feeders ; 14, Fever-makers; 15, Secret pryers; 16, Earth lurkers;
17, Spirit-rappers ; 18, Flame-burners ; 19, Baby-snatchers; 20, Sea-dwellers; 21, . . . .:
22,King Yama's club-holders; 23, Starvelings; 24, Baby-eaters; 25, Vital-eaters; 26,
Rakshas; 27, Smoke-eaters; 28, Marsh-dwellers; 29, Wind-eaters; 30, Ash-feeders;
31, Poison-eaters ; 82, Desert-livers; 33, Spark-feeders; 34, Tree-dwellers; 35, Roud
dwellers; 36, Body-killers.

H
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water it changes to liquid fire. Avalokita is frequently figured
in the act of giving water to these Pretas to relieve their misery.!

And a famous story of Buddha credits the great Miudgalya-
yana, the right-hand disciple of ¢the Blessed One,” with having
descended into the Preta-world to relieve his mother. As this
story, the Avalambana Sutra, dating to befofs the third century
A.D,, gives a very vivid picture of this tantalizing purgatory, and
also illustrates the rites for extricating the starveling ghosts,? it
is here appended.

MAUDGALYAYANA’S DESCENT INTO THE PRETA PURGATORY,

Thus have I heard. Buddha at one time was residing in the country
of Srévasti, in the garden of Jeta, the friend of the orphans. At this
time Mugalan, having begun to acquire the six supernatural powers
(4rrdhz), desiring abovb all things, from a motive of piety, to deliver
his father and mother, forthwith called into uge his power of super-
natural sight, and looking throughout the world he beheld his unhappy
mother existing without food or drink in the world of Pretas (hungry
ghosts), nothing but skin and bone. Mugalan, moved with filia] pity,
immediately presented to her his alms-bowl filled with rice. His mother
then taking the bowlin her left hand, endeavoured with her right to
convey the rice to her mouth, but before it came near to her lips, lo !
the rice was converted into fiery ashes, so that she could not eat thereof.
At the sight of this Mugalan uttered a piteous cry, and wept many
tears as he bent his way to the place where Buddha was located.
Arrived there, he explained what had happened, and awaited Buddha’s
instruction. On this the Master opened his mouth, and said, ¢ The sin
which binds your mother to this unhappy fate is a very grievous one;
from it you can never by your own strength rescue her, no! nor yet
all the powers of earth or heaven, men or divine beings : not all these
are equal to the task of delivexance. But by assembling the priests of
the ten quarters, through their spiritual energy, deliverance may be
had. I will now recount to you the method of rescue from this and
all similar calamities.” Then Buddha continued: ¢ On the 15th day
of the seventh month, the priests of the ten quarters being gathered
together ought to/ present an offering for the rescue of ancestors
during seven generations past, as well as those of the present genera-
tion, every kind of choice food and drink, as well as sleeping materials
and beds. These should be offered up by the assembled priesthood as
though the ancestors themselves were present, by which they shall
obtain deliverance from the pains, and be born at once in a condition
of happiness in heaven.” And, moreover, the World-honoured One

1 See my “Indian Cult of Avalokita,” J. R. 4. 8., p. 1, and plates ii. and iii., 1894.
2 Translated by S. BeaL in The Oriental, November 6th, 1875. A dramatized version
is common in China.—Cf. Les Fétes annuellement célébrés @ Emoin, J. J. M. de Groor.
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taught his followers certain words to be repeated afl the offering of
sacrifices, by which the virtue thereof would be certainly secured.

On this Mugalan with joy accepted the instruction, and by means of
this institution rescued his mother from her sufferings,

And so for all future time this means of deliverance shall be effectual
for the purpose designed, as year by year the offerings are presented
according to the form delivered by Buddha.

- Having heard ghese words, Mugalan and the rest departed to their
several places, with joyous hearts and glad thoughts.

Related apparently to this story is the Lamaist account of ¢ The
queen of the Pretas with the fiery mouth,” whom the Liamas
identify with the celebrated Yakshini ﬁendess Hariti, for whom
and her five hundrell sons they daily reserve some of their food,
relating in support of this practice the following story, evidently
borrowed from the story of Hariti in the Rainakita Sutra :—

HARITI, THE CHILD-EATING YAKSHINI, AND ‘ QUEEN OF PRETAS.”

Hariti, queen of the hungry ghouls with the burning mouths, had
five hundred children, whom she fed on living children. The great
Buddha, ¢ Mohugalaputra,” coming to het dwelling, hid away Pingala,
the youngest and most beloved of her sons, in his begging-bowl, un-
known to the gods or demons. The mother, on her return, was drowned
in sorrow at the loss of her favourite son, and in her distress appealed
tp the omniscient Mohugalaputra for aid to recover him. The Buddha
then showed her Pingala within his bowl, yet all the efforts of Hariti
and her demons failed to release him. So she besought Buddha for aid,
who replied, ¢ You, with five hundred children, mercﬂessly devour the
children of men who have only two or three, yet you grieve at the loss
of only one!” The Preta-queen declared that this one was the most
precious of all, and she vowed that were he released she never again
would devour human children. The Buddha, consenting, restored her
child, and gave her the three Refuges and the five Precepts, and (say
the Lama,s) he promised that in future all Buddhist monks would glve
her a handful of their daily food.*

This practice is probably derived from the Hindi offering of
food and drink to the manes of departed relatives, the Sraddha
ceremonial.

Flying visits of mortals to Hades, having their parallels in

1 The Japanesg version of this legend and its pictorial illustration are ‘published
by Sir. A. W. Franks, F.R.8,, in Jour. Soc. Antiquaries, Vol. liii,, 1892, Buddha further
informed her that “You were the ninth daughter of King Chia-ye at the time of
Buddha Kagyapa, and performed many great and meritorious actions. But because
you did not keep the precepts you received the form of a demon.”

H 2
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Odysseu’s and Dante’s visits to purgatory, are found in Lamaism,
where they are known as De-lok, or ‘“the ghostly returning,”
and are used for stirring the people to good behaviour.

BuppHIST METAPHYSICS.

Buddha, being a Hinddi, accepted the Hindii theory of the
universe and its fantastic world-system, with the modifications
above indicated, and he started also with the current notions of
metempsychosis and Karma as part of his mental furniture.

According to the theory of metempsychosis, or more properly
palingenesis, which was not unknown to the ancient Hellenic
and even Jewish literature,and western fairy-tales,

¢ The soul that rises with us, our life’s star
Hath had elsewhere its setting,”—WORDSWORTH.

Death merely alters the form, but does not break the continuity of
the life, which proceeds from death to re-birth, and fresh deaths
to fresh re-births in constant succession of changing states, dis-
solving and evolving until the breaking up of the universe after
a kalpa, or almost an eternity of ages. How Buddba modified
this doctrine will be referred to presently.

Karma, or the ethical doctrine of retribution, is accepted as
regards its general principle, even by such modern men of science
as Huxley.” It explains all the acts and events of one’s life as

i

1 Tibetan, las and p’rin-las.

2 Professor Huxley in his lecture on Evolution and Ethics says :—

“ Everyday experience familiarizes us with the facts which aré grouped under the
name of heredity. Every one of us bears upon him obvious marks of his parentage,
perhaps of remoter relationships. More particularly the sum of tendencies to act ina
certain way, which we call ¢ character’ is often to be traced through a long series of
progenitors and colla,erals. So we may justly say that this ‘character,” this moral
and intellectual essente of a man does veritably pass over from one fleshy tabernacle
to another and does really transmigrate from generation to generation. In the new-
born infant the character of the stock lies latent, and the Ego is little more than a
bundle of potentialities, but, very early, these become actualities: from childhood to
- age they manifest themselves in dulness or brightness, weakness or strength, vicious-
ness or uprightness: and with each feature modified by confluence with another
character, if by nothing else, the character passes on to its incarnation in new
bodies. - )

“The Indian philosophers called character, as thus defined, ‘Karma.’ It is this
Karma which passed from life to life and linked them in the chain of transmigrations ;
and they held that it is modified in each life, not merely by confiuence of parentage
but by its own acts  * - L . L] . ] .

“In the theory of evolution, the tendency of a germ to develop according toa
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the results of deeds done in previous existencés, and it creates a
system of rewards and punishments, sinking the wicked through
the lower stages of human and animal existence, and even to hell,

and lifting the good to the level of mighty kings, and even to the.

gods,

In this way Buddha explained all the acts and events of his life, his
joys and sorrows, his success and failures, his virtues and weak-
nesses, as results of things done by him in previous states of life,
which he recalled to mind as occasion argse for teaching purposes.
And thus those anecdotes of the antecedent lives of the Buddha,
—the so-called “Jdtaka tales”—with the moral lessons derived
from them, came to be among the most cherished items of
Buddhist belief.!

The various regions of re-birth or “ways” of life, the so-called
Gati,? are pictorially represented in the accompanying drawing
called ¢ The Wheel of Life.” They are given as six (or five, as with
the primitive Buddhists when the Titans were not separately
represented), and are thus enumerated in the order of their su-
periority :—

1st. The Gods (Sura or Deva, Tibetan, Lha).

2nd. Titans (Asura, T., Lha-ma-yin).

3rd. Man (Nara, T., Mi).

4th. Beasts (Tiryak, T., Du-do%).

5th. Tantalized Ghosts (Preta, T., Yi-dvag).

6th. Hell (Naraka, T., Nal-k’am).

Bournouf * writing from Chinese and Ceylonese sources, classes
man above the Titans, but the ordef now given is that adopted by

b

certain specific type, e.g., of the kidney-bean seed to grow into a plant having aHl the
characters of Phaseolus vulgaris, is its “Karma.” It is the ‘last inheritor and the last
result of all the conditions that have effected a line of ancestry which goes back for
many millions of years to the time when life first appeared on earth.’ As Professor
Rhys Davids aptly says, the snowdrop ‘is a snowdrop and not an oak, and just that
kind of a snowdrop, because it is the outcome of the Karma of an endless series of
past existences.””

1 Buddha’s births are usually numbered at 550, of which the latter and more im-
portant are called “the Great Births.” Forlist of different forms of existence ascribed
to Buddba in his previous births see Ruys Davins’ Jataka Tales. Cf. also Cowerr’s
edition of the Jatakas translated from the P&li, and RarstoN’s Tales from the
Tibetan.

2 «8kt., G'dti ; Tib,, gro-bahi -rigs.” 3 Literally “ the bent goers.”

¢ Lotus de la bonne Loi, p. 377.

48338
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the Lamas.! Existence in the first three worlds is considered
superior or good, and in the last three inferior or bad. And these

worlds are shown in this relation in the pwture, the hlgheet being
heaven, and the lowest hell.

The six regions of re-birth are shown in the middle whorl.

1 Conf., HArDY'S Man. of Buddhism, p.87. The Lamaist account is contained in the
“mnon-pa-1 mdsod,” translated by Lotsawa Bande-dpal rtsegs from the work of the
Indian Pandit Vasubandhu, etc.
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They are demarcated from each other by rainbo’w—coloured cordons
representing the atmospheric zones that separate the different
worlds. No place is allotted. to the other phases of existence be-
lieved in by the Lamas, iamely, the everlasting existence in the
western paradise of Sukhdvati and of the celestial Buddhas and
demoniacal protectors of Limaism, and the expressed absence of
such expressions of the current modern beliefs favours the claim of
this picture to considerable antiquity.

Of these six states all have already been described except the
third and fourth, namely, the state of being a man or a beast, a
reference to the Buddhist conception of which is necessary to
understand the picture of The Wheel of Life.

The most pessimistic view is of course taken of human life.
It is made to be almost unalloyed misery, its striving, it perenni-
ally unsatisfied desire, its sensations of heat and cold, thirst and
hunger, depression even by surfeiting with food, anxiety of the
poor for their daily bread, of the farmer for his crops and cattle,
unfulfilled desires, separation from relatives, subjection to temporal
laws, infirmities of old age and disease, and accidents are amongst
the chief miseries referred to. The miseries of human existence
are classed into eight sections, viz.: The miseries of (1) birth;
(2) old age; (3) sickness; (4) death; (5) ungratified wishes and
struggle for existence; (6) misfortunes and punishments for law-
breaking ; (7) separation from relatives and cherished objects; (8)
offensive objects and sensations.

In the picture the following phases of life are depicted amongst
others :—

1st. Birth in a cottage.

2nd. Children at play.

3rd. Manhood, village scenes, people drinking wine under shade
of a tree, a man playing a flute, women spinning and
weaving, a borrower, two traders, a drunken man.

4th, Labour by sweat of brow, men tilling a field, gathering fuel
in a forest, carrying a heavy load.

5th. Accident, a man and borse falling into a river.

6th. Crime, two men fighting, one under trial before the judge,
and one undergoing corporal punishment.

7th. Temporal government : the king and his ministers,
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8th. Old age—decrepit old people,
9th. Disease, a physician feeling the pulse of a patient.
10th. Death, a corpse with a Lama. feeling whether breath be
extinct, and a Lama at the head doing worship, and a
woman and other relatives weeping.

11th. Funeral ceremonies. A corpse being carried off to the

funeral pyre on the top of a hill, preceded by a Lama
blowing a thigh-bone trumpet and rattling a hand
drum : he also has hold of the end of a white scarf which
is affixed to the corpse. The object of this scarf is to
guide the soul by the white path to the pyre so that it
may be disposed of in the orthodox manner, and have
the best \chance of a good re-birth, and may not stray
and get caught by outside demons. Behind the corpse-

" bearer is a porter with food and drink offerings, and last
of all a mourning relative.

12th. Religion is represented by a temple placed above all other

habitations with a Lama and monk performing worship ;
and a hermit in his cell with bell, vajra-sceptre, and
thigh-bone trumpet; and a stupa or caitya (ch'orten)
circumambulated by a devotee.

The state of the. beasts is one of greater misery even than the
human. In the picture are shown land and aquatic animals of
various kinds devouring one another, the larger preying on the
small; and also small ones combining to eatch and kill the larger
ones. Human hunters also are setting nets for, and others are
shooting game. Domestic animals are shown laden with burdens,
or plotghing and being goaded ; some are being milked and shorn
of their wool, others are being branded or castrated or having their
nostrils bored, others killed for their flesh or skin, ete. All are
suffering great misery through the anxiety and pains of preymg
or being preyed upon. In the water is shown a Ndga or merman’s
house, with its inmates in grief at being preyed upon by the
Garuda, a monster bird, like the fabled roc, which by the rush of
air from its wings cleaves the sea to its depths in its search for
Nagas.

We are now in a position to consxder Buddha’s (,onceptlon of
Human Life—
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t

BupDHA’S CONCEPTION OF THE CAUSE OF LIFE
AND OF Misery.! .

Apart from its impoffance as an illustration of the earlier intel-
lectual life of humanity, the Buddhist ontology, the most won-
derful, perhaps, the world has seen, possesses a paramount interest
for all who would arrive at a right understanding of the rehglon
and ethics with which it is associated.

Buddha formulated his view of life into a twelve-linked closed
chain called “the Wheel of Life or of ‘Becoming’” (Bhavacakra),
or the Causal Nexus (Pratitya Samutpdda); which he is repre-
sented, in the Vinaya scripture itself, to have thought out under
the Tree of Wisdom.? The way in which the narrative is couched,
leads, indeed, to the impression that it was precisely the insight
into this “ Wheel of Life ” which eonstituted his Buddhahood, and
distinguished him from the other Arhats. However this may
be, he gave it a very leading place in his philosophy, so that the
stanza recounting its utterance, Ye dharma hetu? etc., termed
by English writers ¢ The Buddhist Creed,” is the most frequent of
all Buddhist inscriptions, and was certainly in olden days familiar
to every lay Buddhist ; and it is practically identical with ¢ The
four noble Truths,” omitting only the initial expression of
¢ suffering,” 4

1 The bulk of this article appeared in the J.R. 4.8. (1894), pp. 367, etc.
2 Vinaya Texts, Vol. i., pp. 74-84.
3 «Of all objects which proceed from a Cause
" The Tathagatha has explained the cause,
And he has explained their cessation also;
This is the doctrine of the great Samana.”
Vinaya Texts, i., 146.
¢ This famous stanza, says Professor Ruys Davips (Vinaya Teats, i., 146), doubtless
alludes to the formula of the twelve Nidanas. “ The Chain of Causation, or the doc-
trine of the twelve Niddnas (causes of existence) contains, as has often been observed
in a more developed form, an answer to the same problem to which the second and
third of the four Noble Truths (Ariya Sacca) also try to give a solution, viz., the prob-
lem of the origin and destruction of suffering. The Noble Truths simply reduce the
origin of suffering to thirst or desire(Tanhd) in its threefold form, thirst for pleasure,
thirst for existence, thirst for prosperity (see i., 6, 20). In the system of the twelve
nidanas Thirst also has found its place among the causes of suffering, but it i&§ not
considered as the immediate cause. A concatenation of other categories is inserted
between tanhi and its ultimateeffect ; and,onthe other hand,the investigation of causes
is carried on further beyond tanha. The question is here asked, what does tarha come
from ? and thus the series of causes and effects is led back to Avygd (Ignorance) as
its deepest root. We may add that the redactors of the Pitakas who, of course, could
not but observe this parallelity between the second and third Ariya Saccas and the
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Yet though this chain forms the chief corner-stone of Bud-
dhism, it is remarkable that scarcely any two European scholars
are agreed upon the exact nature and signification of some of its
chief links, while the sequence of several links is deemed self-
contradictory and impossible; and even the alleged continuity of
the whole is doubted. The best western authorities who have
attempted its interpretation, Childers! and Prof. H. Oldenberg,
have practically given* up the problem in despair; the latter ex-
claiming, “it is utterly impossible for anyone who seeks to find
out its meaning, to trace from beginning to end a connected
meaning in this formula.” 2

Such conflict of opinion in regard to this ¢ chain” is mainly
due to the circumstance that no commentary on its subtle formula
has ever been published ; and that the only means hitherto avail-
able for its interpretation have been the ambiguous Pali and San-
skrit terminology for the links themselves. Thus, for 'one only
of these links, namely, Saniskira, the following are some of the
many renderings which have been attempted :—

“Constructing, preparing, perfecting, embellishing, aggregation;
matter ; Karma, the Skandhas.—(‘As a technical term, Sankdro has
soveral decided shades of meaning . . . in fact, Sankharo includes
everything of which impermanence may be predicated, or, what is
the same thing, everything which springs from a cause’—Childers.) *
Les Concepts.—(Burnouf)*; Composition notion (Csoma); Willen
(Schmidt) ; Discrimination (Hardy); Les idées (Foucaux)®; Ten-
dencies, potentialities, confections (Rhys Davids) ; *° Gestaltungen:
shapes and forms (H. Oldenberg) ; Conformations (W, Hoey).

This bewildering obscurity of its terminology 'has somewhat

,system of the twelve Nidinas go so far in one instance (Anguttara Nikiya, Tika
Nipata, fol, ke of the FPhayre MS.) as tq directly replace in giving the text of the four
Ariya Saccas the second and third of these by the twelve Nidanas in direct and reverse
order respectively.”— Vinaya Texts, i., 75.

1 COLEBROOKE'S Mis. Hssays 2nd ed., ii., 453 seq.

2 Buddha, etc., Eng. trans, by Dr, W, Hoey, p. 226, Recently Mr. H. C. Warren, of
Cambridge, Mass. (Proc. American Oriental Society, Ap. 6-8, 1808, p. xxvii), has ad-
vocated a looser meaning for the word paccaya, usually translated * cause,” without,
however, getting rid of the more serious difficuities which beset the interpretation of
the chain.

3 Pqli Dict., p. 453.

4 P, 508.

5 These last four authors are quoted through KGpprx, i., 604,

8 Buddkism, p. 91, where the fifty-two divisions are enumemted‘
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displaced the chain from its due prominencé’ in the European
books on the system, notwithstanding the importance claimed for
it by Buddhists.

Now I have lately discovered among the frescoes of the ancieat
Buddhist caves of Ajanta, in central India, a picture, over thirteen
centuries old, which supplies a valuable commentary on this sub-
ject. It portrays in concrete form those metaphysical conceptions
—the so-called Nidana—which, in their Pali and Sanskrit termi-
nology, have proved so puzzling to European scholars. And, as
this picture, supplemented by its Tibetan versions and its detailed
explanation as given me by learned Lamas, who are thoroughly
familiar with it, and possess its traditional interpretation,! affords
a clue to much that is imperfectly understood, and helps to settle
disputed points of fundamental importance, these advantages seem
to justify my bringing it to notice, and may also, I hope, justify
my attempt, however crude, at exhibiting its continuity as a com-
plete authentic account of human life from the absolute stand-
point of the earliest Buddhist philosophy.

One important result of this new interpretation of the ancient
formula will be to show that it seems to possess more in common
with modern philosophic methods and speculations than is usually
suspected. Indeed, it would scarcely be going too far to say that
at a period before the epoch of Alexander the Great, in the villey
of the Ganges, and at a time when writing was still unknown in
India, an Indian anchorite evolved in the main by private study
and meditation an ontological system which, while having much in
common with the philosophy of Plato and of Kant,? and the most
profound and celebrated speculations of modern times (such as
those of Bishop Berkeley, and Schopenhauer, and Hartmann), yet
far surpassed these in elaborateness. And as this bold system
formed the basis of Buddhist ethics, its formulas came to be re~
presented for teaching purposes in concrete pictorial form in the
vestibules of the Indian monasteries and temples, as they still are
in Tibet and China; and although the impermanence -of the

-

1 As currént in mediseval Indian Buddhism.

2 Buddha seems to have propounded the same truth which Plato and latterly Kant !
were never tired of repeating, that «this world which appears to the senses has no
true Being, but only ceaseless Becoming ; it is and it is not, and its comprehension is |

not 89 much knowledge as illusion.” .
-



108 . METAPHYSICS.

materials of the painter’s art has unfortunately deprived us of
most of its traces in India, where Buddhism has been extinct for
centuries, yet I have found it as a relic in the deserted cave-
temples of Ajanta.! - ¢

Buddha himself may, as the Lamas relate, have ongmated the
picture of ¢ The Wheel of Life,” by drawing it in diagrammatic
fashion with grains of rice, from a stalk which he had plucked
while teaching his dlsclples in a rice-field. The introduction of
the pictorial details is ascribed to the great Indian monk Nagir-
'juna, who lived in the second century A.p.,under the patronage of
the successors of the Scythian king Kanishka, who we know, from
Hiuen Tsiang employed artists in great numbers“in the decoration
-of Buddhist buildings. These pictorial details, however, are alleged
to be objective representations of the self-same similes used by
Buddha himself, who, as is clear from his Sutras or sermons, con-
stantly used homely similes and allegories to illustrate his
doctrines, And a general account of the construction of the
‘picture occurs in the Divyavaddina.?

The particular Indian painting from Ajanta on which the pre-,
sent article is based, is attributed to the sixth century of our era,®
while the Tibetan picture which supplements it, is alleged, and
with reason, to be a copy of one brought to Tibet by the Indian
monk “Bande Yeshe,” in the eighth century A.p.f

0 r
l

1 See its phobograp'l‘; accompanying my article in J.R.4.8., 1894, p. 370.

2 As noted by Prof. Cowell (MAINE’s Dissertations on. Early Law and Custom, p.50), for
which reference I am indebted to Mrs. Rhys Davids. 1n the Divy&vadana, pp. 299-300,
it is related how Buddha, while at the Squirrel’s Feeding-ground (Kolandaka) in the
Venuvana forest near Rajagriha, instructed Ananda to make a wheel (cakram karayi-
tavyam) for the purpose of illustrating what another disciple, M&udgalyadyéna, saw
when he visited other spheres, which it seems he was in the habit of doing. The
wheel was to have five spokes (paiicagandakam), between which were to be depicted-
the hells, animals, pretas, gods, and men. In the middle 2 dove (péarévata), a ser-

nt, and a hog were to symbolize lust, hatred, and ignorance. All round the tire was

go the twelve-fold eircle of causation in the regular and inverse order. Bemgs
were to be represented * as being born in a supernatural way (anpapadukah) as by the
machinery of a water-wheel falling fromr one state and being produced in another.”
Buddha himself is to be outside the wheel.- The wheel was made and placed in the
“Grand entrance gateway ” (dvarakoshthake), and a bhikshu appointed tqinterpret it.

3 BURGESS, in Rock Temples, 309.

4+ And now at Sam-yds monastery. For a technical description of it by me see
J.A.8 B, Ixi,, p. 138 8. A confused copy of the picture was figured by Giorer
(A4 lphab. Tibet), and partly reproduced by Foucauvx, Annales du Musée Guimet, Tomse
sixiéme, 1884, p. 200, but in neither case with any explanatory desc:iption of its details.












THE PICTORIAL WHEEL OF LIFE. 109

The Tibetan form of the picture! here jiven should be studied
with its Key (p. 102). It is a disc or wheel, symbolizing the end-
less cycle of Life (samsdara), of which each re-birth is a revolution.
The wheel is held in the clutches of a monater, who represents the
hideousness of the Clinging to Life. The broad tire is occupied
by the Causal Nexus, and the nave by the three vices or delu-
sions, “ The Daughters of Desire,” the three vices—Rdga, Dvesa,
Moha. Lust, ill-will, stupidity, which lie at the core of re-birth,
and are figured here, as in the other Indian picture on page 6, as
a dove, serpent, and pig, appropriately coloured red, green, and
black ; while the body of the wheel, which is considered to be in
continuous revolution, is filled with pictorial details of Life in its
several forms, or *The Whirling on the Wheel” of Life. And
outside the wheel is a figure of Buddha, showing that he has es-
caped from the cycle, to which he is represented as pointing the
way of escape.

The ancient conception of Life under the figure of a wheel of
which each re-birth is a revolution is not confined to Buddhism
and Brahmanism. This fancy finds an echo more than once in
Hellenic literature.?

1 Skt., Bhavacakramudra ; T., Srid-pahi 'K’or-lohi p’yag-rgya, or shortly * Si-pa K or-
18” The Tibetan form of the picture is of two styles, the “old” and “new.” The
latter is given in the attached plate, and it differs from the “old” only in the intro-
duction of a figure of Avalokita or the God of Mercy, in the form of a Sage or Muni,
into each of the six worlds of re-birth, and in one or two different pictorial symbols
for the causes of re-birth. .

2 Cf. note by Prof. C. Bendall on “Platonic Teaching in Ancient India.”—Athenaun,
10th January, 1891. Mrs. Rhys Davids, commenting on nty article (J.R.A.S., 1894,
p- 888), writes: “ In the Orphic theogony we come across the notion of re-birth considered
as a weary unending cycle of fate or necessity—xdsAos 7ijs yevéoews, & Tiis molpas
Tpoxés, etc.—from which the soul longs to escape, and entreats the gods, especially
Dionysos (A«vuaos Avoio: 88l Adaiow), for release,—xixAov re Afjfas xal dvamveioa
xaxdryros. Inthe versesinscribed on one of three golden funereal tablets dug up near
the site of Sybaris the line occurs: ‘And thus I escaped from the cycle, the painful,
misery-laden’ (Inscr. gr. Sicil. et Ital. 641). These allusions may be referred to at
second-hand in Herr Exrwin Rohde’s study of Hellenic ideas respecting the soul and
immortality, entitled Psycke (4to. Halfte, pp. 416 ef seq.; 509), recently completed.
Pindar, Empedocles, and Plato, as is well known, all entertained the notion of repeated
re-birth in this world at intervals ranging from nine to one thousand years, repeated
twice, thrice, or an indefinite number of times, and, according to the two latter writers,
often wncluding in its phases incarnation as an animal, or even as a vegetable. And
throughout there runs the Orphic ideas of each re-birth being a stage in a course of
moral evolution and effort after purification. But I do not know whether the actual
image of the wheel occurs in other instances besides those I have quoted. Empedacles,
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In the pictorial diagram of human life, as conceived by
Buddhist philosophy, the causal nexus begins at the left-hand
side of the top partition. The twelve links round the rim follow
in the usual order and in evolutionary fashion as follows :—

CausAL CATEGORY. EVOLUTIONARY STAGE.
“ 1 Unconscjous Will | dvidge ™™ | Stage of from Death
~> L Unconscjous W1 naya e of passing from Death to
o g Reobirth, o
II. Conformations Sanskara Shaping of formless physical
and mental materials (in the
Gata).
III. Consciousness Vijiiana Rise of Conscious Experience.
IV. Self-consciousness | Nama-rupa Rise of Individuality—distine-
Lo . tion between self and not-self.
V. Sense - surfaces and
Understanding Chadayatana Realizes possessiom of Sense-
. Surfaces and Understanding
\ with reference to outside
world.
VI. Contact Sparsa Exercise of Sense-organs on
) " outer world,
VII. Feeling Vedana Mental and physical sensations.
VIIL. Desire Trishnd Desire, as experience of pain or
. delusive pleasure. :
1X, Indulgence Upadina Grasping greed, as satisfying
Desire, inducing clinging to
. Worldly Wealth and desire of
heir to it.
X, Fuller Life Bhava Life in fuller form, as enriched
by satisfying desire of married
{lifg and as means of obtaining
: eir.
X1, Birth (of heir) Jati Maturity by birth of heir (which
affords re-birth to another
. ! spirit).
XII. Decay and Deathy, | Jardmarape Maturity leads to Decay and to
Death. i
1, Unconscious Will. | Avidya Passing from Death to Re-birth.

The key-note to Buddha’s system is that Life in any form must

necessarily, and'not merely accidentally, be accompanied by suffer-

!
for instance, sees rathey 4 toilsome road or roads of life—apyaréas Bidrowo xenedovus.
With Plato, again, we more readily associate hig simile of a re-birth as a fall of the
soul from heaven to earth, as it drives its chariot after the procession of the gods,
through the steed of Epithumia being dragged down by its craving for carnal things
—ar, as the Buddhist might say, the steed of Chandarago overcome by Upadana for
the skandhas.

“The question of a genetic connection between oriental and Hellenic notions as to
re-birth is of the greatest interest. Prof. Leopold von Schreeder’s opinion that such a
connection exists (Pythagoras und die Inder, especially pp. 25-31) seems on the whole
to be well founded.””
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. &
ing as others had taught. Anityam Dubkham Andtmakam 11 Al
is transitory, painful, and unreal !

Buddha, therefore, set himself the task of solving the Inystery
of Life in order to find the way of escape from continual Be-
comings, which was clearly involved in misery. Being a Hiudd,
he adopted the then, as now, current Hindd notion of metem-
psychosis or palingenesis, the doctrine, namely, that death merely
alters the form, but does not break the continuity of life 2 which
proceeds from Death to Re-birth, and fresh Deaths # fresh Re- -
births in constant succession of changing states dissolving and
evolving until the breaking up of the universe after a Kalpa,
* or almost an eternity of countless ages; though it would appear
probable that Buddha and the primitive Buddhists denied the
real existence of the material and physical world as well as the-

vital.

* In his ontological scheme, while adopting an agnostic attitude
towards the Hind@i gods and their creative functions, Buddha does
not, begin by attempting to account for the first life. He accepts
the world as a working system on metempsychological lines, and he
evades the necessity for a supernatural creator by interpreting the
Universe, as Will and Idea, and by placing the Karma or ethical
doctrine of retribution in the position of the Supernatural Con-
trolling Intelligence or Creator. Perceiving the relativity of
knowledge and that nature furnishes presumptive evidence that
some evolution has taken place in her methods, he throws his
theory of the vital process into a synthetical or developmental
form, showing a gradual transition from the simple to the com-
plex, and proceeding from the homogeneous to the heterogeneous
by an ever-changing cosmic order in which everything is dominated
by causality. v ‘

The starting point in Buddha’s theory of Life is the connecting
link between the old life and the new. Unfortunately, however,
even on 80 elementary a point as this, there exists no consensus of

,opinion as to what Buddha’s view of this link precisely was, for
he concerned himself less with the metaphysical aspects of his
philosophy than with the practical alleviation and removal of

e

1 Pali, Aniccam Dukham Anattam; in Tibetan, Mi-rtag-pa sdug-bsnal-ba, bdag-
med-ba.
3 But see hereafter.
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sorrow. He expressly avoided the use of the term ¢Soul”
(Atman), as this word was already in use in Brahmanism with the
implication of supernatural and theistic creation. Some say that
he taught there is no continuity between the old life and the new,
that the Karma attaches itself to any spirit which may chance to
be re-born at the time of the person’s death. But if this be so,
where is the justice of the Karma doctrine? It is said by some
that the sole-surviving thing is Karma, yet this term is used so
elastically ds to include products which belong rather to the
category of the Will-to-live. Others say that Vijiidna, or con-
sciousness alone, survives; and so on.!

The view adopted in this paper is based upon that held by one

f the Lamas who explained to me the pictorial Niddanas; and it
has the advantages of being not only intelligible, but consistent, -
and seems as reasonable as any ontological theory well can be
which postulates a metaphysical absolute.: :

Our view holds that there is actual continuity of the Individual
life (or Sattva) between death and re-birth. And this identity of
being is supported by the doctrine of Ekotibhdva, which word,
according to its Tibetan etymo]ogy, means “tq become one un-
interruptedly.”?

The Surviving Thing, which is carried on into the new career of
the individual, would indeed seem to be identical with what is now
generally known to occidentals as Hartmann’s absolute, ¢ the

1 See J.R.A.8, 1892, p. 1 seq., for a tabular abstract by Prof. Rhyg Davids on the
authorities for such conflicting views.

2 Ekotibhdva is another crux of Buddhism. Childers, in quoting Thero Subhuti’s
etymology from eko udeti, writes: * Ekodibhédvo, the second Jhana, is said to be cetaso
ekodibhavo, which Burnouf renders ‘ Unity of the mind’; but that this is its true
meaning is very doubtful, as will be seen from the full extractsentme. . . . In
accordance with this gloss I would be inclined to render ekodibhavo by ¢ predomin-
ance, rather than by unity, bus-1 do not feel eompetent to give a decided opinion as

r' to its meaning.”—Pict., p. 134. Dr. Morris (in the Academy, 27th March, 1886, p. 222)
has a note on the subject, followed by Prof. Max Miiller (A4cademy, 3rd April, 18886, p.
241), who would derive it from eka-kodi; and Professor Eggeling has a supple-
mentary note in the Pali Text Soc. Jour. (p. 32, 1885), in which it is considered a
mental state, and rendered by Prof. Rhys Davids as “exaltation.” Prof. Kern
(Introd. to his translatfon of the Saddharma Pundarika, xvii.) in noting the occurrence
of the word ekot:bhdva in the Lalite Vistara (p. 147, 8, and 439, 6), rejects Subhuti’s
etymology of the word, without assigning any reasons. The Tibetan etymology, how-
ever, entirely supports Subhuti. It is translated rGyud-gch’ig-tu-gyur-pa, which
means “to become or to be transformed-+one+a thread continuous, uninterrupted” ;
and my Manuscript Tibeto-Sanskrit Dictionary restores the word to Eka+urthanain+4
bhava. ’
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Unconscrous WILL”; and to this is attached th% Karma or retribu-
tion of deeds done in former lives. -

This, the first link of the Ontological Chain, begins at the instant
when the mortal .envelope is thrown off or changed, that is at
“death,” and was termed by Buddha the stage of Awvidyd, which
literally means “Want of Knowledge,” and usually rendered into
English as “Ignorance” or  Nescience.® But the word Avidya is
used in different senses. Its ordinary sense is thus defined in the
Vinaya Texts, i., 76: “ Not to know Suffering, not to know the
Cause of suffering, not to know the Cessation of suffering, not to
know the Path which leads to the cessation of suffering, this is
called Ignorance.” But Awvidyd, as the initial link of the Causal
Nexus, is, according to our information, what may be termed the
Ignorant Unconscious-Will-to-Live.

The pictorial representation of this link is a blind she-camel
(“ Ignorant ” Productive Unconscious Wlll) led by a driver (the
Karma).!

The camel vividly suggests the long and trying journey of the
Unconscious Will across the desert valley of the shadow of death,
past death itself to the dawn of the new life beyond. The sex of
the camel seems to indicate the potential productiveness of the
Unconscious Will. The blindness of the beast represents the dark-
ness of the passage and the blind ignorance of the Unconscious
Will, which through spiritual ignorance or stupidity (Moha) be-
lieves in the reality of external objects. And the ignorant animal
is led blindly onwards by its Karma. _

In the body of the picture are given the details of the progress
across this initial stage to the next link in the chain of casuality.
The manner in which the Karma determines the kind of new life
is concretely represented as & “judgment scene.” Here the sins
are figured as black pebbles, and the good deeds as white, which
are weighed against each otherin scales. And according to which-
ever preponderates so is the place of re-birth in one or other of the
six states. Thus the kind of .new life is entirely determined by
the individual’s own deeds or Karma, which creates a system of

1 The Tibetan picture usually depicts “a blind old woman ” led by aman. This per-
version of the Indian picture seems to me to be due to a mistranslation on the part of
the Lamas, who appear to have constructed their picture from a written description
in which the little known word nga-mo, a she-camel, is interpreted as ga-mo, an old
‘woman.

S
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rewards and punishments, sinking the wicked through the lower

stages of human and animal existence and even to hell ; and lifting

the good to the level of mighty kings and sages, and even to the

gods. Here it may be noted that hell is an idealistic state, a sort
of hellish nightmare, the product of the morbid sinful imagina-
tion. .

The ignorant Unconscious Will, as a homogeneous aggregate
under the influence of the three fires of illusion (Trividagni, lust,
ill-will, and stupidity), is thus led by its Karma to one or other
of the six gati or forms of existence with which begins link num-
ber II., namely, CONFORMATIONS (Saiskdra).

Here our picture and its Lamaist tradition have come to our
aid, and rendered it certain that out of the manifold renderings of
Sarskdra a.ttempte(% by European scholars, 48 detailed on a pre-
vious page, “Conformations” was the one intended by the primitive
Buddhists ; and the Tibetan translation of the Sanskrit word gives
¢ impression ” or ¢ formation ” 4-# action.” The picture is a potter
modelling clay on his wheel, and is identical with the Egyptian
image of the creator. It represents thé shaping of the crude and
formless physical and mental aggregates of the Unconscious Will
by the Karma, in accordance with “ The Judgment.”

¢ Our mind is but a lump of clay,
Which Fate, grim Potter, holds
On sorrow’s wheel that rolls alway

And, as he pleases, moulds.”
C. H. TAWNEY's trans. Vairdgya Satakam.

These so-called aggregates or Skandha (Pali, Khandha) require
some notice. The Buddhists, in their theory of the nature of
sentient beings, pre-suppose the existence of ideal atoms, external
and internal, which, by aggregation, constitute man and the rest
of the universe. These aggregates or Skandha are grouped into
five classes, which are rendered by Professor Rhys Davids as (1)
the Material Properties and Attributes (Riapa); (2) the Sensations
(Vedand) ; (3) Abstract Ideas (Saniiia); (4) Tendencies or Potenti~
alities (Sankhdra) ; and (5) Reason (Viiiiidna).! Only the first
of these sets, or the Ripa Skandha, appear to be operated on in
link number II. or Conformations.

Now the Unconscious Will, no longer amorphous, reaches its

1 Buddkism, p. 90.
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next stage of development with the rise of ConsdiousNESs, or Con-
scious Experience (Vijiidna), as the third link in the evolutionary
process. This is figured by a monkey, which some learned Lamas
explained to me as showing that the rudimentary man is becoming
anthropoid, but still is an unreasoning automaton. From this it
will be seen that however abstract its basis of metaphysical con-
ceptions, or transcendental the causal machinery by which it is
set in motion, Buddha’s evolutionary scheme, in its practical
aspects, must necessarily depend on a tolerably comprehensive and.
subtle interpretation of human nature.

The rise of SELF-CONSCIOUSNESS (Nama~rupa, literally ¢ Name ”
+ “Form”), as a result of conscious experience, forms the fourth
link or stage, and is represented by a physician feeling the pulse
of a sick man. Here the pulse denotes the individuality or dis-
tinction between ¢ Self ” and ¢ Not Self.” And its Sanskrit title of
“ Name and Form ” expresses the commonest features of Individu-
ality, ¢ comes Ndmaripa, local form, and name and bodiment,
bringing the man with senses naked to the sensible, a helpless
mirror of all shows which pass across his heart.”' A variant of
this picture in some Lamaist temples is a man in the act of being
ferried across an ocean. It is the Individual crossing the Ocean
of Life.

As a result of Self-Consciousness, the individual now realises his
possession of THE SENSE-SURFACE AND UNDERSTANDING ( Chaddya-
‘tana). And here again the relatively low place given to the
understanding is quite in keeping with modern philosophy. The
picture represents this link by a mask of a human face, “ The.
empty house of the Senses” ;2 and the understanding is indicated
by a pair of extra eyes gleaming through the brow of the mask.
At this stage seems to be effected the full union of the hitherto
passive will with the active co-efficients of a human nature as
expressed by “ The Three Fires, the Buddhist variant of our Devil,
the World and the Flesh ” (Rdga, Dvesa, Moha),though these have
been present concurrently from the initial stage of “ Ignorance.”?

1 ArNoLD’s Light of Asia.

¥ The Tibetan picture represents this literally as “an empty house.”

3 These Three Fires (Skt., Trividkdgni) seem to have been substituted by Buddha
for the Brahmanical “Three (funa,” or moral qualities of animated beings—the “bind-
ing qualities of matter” (Mon. WiLLiAMs's Hind., p. 88)—namely, sattva (Goodness or
Virtue), rajas (Activity), and tamas (Darkness or Stupidity), which in a mystical sense

12
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The exercise of the sense organs and the understanding is Con-
TACT (Sparsa) forming the sixth link or stage, bringing the indi-
vidual into relation with the outside world. It is pictured by
kissing, and in some Tibetan frescoes by a man grasping a plough.
It illustrates the exercise of one of the senses.

*From Contact comes FEELING (Vedand), both physical and men-
tal, including delusive pleasure, pain, and indifference. It is
pictured by an arrow entering a man’s eye,! evidently a symbolic
of ¢ Perception,” but explained by the Lamas in such a way as to
render it translatable by ¢ Feeling.”

From the operation of Feeling comes DESIRE or thirst (I'rished).
This stage, dealing with the origin of Desire, perhaps the most
psychologically interesting in Buddhism, is pictured by a man
drinking wine, and the same metaphor, namely, thirst, which is
the literal meaning of the word for thi: link, and is adopted by Sir
Edwin Arnold in bis graceful lines—

L]

¢ Trishnd, that thirst which makes the living drink
Deeper and deeper of the false salt waves
Whereon they é)oat, pleasures, ambitions, weal
Praise, fame, or domination Conquest, love,
Rich meats and robes and fair abodes and pride
Of ancient lines, and lust of days, and strife
To live, and sins that flow from strife, some sweet,
Some bitter. Thus Life’s thirst quenches itself
With draughts which double thirst.” 2

Thus the conquest of Desire is the greatest step towards Budd-
hist salvation.

The Satisfying of GREED, or Indulgence of Desire (Updddna)
forms the next stage. It is pictured by & man grasping fruit and
storing it up in big baskets. It appears to be, and is so explained
by the Lamas, as a clinging or attachment to worldly objects,
rather than to worldly ¢ ewistence” as Oldenberg has interpreted
it.

With the next stage—the tenth link—namely, Becomine

are interpreted as A, U, M (or OM), the Creator, Preserver, and Destroyer. These three
fires which, according to the Buddhists, lie at the core of re-birth, are Lust (T., dod-
c’ags, cf. JAEsCH., p. 281), Anger or Ill-will (T., z’e-sdan), and Stupidity (T., gti-mug or
p’rag-sdog, cf. Jagscu., 207 ; Korp,, i, 33).

1 In this particular Tibetan picture the sixth and seventh links have been trans-

sed.

3 The Light of Asia, p. 165.
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(Bhava), we reach one of the alleged obstaq’les in the chain,
an irreconcilable link which puzzles Oldenberg, and which, to-
gether with the next link, is deemed inexplicable and altogether
out of place. Up to the preceding link, the ninth, the evolution
has clearly been that of the life history of a man. The tenth
link is rendered by Oldenberg thus: ¢From ¢Clinging to Ex-
istence’ comes Re-birth and the Continuance of Being for yet
another existence.” Very naturally he goes on to say that it is
strange to find a man who has long ago ‘‘entéred on real life”
suddenly becoming a child again. And adds, * How can a man
be born again when he is old,” and before he dies? for death only
happens in the twelfth stage.

But here it would seem as if Oldenberg has misled himself
by introducing the term ¢ Existence ” into the previous link and
by interpreting Bhava as ¢ Re-birth.”

For we find that Bhava is pictured by a married woman ; and
the Lamas explain the picture by saying that she is the wife of
the individual whose life-history is being traced. The word is
thus given somewhat the sense of Bhavanan (Childers’ Dict.:
“a house-dwelling ”) ; or, as it might be rendered, *husband-
ship”; it is the result of the previous link, namely, Greed or
Indulgence in Worldliness. It is literally fuller ¢ Becoming”
(Bhava)—Life as enriched by satisfying the worldly desire of
home, and as a means of obtaining an heir to the wealth amassed
by Greed.

The eleventh stage or link is another of the alleged stumbling- -
blocks, which, however, ceased to present any difficulty in the
light of the picture and the Lamas’ explanation of it. The picture
shows a parent and child. It is the Maturing of the man’s life
by the Birta (Jati) of an heir, and as a result of the married
existence of the tenth stage. It must be remembered that
according to Buddhist belief there is no propagation of species.
Life is held to be indivisible ; hence the child is no relation to his
parents, as the wandering individual finds its family through its
own inherent Karma. This dogma so opposed to experience and
science carried with it its own refutation; but it forms no
essential part of the evolutionary chain.

Maturity of Life then leads to DEcaY AND DEATH (Jardmarana),
the twelfth and final stage, which in turn leads on to link No. 1—
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Re-birth—and so on as before. This stage is pictured as a corpse
being carried off to cremation or burial. .
Let us now look at the Chain as a whole. Here we are met by
the difficulty of finding a suitable expression for the word which
connects the several links, the Pali paccaya, usually translated
“cause ” or “concurrent occasion.” Prof. Rhys Davids writes
(Vinaya Texts, i., 146): “Hetu and paccaye (the word so
frequently used in the formula of the Nidanas) are nearly
synonymous. Colebrooke (Life and Essays, Vol. ii., p. 419) says
that the Bauddhas distinguish between hetu ¢proximate cause,’
and paccaya (pratyaya) concurrent occasion’; but in practical
use this slight difference of meaning, if it really existed, has but
little weight attached to it.”' Mr. Warren believes® that the
term ¢ cause ” shoulg be used in a very loose and flexible way, and
in different senses, in discussing different members of the series of
links, But as Prof. Oldenberg’s rendering—*From . . . . .
comes . . . . .’—seems sufficient for our purpose, while it
preserves uniformity and continuity, it is here adopted. The
Chain then runs as follows:

3 This same difference is observed by Tibetan writers. Pratitya is rendered by
rkyen, defined by JAEscHRE (Lict., p. 17) as “a co-operating cause” of an event
as distinguished from its proximate (or, rather, primary original) cause rgyu
(Skt., ketu).

2 Loc. cit. He writes: “Now a great deal of the difficulty experienced by
scholars on this subject appears to me to arise from the too strict way in which
they use the word ‘cause, and from the idea which they labour under that
Time plays an important part here, whereas it would appear to have but a
secondary rdle.

“The term *cause’should be used in a very loose and flexible way, and in different
senses, in discussing different members of this series. The native phrase, of which
Chain of Causation is supposed to be a translation, is paticca-samuppdda. Paticca is a
gerund, equivalent to the Sanskrit prafitya, from the verbal root ¢ go,’ with the pre-
fix pmti, ‘back’; and samuppdda stands for the Sanskrit samutpdda meaning a ¢ spring-
ing up. Therefore the whole phrase means a ‘springing up’ [into existence] with
reference to somethl:dg else, or, a8 I would render it, ‘origination by dependence.’
The word *chain’ is a gratuitous addition, the Buddhist calling it a wheel, and
making Ignorance depend on Old Age, etc. Now it is to be noted that if g thing
springs up—that is to say, comes into being—with reference to something else, or in
dependence on something else, that dependence by no means needs to be a causal one.
In the Pali, each of these members of the so-called Chain of Causation is said to be
the paccaya of the one next following, and paccaya is rendered ¢ cause.’ But Buddha-
ghosa, in the Visuddhi-Magga, enumerates twenty-four different kinds of paccaya, and
in discussing each member of the paticca-samuppdda, states in which of these senses it
is a paccaya of the succeeding one.

%The Pali texts very well express the general relation meant to be conveyed by the
word paccaya when they say ¢If this one [member of the series] is not, then this
[next following] one is not.””
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“ From the Ignorance (of the Unconscious ZWill) come Con-
formations, From Conformations comes Congciousness. From
Consciousness comes Self-Consciousness. From Self-Consciousness
come The Senses and Understanding. From the Senses and
Understanding comes Contact. From Contact come Feeling.
From. Feeling comes Desire. From Desire come Indulgence,
Greed, or Clinging (to Worldly Objects). From Clinging (to
Worldly Objects) comes (Married or Domestic) Life. From
(married) Life comes Birth (of an heir and Maturity of Life).
From Birth (of an heir and Maturity of Life) come Decay and
Death. From Decay and Death comes Re-birth with its attend-
ant Sufferings. Thus all existence and suffering spring from the
Ignorance (of the Unconscious Will).”

The varying nature and relationship of these formul®e is note-
worthy, some are resultants and some merely sequences; char-
acteristic of Eastern thought, its mingling of science and poetry ;
its predominance of imagination and feeling over intellect ; its
curiously easy and naive transition from Infinite to Finite, from
absolute to relative point of view.

But it would almost seem as if Buddha personally observed
much of the order of this chain in his ethical hahit of cutting the
links which bound him to existence. Thus, starting from the
link short of Decay and Death, he cut off his son (link 11), he cut
off his wife (link 10), he cut off his worldly wealth and kingdom
(link 9), then he cut off all Desire (link 8), with its “three fires.”
On this he attained Buddhahood, the Bodht or “Perfect Know-
ledge ” dispelling the Ignorance (Avidya), which lay at the root
of Desire and its Emstence Nirvana, or ““ going out,” ! thus seems
to be the “ going out ” of the three Fires of Desire, which are still
figured above him even at so late a stage as his ¢ great tempta-
tion”;2 and this sinless calm, as believed by Professor Rhys
Dav1ds,3 is reachable in this life. On the extinction of these
three fires there result the sinless perfect peace of Purity, Good-
will, and Wisdom, as the antitypes to the Three Fires, Lust, Ill-
will, and Stupidity ; while Parinirvdna or Extinction of Life

1In Tibetan it is translated “The Sorrowless State” (mya-fian-med). Cf. also
BurNoUF, i, 19; BraL’s Catena, 174, 183 etc.

? See Ajanta picture, p. 6.

3 Buddhism, p. 14; also O. FRANKFURTER, Ph.D. (in J.R.4.8., 1880, p. 549),who shows
that the three “fires”” are also called the three “obstacles” (Kifcana).
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(or Becoming) was reached only with the severing of the last
fetter or physical “Death,” and is the “going out” of every
particle of the elements of “ becoming.”*

Amongst the many curious perversions of the latter Buddhism
of India was the belief that by mystical means, the Sattva or
personal entity may, short of death, and whilst yet retaining a
body, be liberated from the influence of Avidyd, and thus form
the operation of the causal nexus, and so secure immortality.
Upagupta and many other noted Buddhist sages are believed to
be yet living through this happy exemption.?

Buddha’s metaphysics appears in the light afforded by the chain,
to borrow—like so maﬁy other world principles professing to solve
the problem of existence—from the distinctions of psychology,
and to be based on Will Schopenhauer indeed admits the affinity
of his theory with Buddhism. He writes: ¢ If ¥ were to take the
‘results of my philosophy as the standard of truth I would be
obliged to concedes to Buddhism the pre-eminence over the rest.
In any case it must be a satisfaction to me to see my teaching in
such close agreement with a religion which the majority of men
upon the earth hold as their own.”? Hartmann’s absolute or his

1 These are the so-called S8kandhas,

¢ Although it is a common belief amongst the Burmese that Upagupta still
survives in this way, and, in consequence, is an object with them almost of
worship, the monks cannot point to any ancient scripture in support of this
popular belief. -

3 The World as Will and Idea, by A. SCHOPENHAUER, Eng. trans. by Haldane and
Kemp, 1883, ii.,, p. 371. Schopenhauer indeed claims to have arrived at such agree-
ment independently of Buddha’s teaching. He writes: “Thig agreement, however, .
must be the more satisfactory to me because, in my philosophising, I have certainly
not been under its influence; for up till 1818, when my work appeared, there were
very few exceedingly incomplete and scanty accounts of Buddhism to be found in
Europe, which were almost entirely limited to a few essays in the earlier volumes of
¢ Agiatic Researches, and were principally concerned with the Buddhism of the
Burmese” (loc. cit., 371). 1t is, however, probable that Schopenhauer, such an omni-
vorous reader, and withal so egotistic, minimizes his indebtedness to Buddha. For
the Vedanta philosophy, to which Schopenhauer admits -his indebtedness, is very
deeply tinged by Buddhist beliefs, and Schopenhauer in his system génerally
follows the lines of Buddhism; and in his later writings he frequently uses Buddhist
works to illustrate his speculations. Thus: “We find the doctrine of metempsy-
chosis . . . . in its most subtle form, however, and coming nearest to the truth
. + . . in Buddhism” (loc. cit., iii., 8302). And illustrating his theme *“of Denial
of the Will to Live,” he refers (loc. cit., iii.,, 445) to Faussorr’s Dhammapadam and
BURNOUF'S Introduction; and (p. 803) SPeNcE HARDY'S Manual, OBRY’'S Du Nirvana
Indien (p. 308); Colebrooke, Sangermano, Transactions St. Petersburg Academy of
Science; and frequently to the Asiatic Researches.
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Unconscious includes Unconscious intelligence ’as well as Uncon-
scious Will. In Buddhism intelligence is not. denied to Will and
accorded a secondary and derivate place as in Geerman pessimism,
and we may even infer, from what is set forth as to the directing
function of the Karma, as well as from its pictorial representation,
that Buddhism in some sense felt the necessity of attributing an
intelligent quality to the unconscious principle in order that it
might pass from the state of migratory abstractiveness to that of
determinate being, But, on the other hand, there is not here as
an essential feature of the system a deliberate ascription of intelli-
gence to the unconscious as with -Hartmann. The Unconscious
Will-to-live maintains the changes of phenomena. ¢ The world is
the World’s process.” All “is becoming,” nothing *is.” It is
indeed, as has been suggested to me, the Flux of Heraclitus, who
- also used the same simile of Fire and Burning. ¢ The constant
new-births (palingenesis) constitute,” as Schopenhauer, a Neo-
Buddhist says, ¢ the succession of the life-dreams of a will, which
in itself is indestructible until instructed and improved, by so
much and such various successive knowledge in a constantly new
form, it abolishes or abrogates itself.”

As a philosophy, Buddhism thus seems to be an Idealistic
Nihilism; an Idealism which, like that of Berkeley, holds that
“the fruitful source of all error was the unfounded belief in. the
,reality and existence of the external world”; and that man can
perceive nothing but his feelings, and is the cause to himself
of these. That all known or knowable objects are relative to a .
conscious subject, and merely a product of the ego, existing
through the ego, for the ego, and in the ego,—though it must be
remembered that Buddha, by a swinging kind of positive and
negative mysticism, at times denies a place to the ¢go altogether.
But, unlike Berkeley’s Idealism, this recognition of the relativity
and limitations of knowledge, and the consequent dlsappearance
of the world as a reality, led directly to Nihilism, by seeming to
exclude the knowledge, and by implication the existence, not only
of a Creator, but of an absolute being.

As a Religion, Buddhism is often alleged to be theistic. But
although Buddha gives no place to a First Cause in his system,

1 ScHOPENHAUER'S Wil and Idea, Eng. trans., iii., 300.
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yet, as is well known, he nowhere expressly denies an infinite
first cause or an unconditioned Being béyond the finite; and he
is even represented as refusing to answer such questions on the
ground that their discussion was unprofitable. In view of this
apparent hesitancy and indecision he may be called an agnostic.

In the later developments, the agnostic idealism of primitive
Buddhism swung round into a materialistic theism which verges
on pantheism, and where the second link of the Causal Chain,
namely, Sasskdra, comes closely to resemble the modi of
Spinoza ;! and Nirvina, or rather Pari-Nirvana, is not different
practically from the Vedintic goal: assimilation with the great
universal soul : ’

““ The dew-drop slips into the shining sea.”

And the latter \developments generally have been directed
towards minimizing the inveterate pessimism of Buddha’s ethics
which tends to bring the world to a standstill, by disparaging that
optimistic bias which is commonly supposed to be an essential
element in the due direction of all life-processes.

v

LaAMAIST METAPHYSICS.

After Buddha’s death his personality soon became invested with
supernatural attributes; and as his church grew in power and wealth
his simple system underwent academic development, at the hands
of votaries now enjoying luxurious leisure, and who thickly over-
laid it with rules and subtle metaphysical refinements and specu- .
lations. '

Buddha ceases even to be the founder of Buddhism, and is
made to appear as only one of a series of (four or seven) equally
perfect Buddhas who had “similarly gone” before, and hence
called Tathdgata,? and implying the necessity for another  com-
ing Buddha,” who was called Maitreya, or “ The Loving One.”

‘

1 % All Sentient beings exist in the essence (garbka) of the Tathagata.”—4 ngulimaliya
Sutra (Kah-gyur; D8, xvi. f. 208, transl. by Rock., B., p. 196).

3 This theory of multiple Buddhas and the introduction of the name Tathdgata
seems tQ have been introduced by the Sautrantika School (Wass., B., 314). This
doctrine is held by the southern Buddhists. Rmys Davips (B., p. 179) writes: “It is
not so necessarily implied in or closely connected with the most important parts of
his scheme as to exclude the possibility of its having arisen after his death” (cf.
also Davips, p. 13, Buddhist Birth Stories ; SENART’S La Légende du- Buddha).
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Then these (four or seven) Buddhas or Tathi%la.tas are extended
into series of 24, 35 and 1,000 ; in addition to which there are also
Pratyeka, or solitary non-teaching Buddhas.

In the second century after the Nirvana! arose the Mahasanghika

-sect (latterly grouped under Vaibhashika) which asserted that the
Buddhas are illusory and metaphysical; that the traditions re-
specting the Buddha having been born into the world as men
are incorrect, that the law is Tathigata,? that the ¢ Buddhas
have passed beyond all worlds (= Lokottaravadina);® that “Tatha-
gata is infinitely extended immeasurably glorious, eternal in
duration, that to his power of-recollection (ni-smriti), his
power of faith (sridhabala), his experience of joy, and his life
there is no end ; he sleeps not, he speaks, asks, reflects not, they
say that his existence is ever one, and uniform (one heart), that
all things born may obtain deliverance by having his instruction.” 4

This theistic phase of Buddhism seems foreshadowed even in
orthodox Hinaydna scriptures. Thus in the Mahavagga (i., 6, 8)
Sikya Muni is made to say of himself, “I am the all-subduer;
the all-wise; I have no stains, through myself I possess know-
ledge; I have no rival; I am the Chief Arhat—the highest
teacher, I alone am the absolutely wise, I am the Conqueror
(Jina).” And the Mahasanghika sect of the Hinayana discussed
the eternity and omnipotence of the Buddha. While the Sau-
trantika section asserted the plurality of the Buddhas.

Indeed, even in southern Buddhism,the expressed deification of
Buddha can scarcely be said to be altogether absent. For Ceylon
monks, following an ancient ritual, chant :-—

¢ I worship continually
The Buddhas of the ages that are past,

I worship the Buddhas, the all-pitiful,
I worship with bowed head.

* * #* * * *

‘I bow my head to the ground and worship

1 Makdwanso, 20-21. 116 years after Nirvana, BEAL in Ind. Antig.,p. 301, The Tibetan
gives the date 110 years and also (RockmiLi, B., p. 182).160, which is probably a mis-
take for the 116 of the Chinese.

2 BRAL, loc. cit. ) .

3 RockuiL, B., 183, where is given a detailed translation of the features of the
eighteen Hinayana sects.

£ BEAL, loc, cif.
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The sacred dust of his holy feet,
If in anght I have sinned against Buddha,
May Buddha forgive me my sin.” ! .

Here Buddha seems prayed to as an existing and active divinity.”

About four centuries after Buddha’s death the Mahayfina doc-
trine had evolved specialized celestial Buddhas and Bodhisatvas
residing in worlds as fabulous as themselves; and the human
Buddhas are made mere manifestations, and reflexes from celestial
counterparts.

The Mahdyina development seems an offshoot of the Maha-
sanghika sect of primitive Buddhism. It assumed a concrete form
about the end of the first century A.D. under Asvaghosha, who
wrote the Mahaydna Sraddhotanda Sastra; but its chief ex-
pounder was, as wg have already seen, Nagirjuna.

Buddha, it will be remembered, appears to have denied existence
altogether. In the metaphysical developments after his death,
however, schools soon arose asserting that everything exists (Sar-
vastivada %), that nothing exists, or that nothing exists except the
One great reality, a universally diffused essence of a pantheistic
nature. The denial of the existence of the “ Ego” thus forced the
confession of the necessary existence of the Non-ego. And the
author of the southern Pili text, the Milinda Pafiha, writing about
150 4.p., puts into the mouth of the sage Nigasena the following
words in reply to the King of Sagala’s query, * Does the all-wise
(Buddha) exist?”* « He who is the most meritorious does exist,”
and again ¢ Great King! Nirwana is.” ®

Thus, previous to Nagirjuna’s school, Buddhist doctors were
divided into two extremes: into a belief in a real existence and
in an illusory existence; a perpetual duration of the Sattva and
total annihilation. Nagirjuna chose a “middle way ” (Ma-~
dhyamika). He denied the possibility of our knowing that

1 Patimokkha, DICESON, p. 5.

2 Though some hold this to be merely a chant for luck and not real prayer.

8 In the middle of the third century after the Nirvana (BEAL, loc. cit.) arose the
realistic Sarvistivada as a branch of the Sthaviras, “those who say all exists, the
past, future and the present,” and are called in consequence “they who say that
all exists,” or Sarvdstividina (RockHILL, B., 184).

s Kastern. Mon., p. 300, and Ruys DAviDS’ Questions of Milinda.

5 East. Mon., p. 295.
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anything either exists or did not exist. By a jophistic nihilism
he “dissolved every problem' into thesis and antithesis and
denied both.” There 18 nothing either existent or non-existent,
and the state of Being admits of no definition or formula.

The Prajiid paramita® on which Nagarjuna based his tea.chmg
consist of mythical discourses attributed to Buddha and addressed
mostly to supernatural hearers on the Vulture Peak, ete. It
recognizes several grades of metaphysical Buddhas and, numerous
divine Bodhisats, who must be worshipped and to whom prayers
should be addressed. And it consists of extravagant speculations
and metaphysical subtleties, with a profusion of abstract termin-
ology.

His chief apocalyptic treatises? are the Buddhavatinsaka,
Samadhiraja and Ratnakiita Sutras. The gist of the Avatan-
saka Sutra may be summarized® as “The one true essence
is like a bright mirror, which is the basis of all phenomena, the
basis itself is permanent and true, the phenomena are evanescent
and unreal; as the mirror, however, is capable of reflecting images,
so the true essence embraces all phenomena and all things exist
in and by it.”

An essential theory of the Mahayana is the Voidness or Nothing-
ness of things, Sunyatd,* evidently an enlargement of the last
term of the Trividyd formula, Andtma. Sakya Muni is said.to
have declared that “no existing object has a nature,” whence it
follows that there is neither beginning nor end—that from time
immemorial all has been perfect quietude® and is entirely im-
mersed in Nirvipa.” But Siinyata, or, as it is usually translated,
“nothingness” cannot be absolute nihilism, for there are, as
Mr. Hodgson tells us, “a Siinyati and a Maha-Siinyatd. We are
dead. You are a little Nothing; but I am a big Nothing. Also
there are eighteen degrees of Siinyatd.” You are annihilated,

1 Prajid begins with chaos. She produced all the Tathagatas, and is the mother
of all Bodhisattvas Pratyeka-Buddhas and Disciples (Conf. CowkLL and EGGELING’S
Catal, Skt. MS,, J.R.A.S, N.8. viii, 3).

2 For some details of these see CsoMA’s An., p. 400.

3 Beav’s Catena, 125.

+ Tib,, Tong-pa fiid.

$ No-vo-fiid. ’

6 Zod-manas Zi-ba—*nothing has manifested itself in any form ” (SCHL., 343).

T HopesoxN's Essays, etc., 59.
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but I am eighteen times as much annihilated as you.”' And the’
Lamas extended the degrees of “ Nothingness” to seventy.

This nihilistic doctrine is demonstrated by The Three Marks and
the Two Truths and has been summarized by Schlagintweit. The
Three Marks are: )

1. Parikalpita (Tib.,, Kun-tag) the supposition or error; unfounded
belief in the reality of existence; ¢wo-fold error in believing a thing
to exist which does not exist, and asserting real existenee when it is
only ideal.

2. Paratantra (T., Z’an-van) or whatever exists by a dependent or
causal connexion, viz, the soul, sense, comprehension, and imperfect
philosophical meditation.

3. Parinishpanna (T., Yon-grub) *completely perfect” is the un-
changeable and unassignable true existence which is also the scope of
the path, the summum bonum, the absolute.

The two Truths are Semvritisatya (T., Kun-dsa-bch'i-den-pa) The
relative truth; the efficiency of a name or characteristic sign. And
Paramirthasatya (Don-dam-pahi den-pa) the absolute truth obtained by
the self-consciousness of the saint in self-meditations.

The world (or Samséra), therefore, is-to be renounced not for its
sorrow and pain as the Hinayina say, but on account of its un-
satisfying unreality.

The idealization of Buddha’s personality led, as we have just
seen, to his deification as an omniscient and everlasting god ; and
traces of this development are' to be found even in southern
Buddhism. And he soon came to be regarded as the omnipotent
primordial god, and Universal Essence of a pantheistic nature,

About the first century A.p. Buddha is made to be existent from
all eternity (Anada). Professor Kern, in his translation of The
Lotus of the True Law, which dates from this time,? points out
that although the theistic term Adi-Buddha or Primordial Buddha
does not occur in-that work, Sikya Muni is identified with Adi-
Buddha in thé words, “ From the very beginning (ddita eva)
have I roused, brought to maturity, fully developed them (the
innumerable Bodhisats) to be fit for their Bodhisattva position.”$

And with respect to the modes of manifestations of the universal
essence, “ As there is no limit to the immensity of reason and
measurement to_the universe, so all the Buddhas are possessed of

1 A, LiLuig, J.R. 4.8, xiv., 9. 3 Loc, cit., XxV.
Saddharma Pundarika, xxii,
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infinite wisdom and infinite mercy. There is n¢ place throughout
the universe where the essential body of Vairocana(or other supreme
Buddha, varying with different sects)is not present. Far and wide
through the fields of space he is present, and perpetually mani-
fested.!

The modes in which this universal essence manifests itself are the
three bodies (Tri-kdya), namely—(1) Dharma-kadya? or Law-body,
Essential Bodhi,® formless and self-existent, the Dhyani Buddha,
usually named Vairocana Buddha or the ¢ Perfect Justification,”
or Adi-Buddha. (2) Sambhoga-kiya* or Compensation-body,
Reflected Bodhi, the Dhyani Bodhisats, usually named Lochana or
“ glorious "5 ; and (3) Nirmdpa-kiya® or Transformed-body,
Practical Bodhi, the human Buddhas, as 8ikya Muni.’

Now these three bodies of the Buddhas, human and super-
human, are all included in one substantial essence. The three
are the same as one—not one, yet not different. When regarded
as one the three persons are spoken of as Tathigata. But there
is no real difference, these manifestations are only dlﬁ'erent
views of the same unchanging substance.?

One of the earliest of these celestial Buddhas was given the
title of “The Infinite Light” (Awmitdbha), and his personality
goon crystallized into a concrete theistic Buddha of that name,
residing in a glorious paradise (Sukhavati) in the West, where
the daily suns hasten and disappear in all their glory, and hence
supposed by some to include a sun myth or to be related to sun-
worship, probably due to Persian influence; for the chief patrons
of the early Mahdyana, about the time of the invention of this
myth, were Indo-Scyths, a race of sun-worshippers.

After Nagarjuna,the chief expounder of the Mahayana philosophy

1 Brar’s Oatena, 123,
3 T., ch’os-sku.

8 Err,, p. 180,

4 Jong-sku.

- 5 It is singular to find these Buddhist speculations bearing so close a resemblance
to the later Greek theories on the same subject, especially in the plain resemblance of
the o@pua abyoadis or luciform body, to the Lochana (Rajana) or “ Glorious Body ” of
the Buddhists. Pide the whole subject of these ‘ bodies ” treated by Cubwortx,
Intellec. System, ii., 788 ; BEAL’S Cat., 123.

¢ sprul-sku.
7 On these bodies see also VasILIEV, B, (French ed.), p. 127, and EITEL, 179 seq.
8 BEAL’s Catena, 123,
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was Vasubandhu, who was less wildly speculative than many of his
predecessors and composed many commentaries.! Previous to his
day, the nibilism of the Mahiyina. had become almost mystic in -
its sophistry.

This intense mystlclsm of the Mahiyina led-about the fifth
century to the importation into Buddhism of the pantheistic idea
of the soul (itman) and Yoga, or the ecstatic union of the in-.
dividual with the Universal Spirit, a doctrine which had been
introduced into Hindiiism about 150 B.c. by Patanjali. This inno-
* vation originated with Asanga,? a monk of Gandhara (Peshawar),
whose system is known as the Yogicarya, or ¢ contemplative”
Mahéayina. Asanga is credited with having been inspired directly
by the celestial Bodhisat Maitreya, the coming Buddha, and it
is believed that hé was miraculously traunsferred to.the Tushita
heavens and there received from Maitreya’s hands the gospels
called “The Five Books of Maitreya,” the leading scripture of
this party.

His school, the Yogacirya, and especially its later develop-
ment (into which magic circles with mantras or spells were in-
troduced about 700 A.p.), was entitled “ Mantrayina” or “ the
mantra-vehicle.” And Yoga seems indeed to have influenced also
the Ceylonese and other forms of southern Buddhism, among
whom flying through the air and other supernatural powers (frdhs)
are obtainable by ecstatic meditation (though not expressedly
pantheistic), and the recitation of dhdranis®; and the ten « ¢ddhis ™
or miraculous supernatural powers, are mdeed regarded as the
attribute of every perfected saint or Arhat.*  Rahdts (Arhats)
flying ” is a frequent expression in the southern seriptures, and is
illustrated by numerous paintings in the early caves of Ajanta, in
central India.

It is with this essentially un-Buddhistic school of pantheistic
mysticism—which, with its charlatanism, contributed to the decline
of Buddhism in India—that the Theosophists claim kinship. Its

1 Amitayus siitropedesa, Buddhagotra Sastra, on the Saddharma Pundarika, Vajra
Ch’edika, Dasabhiimika, etc. ; and also “ the Treasury of Metaphysics” (Abidharma
Kos-ga sastra), containing many Sautrantika principles.

2 For his date conf. Vasir,, 225, 230 and previous note. The works of his younger
brother Vagubandhu, were translated into Chinese 557 A.p.

$ Conf. HaroY’s E. M., p., 2562, and GriMBrOT, Sept, Suttas pali, p. 323.

+ CRILDERS’ Pali Dict.

-
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so-called “esoteric Buddhism ” would ‘better be{ termed exoteric,
as Professor C. Bendall has suggested to mey for it is foreign
to the principles of Buddha. Nor do the Limas know anything
about those spiritual mediums—the Mahdtmas (* Koot Hooms ")
—which the Theosophists place in Tibet, and give an important
place in Lamaist mysticism. As we shall presently see, the mysti-
cism of the Lamas is a charlatanism of a mean necromantic order,
and does not even comprise clever jugglery or such an interesting
psychic phenomenon as mesmerism, and certainly nothing worthy
of being dignified by the name of ¢ natural secrets and forces.”

But with its adoption of Tantrism,! so-called, Buddhism entered
on its most degenerate phase. Here the idolatrous cult of female
energies was grafted upon the theistic Mahdyina and the pan-
theistic mysticism of Yoga. And this parasite seized strong hold
of its host and soon developed its monstrous growths, which
crushed and strangled most of the little life yet remaining of
purely Buddhist stock.

Tantrism, which began about the seventh century A.D. to
tinge Buddhism, is based on the worship of the Active Pro-
ducing Principle (Prakriti) as manifested in the goddess Kali
or Durga, the female energy (Sakti) of the primordial male
(Purusha or Siva), who is a gross presentation of The Supreme
Soul of the universe. In this cult the various forces of nature
—physical, physiological, moral and intellectual—were deified
under separate personalities, and these presiding deities were
grouped into Matri (divine mothers), Dakkini and Yogini
(goddesses with magical powers), etc. And all were made to
be merely different manifestations of the one great central god-
dess, Kili, Siva’s spouse. Wives were thus allotted to the
several celestial Bodhisats, as well as to most of the other
gods and demons; and most of them were given a variety of
forms, mild and terrible, according to the supposed moods of
each divinity at different times. And as goddesses and

1 Vasiliev designates this stage as “ Mysticism™ ; but surely the developed
Mahayana and Yogécarya doctrines were already” mystic in a high degree ;
while the name Tdntrik expresses the kind of mysticism and also conveys a sense
of Sivaist idolatry, although the word ¢ Tdntra,” according to its Tibetan etymology
(rgyud), literally meang “ a treatise,” it is restricted both in Buddhism and Hindaism
to the necromantic books on $3kta mysticism.

K
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she-devils were the bestowers of natural and supernatural
powers and were especially malignant, they were especially
worshipped. '

About this time the theory of Adi-Buddha,! which, it has
been seen, existed about the first century a.n., underwent more
concrete theistic development. He becomes the primordial god
and creator, and evolves, by meditation, five celestial Jinas or
Buddhas of Meditation (Dhydni Buddhas), almost impassive,
each of whom, through meditation, evolves an active celestial
Bodhisat-son, who possesses creative functions,? and. each human
Buddha, though especially related to a particular one of the five
celestial Buddhas of Meditation, is produced by a union of re-
flexes from each of these latter. For pictures of these deities, see
the chapter on the pantheon, where also I give a table present-
ing the inter-relations of these various celestial Buddhas, Bodhi-
sats, and human Buddhas, and also incorporate their mystic
symbolism, although this was probably added in the later Mantra--
yana stage.

It will be seen that the five celestial Jinas are so distributed
as to allot one to each of the four directions,® and the fifth is
placed in the centre. And the central position thus given him,
namely, Vairocana, is doubtless associated with his promotion to
the Adi-Buddhaship amongst certain northern Buddhists; though
the reformed and unreformed sects of Lamas, differ as regards
the specific name which they give the Adi-Buddha, the former
calling him Vajradhara, doubtless selected as bearing the title

1 Tib., mCh'og-hi dan-pohi Sahs-rgyas.

2 « According to this system,” says Mr. Hooason, J.4.8.B., xii, 400, “from an
eternal, infinite and immaterial Adi-Buddha proceeded divinely, and not genera-
tively, five lesser Buddhas, who are considered the immediate sources (Adi-Buddha
being the ultimate, source) of the five elements of matter, and of the five organs
and five faculties of sensation. The moulding of these materials into the shape
of an actual world is not, however, the business of the five Buddhas, but it is de-
volved by them upon lesser emanations from themselves denominated Bodhisattvas,
who are thus the tertiary and active agents of the creation and government of
the world, by virtue of powers derived immediately from the five Buddhas,
ultimately from the one supreme Buddha. This system of five Buddhas provides
for the origin of the material world and for that of immaterial existences. A
sixth Buddha is declared to have emanated divinely from Adi-Buddha, and this
sixth Buddha, Vajrasattva by name, is assigned the immediate organization of
mind and its powers of thought and feeling.”

3 The five “wisdoms” which the human Buddha embodies are: Ch’c-ki byin ki
ye-s'es, Melon ta-bahi, Nambar-ned-ki, Sosor tog-pahi, Gya-wa du-pahi ye-s’es.
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of “ Vajra” so dear to Tantrik Buddhists, whil] the unreformed
sects consider him to be Samantabhadra, that is, the celestial son of
Vairocana. And the Adi-Buddha is not considered wholly inactive
or impassive, for he is frequently addressed in prayers and hymns.

Sakya Muni is the fourth of the Manushi or human Buddhas of
this age, and his Dhyani Buddha is Amitdbha, and his corres-
ponding celestial Bodhisat is Avalokitesvara, the patron-god of
Lamaism, who is held to be incarnate in the Grand Lama.

The extreme development of the Tantrik phase was reached with
the Kala-cakra, which, although unworthy of being considered
a philosophy, must be referred to here as a doctrinal basis.
It is merely a coarse Tantrik development of the Adi-Buddha
theory combined with the puerile mysticisms of the Mantra-
yina, and it attempts to explain creation and the secret powers of
nature, by the union of the ferrible Kali, not only with the
Dhysni Buddhas, but even with Adi-Buddha himself. In this way
Adi-Buddha, by meditation, evolves a procreative energy by which
the awful Samvhard and other dreadful Dikkini-fiendesses, all
of the Kali-type, obtain spouses as fearful as themselves, yet
spouses who are regarded as reflexes of Adi-Buddha and the
Dhyani Buddhas. And these demoniacal “Buddhas,” under the
names of Kila-cakra, Heruka, Achala, Vajra-vairabha,! ete., are

" credited with powers not inferior to those of the celestial Buddhas
themselves, and withal, ferocious and bloodthirsty; and only to
be conciliated by constant worship of themselves and their female
energies, with offerings and sacrifices, maglc-cxrcles, special
mantra-charms, etc.

These hideous creations of Tantrism were eagerly accepted by
the Lamas in the tenth century, and since then have formed a
most essential part of Lamaism; and their terrible images fill
the country and figure prominently in the sectarian divisions.

Afterwards was added the fiction of re-incarnate Lamas to
ensure the political stability of the hierarchy.

Yet, while such silly and debased beliefs, common to the Lamas
of all sects, determine the character of the Tibetan form of the
doctrine, the superior Lamas, on the other hand, retain much of
the higher philosophy of the purer Buddhism.

1 Compare with the Pancka Rakshd, and see chapter on pantheon, pp. 353 and 863.
K 2
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THE DOCTRINE AND ITS ETHICS,

HE simple creed and rule of conduct which won its
way over myriads of Buddha’s hearers is still to be
found in Lamaism, though often obscured by the
mystic and polydemonist accretions of later days. All
the Lamas gnd most of the laity are familiar with the doctrinal
elements taught by Sakya Muni and:give them a high place in
their religious and ethical code. _
A keen sense of human misery forms the starting-point of
_ Buddha’s Law or Dharma,’ the leading dogma of which is pro-
pounded in ¢ The Four noble Truths,”8 which may be thus sum-
marized :— : . .
1. Existence in any form involves Suffering or Sorrow.t

1 After Huc.

8 Dharma i3 best remdered, says Ruys Davips (Buwddh., p. 45), by “truth” cr
righteousness, and no% by *Law,” which suggests ceremonial observances and out-
ward rules, which it was precisely the object of Buddha's teaching to do away with.

3 Arya Batydni, T.,’p’agspa bden-pa b2’i.

+ The word for Misery (Skt., Agrava; T.’zag-pa) means “ drops,” so-called because it
oozes or drops (zag) from out the different regions of the six dyatanas (or sense-sur-
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2. The Cause of Suffering is Desire and Lust O(Z Life.

3. The Cessation of Suffering is effected by the complete con-
quest over and destruction of Desire and Lust of Life.

4. The Path leading to the Cessation of Suffering is ¢ The
noble Eight-fold Path,” the parts! of which are:—

1. Right Belief * 5. Right Means of Livelihood
2. , Aims 6. ,  Endeavour

3. ,  Speech 7. ,  Mindfulness

4., ,, Actions 8. ,,  Meditation.

Thus Ignorance (of the illusive idealism of Life) is made the
source of all misery, and the right Knowledge of the nature of
Life is the only true path to emancipation from re-birth or Arhat-
ship; and practically the same dogma is formulated in the well-
known stanza called by Europez}'ns “the Buddhist Creed.”? And

faces) as drops water through holes (RockmiLr’s Uddnavarga, 10). It seems to convey
the idea of tears as expressive of misery.
1 Anga.
2 “The Buddhist Creed,” found so frequently on votive images, is:—
Ye dharmd hetuprabhavd
Hetun teshan tathdgaté
Hyavadata teshin ca yo nirodha
Evanvidi makdsramanah.
It has been translated by Rhys Davids ( Pin. Texts., i., p. 146) as follows :—
Of all objects which proceed from a Cause
The Tathagata has explained the cause,
And he has explained their Cessation also ;
This is the doctrine of the great. Samana.

The Second Stanza, also found frequently on Buddhist votive nnages in India (see
BurnNovF’s Lotus, p. 523, and CUNNINGEAM'S Arch. Surv. Rep. Ind., i., pl. xxxiv,, fig.
1, First Stanza), is according to its Tibetan form :—

. Sarvapapasyd keranam
Kusalasyopasapraddm
- Spacittay paridamany
, Etad Buddhdnusdsanam.
Which has been translated by Csoma thus :—
“No vice is to be committed ;
Every virtue must be perfectly practised ;
. The mind must be brought under entire subjection.
This is the commandment of Buddha.”
In Tibetan the first stanza of “the Creed ” is widely known, and is:—
Ch’os-nam t’am-c’ad rgyu-las byuh
De-rgyu de-z’in-gs’egs-pas gsuns
rGyu-la 'gog-pa gan-yin-pa
’Di-skad gsun-ba dge-spyon-ch’i.
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‘the bulk of the Buddhist scriptures is devoted to the proofs and
illustrations of the above dogma.

The Moral Code, as expressed in its most elementary form of
rules for the external conduct, forms the well-known decalogue
(dasa-sila) which enunciates its precepts in a negative and pro-
hibitive form, namely :—

1. Kill not. 7. Use no Wreaths, Ornaments
2. Steal not. or Perfumes.
3. Commit not Adultery. 8. UsenoHighMats orThrones.
4. Lie not. 9. Abstain from Dancing, Sing-
5. Drink not Strong Drink. ing, Music, and Worldly
6. Eat no Food except at the Spectacles.
stated times. 10. Own no Gold or Silver and
| accept none.

The first five (the padica-sila) are binding upon the laity ; the
whole ten are binding only on the monks; but the layman on cer-
tain fast-days, in accordance with a pious vow, observes also one or
more of the next four (Nos. 6 to 9). The more austere rules for
monastic discipline are indicated in the chapter on the monkhood.

»
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Sakya Muni’s sermons, as presented in the earlier and more
authentic scriptures, have all the simple diredtness and force
which belong to sayings of ¢ the inspired.” As an illustration of
his moral teaching, his popular sermon on ‘“ What is the Greatest
Blessing ? ” (the Mangala Siitra)! is here appended :—

Buppua’s SkrMON oN WHuAT 15 THE GREATEST BLESsiNG ?

Praise be to the Blessed One, the Holy One, the Author of all
Truth !

1. Thus I have heard. On a certain day dwelt the Blessed One? at
Srivasta, at the Jetavana monastery, in the Garden of Anathapindaka.
And when the night was far advanced, a certain radiant celestial
being, illuminating the whole of Jetavana, approached the Blessed One
and saluted him, and stood aside, and standing aside addressed him
with this verse; —

Many gods and men yearning after good have held divers things to
be blessings ; say thou what is the greatest blessing ?

1. To serve wise men and not serve fools, to give honour to whom
honour is due, this is the greatest blessing.

2. To dwell in a pleasant land, to have done good deeds in a former
existence, to have a soul filled w1th right desires, this is the grea.test
blessing.

3. Much knowledge and much science, the discipline of a well-
trained wmind, and a word well spoken, this is the greatest blessing.

4. To succour father and mother, to cherish wife and child, to follow
a peaceful calling, this is the greatest blessing.

5. To %ive alms, to live religiously, to give help to relatives, to do
blameless deeds, this is the greatest blessing.

6. To cease and abstain from sin, to eschew strong drink, to be
diligent in good deeds, this is the greatest blessing.

7. Reverence and lowliness and contentment and gratitude, to receive
religious teaching at due seasons, this is the greatest blessing.

8. To be long-suffering and meek, to associate with the priests of
Buddha, to hold religious discourse at due seasons, this is the greatest
blessing,

9. Temperance and chastlty, discernment of the four great truths,
the prospect of Nirvana, this is the greatest blessing.

10. The soul of one unshaken by the changes of this life, a soul
inaccessible to sorrow, passionless, secure, this is the greatest blessing.

11. They that do these things are invincible on every side, on every
side they walk in safety, yea, theirs is the greatest blessing,

Indeed, Buddha’s teaching is not nearly so pessimistic as it is

1 From Professor Childers’ translation. 2 Bhagavi.



136 .THE DOCTRINE AND ITS MORALITY.

usually made to appear by its hostile critics. His sermon on
Love (Mitra Sutra) shows that Buddhism has its glad tidings of
great joy, and had it been wholly devoid of these, it could never
have become popular amongst bright, joyous people like the Bur-
mese and Japanese.

The stages towards Arhatship® or emancipation from re-birth
are graduated into a consecutive series of four (cattaro-marga)
paths, a fourfold arrangement of ¢ the eightfold paths” above men-
tioned ; and these depend upon the doctrinal ecomprehension of the
devotee, and his renunciation or not of the world, for the higher
stages were only reachable by celibate monks (sramana) or nuns
(sramayerd), and not by the ordinary laity or hearers (sravaka).
Those who have not yet entered any of these stages or paths are
“the ignorant anq unwise ones.” And Meditation (dhydna) is the
chief means of entry. The first and lowest stage or step towards
Arhatship is the Srottdpatti, or the entering the stream—the
state of the new convert to Buddhism. He is called Sotipanno,
“ One who has entered the stream,” inevitably carrying him on-
ward—though not necessarily in the same body—to the calm ocean
of Nirvana.? He, now, can only be re-born ? as a god or man, and
not in any lower births, though his metempsychoses may yet last
countless ages.*

In the second stage the graduate is called Sakrid-igdmin, or
“he who receives birth once more ” on earth. He has freed him-

. self from the first five fetters.

In the third stage he is called An-Agfimi, or “one who will not
come back” to earth. Such a person can only be re-born 111 a
Brahma heaven, whence he reaches Nirvina.

The fourth and highest stage is the attainment of Arhatship
in this life. Such a graduate will at death experience no re-
birth. /

After Buddha’s death seems to have arisen the division of

1 Arhant (Pali, Arahd, Rahan, Rahat) as its Tibetan equivalent, dgra-béom-pa, shows,
is derived from Ari, an enemy, and kan, to extirpate, <.c., “ he who has extirpated his
passions.” It seems to have been applied in primitive Buddhism to those who com~
prehended the four Truths, and including Buddha himself, but lately it was restricted
to the perfected Buddhist saint (LAipLaY’s FaHian Ki, 94; Burn,, i, 295; ii., 297;
Kopp., i, 400; JaEscH., 88).

2 Haroy's Eastn. Mon., Chap. xxii.

3 Only seven more births yet remain for him.

4 According to northern Buddhism for 80,000 kalpas, or cycles of time,
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Arhats into the three grades of Simple Arhat Pratyeka-Buddha,
and Supreme Buddha, which s now part of the creed of the
southern school.

Firstly, ¢the Simple Arhat who ‘has attained perfectlon
through his own efforts and the doctrine and example of a Supreme
Buddha, but is not himself such a Buddha and cannot teach others
how to attain Arhatship.

% Secondly, and second in rank, but far above the Simple
Arhat, the Pratyeka-Buddha or Solitary Saint, who has attained
perfection himself and by himself aloneandnot . . . through
the teaching of any Supreme Buddha.

“Thirdly, the Supreme Buddha, or Buddha par excellence (once
a Bodhisattva), who, having by his own self-enlightening insight
attained perfect knowledge (sambodhi) . . . has yet delayed
this consummation (parinirvina) that he may become the saviour
of a suffering world . . . by teaching men how to save
themselves.!

The leading religious feature of the Mahdyana doctrine was its
more universal spirit. Its ideal was less momastic than the
Hinayana, which confined its advantages practically to its
cceobitical monks. The Mahiyina endeavoured to save all beings
by rendering Bodhisatship accessible to all, and thus saving all
beings in the ages to come. It also called itself the ¢ Vehicle of
Bodisats,” thus constituting three vehicles (Triyina) which it
described as—(1) Of the hearers or disciples (Srivaka), whose
vehicle was likened to a sheep crossing the surface of a river; (2)
of the Pratyeka-Buddhas, or solitary non-teaching Buddhas, whose
vehicle was likened to a deer crossing a river; and (3) of the
Bodhisats, whose vehicle is likened to a mighty elephant which
in crossing a river grandly fathoms it to the bottom. These
vehicles “are, in plain language, piety, philosophy, or rather
Yogism, and striving for the enlightenment and weal of our fellow-
creatures. . . . Higher than piety is true and self-acquired
knowledge of eternal laws; higher than knowledge is devoting
“oneself to the spiritual weal of others.”? It thus gave itself the
highest place.

Its theory of Bodhisatship is, to use the words of Professor

1 Summary by Mo~. Wirtiame's Buddhism, p. 134. % KERN, op. cit., p. XxXiv.
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Rhys Davids, ¢“the keynote of the later school just as Arhatship
is the keynote of early Buddhism.! The Arhats being dead cannot
be active, the Bodhisattvas as living beings can: ¢ the Bodhi~
sattvas represent the ideal of spiritual activity; the Arhats of
inactivity.”

But, as Professor Kern shows, one of the earliest of the Mahiyana
seriptures, the Saddharma pundarika, dating at least about the
second century 4.D., goes further than this. It teaches that every-
one should try to become a Buddha. “It admits that from a prac-
tical point of view one may distinguish three means, so-called
Vehicles (ydnas), to attain summum bonum, Nirvina, although
- in a higher sense there is only one Vehicle—the Buddha Vehicle.” 2

To obtain the intelligence (Bodhi) of a Buddha, and as a Bodhi-
sat to assist in the salvation of all living beings, the six Para~
mitd or transcendental virtues must be assiduously practised.
These cardinal virtues are :—

1. Charity (Skt., dana 3) 4. Industry (virya®)

2. Morality (sila*) 5. Meditation (dhydna™)

3. Patience (kshdnti®) 6. Wisdom (‘prajiid 8)
To which four others sometimes are added, to wit :—

7. Method (updya®), 9. Fortitude (bala ')

8. Prayer (pranidhdna 1) 10. Foreknowledge (? dhydna?)

Sakya Muni, in his last earthly life but one, is held to have satis-
fied the Paramitd of Giving (No. 1 of the list)as prince Visvantara
(% Vessantara”) as detailed in the Jataka of the same name.
Asoka, in his gift of Jambudvipa; and Siladitya, in his gifts at
Prayig (Allahabad), as described by Hiuen Tsiang, are cited as
illustrations of this Pdramsitd.

Meditation, the fifth Paramitd, was early given an important
place in the doctrine, and it is insisted upon in the Vinaya.'s
Through it one arrives at perfect tranquillity (samddhz), which is
believed to be the highest condition of mind. And in the later

1 Origin, p. 254. 3 Sacr. Bks. East, xxi., p. XXXiv.
3 sbyin-pa, CsoMA, Analy., 399 ; BurNoUF, Lotus, . 544.

* tg’ul-K’rims. 5 bzod-pa. ¢ botson-'grus.

7 bsanr-gtan. 8 g'es-rab. ? t'abs.
10 smon-lam. 11 gtobs. 12 ye-g’es.

13 For stages of meditation see BIGANDET’S Legends, etc., 446. Bodhidharma in the fifth
century A.D. exalted meditation as the means of self-reformation.
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days of mysticism this led to the ecstatic meditation of Yoga,
by which the individual becomes united with and rapt in the
deity. N

The ten stages through which a Bodhisat must pass in order
to attain perfection. These stages are called “ The Ten! Heavens ”
(dasa bhumisvara®), and are objectively represented by the
ten “umbrellas” surmounting the spire of a caitya, and one
of the treatises of the “nine canons” is devoted to their de-
seription.? ,

In the natural craving after something real and positive, ¢ When
the theory of a universal void became the leading feature of the
Buddhist scholastic development, the question pressed upon the
mind was this: If all things around us are unreal and unsub-
stantial, is there anything in the universe real or any true ex-
istence ? The answer to this question was that “on the other
shore,” that is, in that condition which admits of no birth or
death, no change or suffering, there is absolute and imperish-
able existence.” ¢

The chief of these regions is the western paradise of Amitdbha,
named Sukh3vati, or “the Happy Land,”’ a figure of which is here
given, as it is the goal sought by the great body of the Buddhists
of Tibet, as well as those of China and Japan. Its invention dates
at least to 100 A.D.,% and an entry to it is gained by worshipping
Amitabha’s son, Avalokita, which is a chief reason for the spell
of the latter, the Om mant padme Him, being so popular.

In the seventh century A.D., under Buddha-palita, and in the
eighth or ninth, under Candrakirti, a popular development arose
named the Prasanga Madhyamika (Tib., T’al gyur-va’), which by a
hair-splitting speculation deduces the absurdity and erroneousness
of every esoteric opinion, and maintained that Buddha’s doctrines
establish two paths, one leading to’ the highest heaven of the
universe, Sukhdvati, where man enjoys perfect happiness, but con-

1 They are sometimes accounted thirteen in Nepal (Honason, Lang., 16) and also by
the Nif-ma Lamas.

2 See also Latpray’s FaHian, p. 93; J.R.4.8.,xi., 1, 21. Sometimes they are extended
to thirteen,

Hobas., supra cit. 4 Beav’s Catena, 275. .

5 For its description see BEAL’s Calena, p. 117 seq.; Max MULLER'S trans, of Sukhdoati-
vyiiha, 8.B.E., xlix. ; and SARAT, J.4.8.B., 1891.

8 Max MULLER, op. ¢it,, supra ii., xxiii. Avalokita’s name also occurs here.

7 Vasiugv, B, 327, 357 ; Csoma, J.4.8.B., vii., 144.
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I
nected with personal existence, the other conducting to entire
emancipation from the world, namely, Nirvina.

The Yoga doctrine of ecstatic union of the individual with the
Universal Spirit had been introduced into Hindiism about 150
B.C. by Patanjali, and is not unknown to western systems.? It
taught spiritual advancement by means.of a self-hypnotizing
to be learned by rules. By moral consecration of the individual
to Isvara or the Supreme Soul, and mental concentration
upon one point with a view to annihilate thought, there resulted
the eight great Siddhi or magical powers, namely (1) “the
ability to make one’s body lighter, or (2) heavier, or (3) smaller,
(4) or larger than anything in the world, and (5) to reach
any place, or (6) to assume any shape, and (7) control all natural
laws, to

‘Hang like Mahomet in the air,
Or St. Ignatius at his prayer,”

and (8) to make everything depend upon oneself, all at pleasure
of will—Iddhi or Riddi” On this basis Asanga, importing
Patanjali’s doctrine into Buddhism and abusing it, taught* that
by means of mystic
formulas—dharanis
(extracts from Maha-
yana sufras and other
scriptures) and mantra
(short prayers to
deities) — as spells,
“the reciting of which
should be accompanied
by music and certain
distortion of the fingers
(mudrd), a state of
mental fixity (samddhi)
might be reached char-
acterized by neither
thought nor anmnihilation of thoughts, and consisting of sixfold

1 ScHLAGT., 41-42.

2 Compare the remark of Beal, “ the end to which Plotinus directed his thoughts was
to unite himself tothe Great God ; he attained it by the unitive method of the Quietists.”
—Critical Dict., art. Plotinus, quoted through Bravr's Catena, 150.

HupiBras, Gesta Roman, 326.
4+ His doctrine is contained in the treatise entitled ¥ogicarya-bhiimi Sdstra.
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bodily and mental happiness (Yogi), whence would result endow-
ment with supernatural miracle-working power.” These miracu-
lous powers were alleged to be far more efficacious than mere moral
virtue, and may be used for exorcism and sorcery, and for purely
secular and selfish objects. Those who mastered these practices
were called Yogicirya.

But even in early Buddhism mantras seem to have been used
as charms,! and southern Buddhism still so uses them in Paritla
gervice for the sick,2and also resorts to mechanical contrivances for
attaining Samadhi, somewhat similar to those of the Yogacarya.?
And many mystic spells for the supernatural power of exorcism
are given in that firstor second century a.p. work, Saddharma
Pundarika.t :

In the mystic nihilist sense, as the name of a thing was as
real as the thing itself, the written spell was equally potent with
the spoken, and for sacerdotal purposes even more so on account of
the sacred character of letters,as expressing speech and so exciting
the intense veneration of barbarians. No Tibetan will wantonly
destroy any paper or other object bearing written characters,

The general use of the mystic OM, symbolic of the Hindi
Triad AUM, The Creator, Preserver,and Destroyer, probably dates
from this era; though in the Amaravati tope is figured a pillar of
glory surmounted by OM proceeding from the throne supposed to
be occupled by Buddha.® It is doubtful whether its occurrence in
some copies of the Lalita Vistara and other early Mahayana works,
ag the first syllable of the Opening Salutation, may not have been
an after addition of later scribes. The monogram figured on
page 386 is entitled «The All-powerful ten,”® and is in a form
of the Indian character called Ranja or ¢Lantsa.”

The Tantrik cults’ brought with them organized worship,
litanies, and pompous ritual, offerings and sacrifice to the bizarre

1 Kullavagga, v., 6. 2 Eqst. Mon. Ruvys Davips’ Milinda, 213.

3 Haroy’s E.M., chap. “Ascetic Rites.” See also the mandala diagrams, p. 252 ; and
4 The Contemplation Stone,” J.R. 4.8., 1894, p. 564.

4 See also BEaL's Catena, p. 284, etc,

5 FErGUssoN’S Tree and Serp. Worship, pl. 1xxi., figs, 1 and 2.

8 Nam-bc’u-dban-ldan ; cf. also Chinese name for the Swastika. The letters are O,
U,HKSMLV,R,Y.

1 Cf. my Indian~ Buddhist Cult of Avalokita, etc., J.R.4.8., 1894 ; BurNouF’s Iniro.,
465,
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or terrible gods and goddesses for favours, iempoml and spiritual.
A supreme primordial Buddha-god and superhuman Buddhas and
Bodhisats, together with their female energies, mostly demoniacal,

demand propitiation by frequent worship and sacrificial offerings.
This Tantrik ritual is illustrated in the chapters on worship.

The excessive use of these mystic Mantras, consisting mostly of
unmeaning gibberish, resulted in a new vehicle named . the
Mantra~ydna, which isa Tantrik development of the Yoga phase

1 From Japan,
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of Buddhism. Charmed sentences (dhdrani) sppposed to have
been composed bythese
several divinitiesthem-
selves, are used as
incgptations for pro-
curing their assistance
in“peril as well as in
ordinary temporal
affair# And by means’
of. these spells and
mummery the so-called
“magic circles” are
formed by which the
divinities are cosrced
into assjting the vot-
ary 0 reach “the other
shore.”” And the
authors of this so-’
called <“esoteric”
system gave it a re-
spectable antiquity by
alleging that its
founder was really
Nagarjuna, who had
received it in two
sections of wajra and
garbha-dhatw from
the celestial Buddha
Vajra-sattva, within
“the iron.tower” in
southern India. Its
authorship is, as even
Taranatha himself ad-
mits, most obscure.!
The Mantra-yana
asserts that the state
of the ¢ Ggeat en-

1 TArAN,, 118.
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lighted or perfected”* that is, Buddhaship, may be attained in
the present body (composed of the six elements) by following the
three great secret laws regarding the body, speech, and thought,?
as revealed by the fictitious Buddha, Vajrasattva.

Its silly secrets so-called comprise the spells of the several
divinities, and the mode of making the magic-circles (mandala)
of the two sorts—the outer and inner (vqjradhdtu and garbha-
dhatw) ; though something very like, or analogous to, magic-circles
are also used in southern Buddhism.?

Some idea of its contemptible mummery and posturing and
other physical means for spiritual advancement is to be gained
from the following three exercises which every Lama should daily
perform :—

The “ meditative posture of the seven attitudes” is daily assumed by
the Lama with his associates, in order to subjugate the five senses.
These attitudes are—(1) sitting with legs flexed in the well-known
attitude of Buddha ; (2) the hands resting one above the other in the
lap; (3) head slightly bent forward ; (4) eyes fixed on the tip of the
nose ; (D) shoulders “ expanded like the wings of a vulture ;” (6) spine
erect and “ straight like an arrow”; (7) tongue arching up to the
palate like the eurving petals of the eight-leaved lotus. 'While in this
posture he must think that he is alone in a wilderness. And he now,
by physical means, gets rid of Raga, BMoha, Dvesa—the three * original
sins ” of the body—and these are got rid of according to the humoral
physiology of the ancients in the three series of dbuma, roma, and
rkyan-ma. After taking a deep inspiration, the air of the roma veins
is expelled three times, and thus “the white wind ” is let out from the
right nostril three times in short and forcible expiratory gusts. This
expels all anger. Then from the left nostril is thrice expelled in a
similar way ¢ the red air” which rids from lust. The colourless
central air is thrice expelled, which frees from ignorance. On con-
cluding these processes, the monk must mentally conceive that all

1 Mahd-utpanna or ¢ Atiyoga, Tib., dsog-ck’en.

2 gKu, Sun, T'ug. This doctrine seems almost identical with that of the Shin-
gon-shu sect of Japan described by B. Nanyto in his Jap. Buddh. Sects, p. 78.
Taranatha also mentions Nagarjuna's name in connection with its origin, which he
admits is most obscure. It probably arose at the end of the seventh century A.p., a8
in 720 a.p. Vajrabodhi brought it with its magic-circles to China.

3 These elaborate circles of enloured clay, etc., are described in detail by Harvy, E.
M., 252, etc., and 1 have seen diagrams of an apparently similar character in Burmese
Buddhism. Compare also with the mechanical contrivance “the Octagon” (Tib.,
Dab-c’ad) used in the rite sGrub-byed, to concentrate the thoughts and coerce the she-
devils (Dakkin?) who confer miraculous powers described. ScHrag., p. 247. Cf. alse
“Meditation-stone.”

L
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ignorance, lust and anger—the three original sins—have *disappeared
like frost before a scorching sun.” .

He then says the “ a-lia-ki,” keeping his tongue curved like a lotus
petal. This is followed by his chanting ‘“the Yoga of the Lama,”
during which he must mentally couceive his Lima-guide as sitting over-
head upon a lotus-flower.

The mere recital of mystic words and sentences (mantre or

dharant [T., Z'un]), and their essential syllable (the germs or
seed, so-called vij) is held to be equivalent to the practice of the
Piramitis, and subdues and coerces the gods and genii, and pro-
cures long life and other temporal blessings, and obtains the
assistance of the Buddhas and Bodhisats. Although these
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Dhirupist were likely introduced to supply the need for incanta-
tions their use is alleged to be based upon the doctrine of un-
reality of things. As existence is ideal, the name of a thing is
equivalent to the thing itself, and of a like efficacy are the
attitudes (mudra) of the fingers, symbolic of the attributes of
. the gods. Thus OM is an- acceptable offering to the Buddhas,
HRI dispels sorrow, and by uttering Ho, samddhi is entered. Of
such an ideal nature also were
the paper horses of IHuc’s
amusing story, which the
Lamas with easy charity be-
stowed on belated aud helpless
travellers, as figured at the top
of this chapter.

These postures and parrot-
like exercises, as practised by
the unreformed and semi-re-~
formed sects, according to
the book entitled The com-
plete esoteric Tantra? and the
reputed work of Padma-sam-

East

bhava, are as follows. The cor- M
responding Ge-lug-pa rites are LoTus-PETALS OF HEART.

. On meditating upon Celestial Buddhas,
not very much«different :— (A Stage in the Magic-Circle.—After Nanjlo,)

1st.—The mode of placing the three mystic words, body, speech
and thought (ku, sun and r'uk).

2nd.—The nectar-commanding rosary,

8rd.—The jewelled rosary-guide for ascending.
4th.—Secret counsels of the four Yogas.

5th.—The great root of the heart.

6th.—The lamp of the three dwellings.

7th.—The bright loosener of the illusion.

8th.—The water-drawing * dorje.”

9th.—The secret guide to the fierce Dakkini.
10th.—The drawing of the essence of the stony nectar.
11¢h.-—Counsel on the Dakkini’s habits.
12th.—Fathoming the mystery of the Dakkinis
13¢h.~—Counsel for the Dakkini’s heart-root.
14¢h.—The four words for the path of Pardo (limbo),
15¢h.—The Pardo of the angry demons,

1 Conf. BURNOUF, i, 522-74 ; VAsILIEY, 153, 193, 2 ysan-siigags Ipyi ryyud
L2
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16th.—To recognize the Gyalwa Rig-na or the five celestial Buddhas,
Then “Happiness” is reached—this goal is the sensuous
happiness of the Jina’s Paradise or of Sukhavati, that of
Amitabha, the Buddha of Infinite Light.

The transcendental efficacy attributed to these spells fully ac-
counts for their frequent repetition on rosaries and by mechanical
means in the “ prayer-wheel,” flags, ete.

Thus, the commonest mystic formula in Lamaism, the “Om-
ma-ni pad-me Ham,”—which literally means ¢ Om/! The Jewel in
the Lotus! Huam ! ”—is addressed to the Bodhisat Padmapini

who is represented like Buddha as seated or standing within a
lotus-flower. He is the patron-god of Tibet and the controller of
metempsychosis. And no wonder this formula is so popular and
constantly repeated by both Limas and laity, for its mere utter-
ance is believed to stop the cycle of re-births and to convey the
reciter directly to paradise. Thus it is stated in the Mani-kah-
bum with extravagant rhapsody that this formula “is the éssence
of all happiness, prosperity, and knowledge, and the great means
of deliverance”; for the Om closes re-birth amongst the gods,
ma, among the Titans ni, as a man, pad as a beast, me as a
Tantalus, and Huam as an inhabitant of hell. And in keeping with
this view each of these six syllables is given the distinctive colour
of these six states of rehirth, namely Om, the godly white ; ma,
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the Titanic blue; i, the human yellow; pad, the animal green ;
me, the “Tantalic” red; and
Him, the hellish black.

But the actual articulation
is not even needed. The mere
inspection of this formula is
equally effective, and so also is
the passing of this inscription

TaE OM MANI ForMuLA
. (in Indian ‘ RBunja” characters of about the
before the individual. And to seventh century).

be effective it does not require to be actually visible, it is therefore
printed thousands and millions® of times on long ribbons and
coiled into cylinders and inserted into the ¢ prayer-wheels” so-
called, which are revolved everywhere in Tibet, in the hand (see
pages 45, 218, ete.), and as great barrels turned by hand or water
or wind,” and also printed on stones and on cloth-flags which flutter
from every house, so as to ensure the cessation of metempsychosis
by re-birth in the western paradise.

The origin of this formula is obscure. The earliest date for it
yet found is the thirteenth century a.p.2

What seems to be a more expanded version of this spell is
known to a few Limas and is met with in Japanese Buddhism_
namely, “ OM ! Amogha Vawirocana Mahamudra MANI PADMA
Jvala~pravarthtaye HUM!” But this is addressed to the first
of the Dhydni* Buddhas, namely, Vairocana, to whom also the
Japanese Mantrayiina sect ascribe their esoteric doctrine, but the
ordinary Lamaist formula is unknown in Japan, where its place
is taken by “ Ndmo O-mi-to Fo,” or *“ Hail to Amitibha, the
Buddha of Boundless Light.”

1 In some of the larger prayer-wheels it is printed 100,000,000 times (Baron Schilling,
cf. ScaraG., 121.

2 For wind-prayer vanes, cf. Rock., L., p. 147 cf. ; also G1ora1, 508.

3 ROCKHILL, in The Land of the Lamas, London, 1891, page 326, notes that Wilhelm de
Rubruk, writing in the second half of the thirteenth century A.p. (Sor. de Gleoy. de
Paris, iv., page 283) states regarding the Buddhist monks of Karakorum: “Habent
etiam quocumque vadunt semper in manibus quandam testem centum vel ducent-
orum nucleorum sicut nos portamus paternoster et dicunt semper hec verba on wan
baccam, hoc est Deus, tu nosti, secundum quod quidam corum interpretatus est michi,
et totiens exspectat, remunerationem a Deo quotiens hoc dicendo memoratur,” Mr.
Rockhill also, I find, independently arrives at a similar conclusion to myself as regards
the relatively modern composition of the Mani-bkah-sbum. Cf, also Hug, ii. ; Képp,, ii.,
59-61.

*+ W. AnpersoN, Catal. Jap. Paintings Brit. Mus.
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From its mystic nature the Om Mani formula is interpreted
in a great variety of ways, including amongst others the
phallic,! though this latter sense is seldom accorded it. The
heterodox Bon-pa followers repeat it in reverse fashion, thus
making it mere gibberish.?

THE MYSTIC FORMULAS FOR THE ROSARIES.

The repetition of the mystic formulas for the beads follows the
prayer, properly so-called, and is believed to contain the essence
of a formal prayer, as well as to act as a powerful spell. The
formulas are of a Sanskritic nature, usually containing the name
of the deity addressed, but are more or less wholly unintelligible
to the worshipper.

Different mantras are needed for different deities; but the one
most frequently used by the individual Lama is that of his own
tutelary deity, which varies according to the sect to which the

Lama belongs.

The formulas most frequently used are shown in the following

table :—

NAME OF DEITY.

THE SPELL.

BPECIAL KIND OF
RoOSARY USED,

1. Dor-je jik-je.?
Skt., Vajra-
bhairava
2. Chéa-na dorje.t
Skt., Vajrapani.

3. Tam-din.’
Skt., Hayagriva.

4. Chi-rid-si or T’ug-je-

ch’enbo.®
Skt., Arvalokita.
5. Dil-ma jan-k'u,”
Skt., Tara.
6. Do-kar.®
Skt. , Sttatdara.

7. Dor-je p’ag-mo.’
SktJ;., pV (%;'ra-
varaki.
8. ’O-zer-ciin-ma.®
Skt., Marici.

Om ! Ya-man-ta-taka ham
phiit !

Om ! Vajrapani htim phit!

Om ! Vajra dsan-da maha
ro-khana hiim !

Om ! pid-ma ta krid ham
phit !

Om ! mani pid-me hiim !

Om! Ta-re tut-ta-re ture
svi-ha !

Om ! Ta-re tut-ti-re mama
a - yur punye-dsanyana
pusph-pi-ta ku-ru sva-ha !

Om ! sar-ba Bud-dha dakkin-
ni ham phit !

Om! Ma-ri-cye mam &va-
ha !

Human skull or
*¢ stomach-stone.”

Raksha.
Ditto.

Red sandal or coral.

Conch-shell or erystal.

Bo-dhi-tse or tur-
quoise.
Bodhitse.

Ditto.

Ditio.

1 As noted by Hodgson.

2 The characteristic Bén-pa mantra is however: “Ma-tri-mu-tri sa-la dzu.” Cf.
JagscH.; D., 408; DESGODINS, 242.

3 rdo-rje-"jigs-byed.
8 T’ugs-rje-c’en-po.
? do-rje p’ag-mo.

s p’yag-na rdo-rje.
7 ggrol-ma jan-k'u.
10 ’od-zer-c’an-ma.

5 rta-mgrin.
8 sgrol-dkar.
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Naxg or DEITY,

THE SPELL.

SPECIAL KINDS OF
RO8SARY USED.

9. Gén-ponag-po.!

Skt., Kdalandthe.
10. Nam-gé.2

Skt., Kuvera.
11. Dsam-b’a-la.?

Skt., Jambhnla.
12. Sen-ge-da.*

Skt., Sikandda.
13. Jam-yang.®

Skt. . Mafjughosha.
14, Dem-ch’ok.®

Skt., Samvrara.
15. Piad-ma jun-nd.”

Om ! Sri Ma-ha-ki-la ham
phiit sva-ha!

Om! Vai-sra-va-na yesvi-
ha !

Om! Jam-bha-la dsalen-
dra ye sva-hi!

Om! a-hrih Sin-ha-nada
ham phiit !

Om! a-ra-pa-ca-na-dhi!

Om ! hrih ha-ha hiim ham
phiit !

Om! Vijra Gu-ru Pidma
81d-dhi ham !

Raksha,
Nanga-pani.

Ditso.
Conch-shell or erystal.
Yellow rosary.
Bodhitse.
Coral or bodhitse.

Skt., Padmo-sani-
bhave.

The concluding word phdt which follows the mystic Aam in
many of these spells is cognate with the current Hindistani word
phat, and means “ may the enemy be destroyed utterly ! ”

The laity through want of knowledge seldom use with their
rosaries any other than the well-known “ Jewel-Lotus ” formula.

Such mechanical means of spiritual advancement by promising
immediate temporal benefits, have secured universal popularity ;
and possess stronger attractions for gross and ignorant intellects
over the moral methods of early Buddhism. The Chinese
literati ridicule the repetition of these mantras by saying?
% Suppose that you had committed some violation of the law, and
that you were being led into the judgment-hall to receive sen-
tence; if you were to take to crying out with all your might
¢Your Worship’ some thousands of times, do you imagine that
the magistrate would let you off for that ?”

On the evolution, in the tenth century, of the demoniacal Bud-
dhas of the Kalacakra, the ¢ Mantra ”-vehicle was developed into
“The Thunderbolt-vehicle” or Vajraydma, the proficient in
which is called Vajrdcdrya. According to this, the most depraved
form of Buddhist doctrine, the devotee endeavours with the aid of
the demoniacal Buddhas and of fiendesses (DdAkini) and their

3 dsam b'a-la.
6 bde-mch’og.

2 rname-sras.

5 ’jam-dbyangs.

7 pad-ma byun-gnas.
8 REMuUSAT, ds. Mise, Most conspicuous amongst the authors of diatribes against

Buddhist worship was Han Yii in the eighth or ninth centuries A.p. Cf. MaYERgs,

1 mgon-po nag-po.
4 gen-ge-sgra.

-
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magic-circles to obtain the spiritual powers of Siddhil or ¢ The
accomplishment of perfection or of one’s wishes.” Although the
attainment of Siddhi is below the stage of Arhatship, the Lamas
value it more highly than the latter on account of its power of
witcheraft. Its mystic insight is classed as the external (Ch'ir-
dub), internal (Nan-dub), and esoteric or hidden (Saii-dub),
and correspond to the body, speech, and thought. 1Its followers
are called Vajricirya and its rules are detailed by Tson K’hapa.

Its recognized divisions® are :—

VAJRAYANA,
Lower Tantra Upper Tantra
-~ 0 . -~ A ™~
Kriva Tantra Carya Tantra Yoga Tantra Anuttara Tantra
bya-rgyud spyod rnal-byor bla-na med-paki-gyud

In only the last, or Anuttara Tantra, have the tutelary demons
spouses.’

The rampant demonolatry of the Tibetans seems to have
developed the doctrine of tutelary deities far beyond what is
found even in the latest phase of Indian Buddhism, although
I find at many of the medieval Buddhist sites in Migadha,
images of several of the devils which are so well-known in Tibet’
as tutelaries.

Each Lamaist sect has its own special tutelary fiend, which may
or may not be the personal tutelary of all the individual Limas of
that particular sect; for each Lima has a tutelary of his own
selection, somewhat after the manner of the 4shid devatd of the
Hindiis, who accompanies him wherever he goes and gunards his
footsteps from the minor fiends. Even the purest of all the
Lamaist sects—the Ge-lug-pa—are thorough-paced devil-wor-
shippers, ahd value Buddhism chiefly because it gives them the
whip-hand over the devils which everywhere vex humanity with
disease and disaster, and whose ferocity weighs heavily upon
all. The purest Ge-lug-pa Lama on awaking every morning,

1 Siddhi, which seems (according to Sir MoN. WiLLiams, Budd., 536), to correspond to
the stage below Arhatship. Eighty Siddhas (saints) are sometimes mentioned. And
amongst their supernatural Irdhi powers they obtain “ the Rainbow Body” (’jah-
lus), which vanishes like the rainbow, leaving no trace behind.

¢ Cf. JagscH., D., 112.

3 The directions for these cults are found chiefly in the Nif-ma “revelations” or
terma books.
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and before venturing outside his room, fortifies himself against
assault by the demons by first of all assuming the spiritual guise
of his fearful tutelary, the king of the demons, named Vajrabhairava
or Samvara, as figured in the chapter on the pantheon. The
Lama, by uttering certain maniras culled from the legendary
sayings of Buddha in the Mahfiyana Tantras, coerces this demon-
king into investing the Lama’s person with his own awful aspect.l
Thus when the Lima emerges from his room in the morning, and
wherever he travels during the day, he presents spiritually the ap-
pearance of the demon-king, and the smaller malignant demons,
his would-be assailants, ever on the outlook to harm humanity,
being deluded into the belief that the Lima is indeed their own
vindictive king, they flee from his presence, leaving the Lama
unharmed.

A notable feature of Lamaism throughout all its sects, and
decidedly un-Buddhistic, is that the Lama is a priest rather than a
monk, He assigns himself an indispensable place in the religion
and has coined the current saying ¢ Without a Lama in front there
is no (approach to) God.” He performs sacerdotal functions on
every possible occasion; and a large proportion of the order is
almost entirely engaged in this work. And such services are in
much demand ; for the people are in hopeless bondage to the
demons, and not altogether unwilling slaves to their exacting
worship. ‘

The Chinese contempt for such rites is thus expressed in a
sacred edict of the emperor Yung-Ching? “ If you neglect to
burn paper in honour of Buddha, or to lay offerings on his altars,
he will be displeased with you, and wiil let his judgments fall upon
your heads. Your god Buddha, then, is a mean fellow. Take for
a pattern the magistrate of your district. Even if you never go
near him to compliment him or pay court to him, so long as you

1 This process, called lha-sgrub-pa, implies (says JAESCHKE, D., 52) not so much the
making a deity propititious to man (Csoma’s definition in his Dict.) as rendering a god
subject to human power, forcing him to perform the will of man. This coercion of
the god is affected by saints continuing their profound meditation (sgom-pa) for months
and years until the deity, finally, overcome, stands before them visible and tangible ;
nay, until they have been personally united with and, as it were, incorporated into
the invoked and subjected god. The method of effecting this coercion, of obliging
a god to make his appearance, is also called sgrub-tabs.

2 REMUSAT, As. Miscell.
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—

are honest folk and attentive to your duty, he will be none the less
ready to attend to you; but if you transgress the law, if you
commit violence, or trespass on the rights of others, it would be
useless for you to try a thousand ways of flattering him ; you will
always be subject to his displeasure.”

Thus had these various influences warped the Buddhist doctrine
in India, ere it reached Tibet, and there the deep-rooted demon-
worship made Lamaism what it is: a priestly mixture of Shamanist
cults and poly-demonist superstitions, overlaid by quasi-Buddhist
symbolism, relieved by universal charity and other truly Buddhist
principles, and touched here and there by the brighter lights of
the teaching of Buddha.

But notwithstanding its glaring defects, Limaism has exerted a
considerable civilizing influence over the Tibetans. The people
are profoundly affectéd by its benign ethics, and its maxim, “as a
man sows he shall reap,” has undoubtedly enforced the personal
duty of mastery over self in spite of the easier physical aids to
piety which are prevalent.

And it is somewhat satisfactory to find that many of the
superior Lamas breathe much of the spirit of the original
system. They admit the essentially un-Buddhist nature of
much of the prevalent demonolatry, and the impropriety of its
being fostered by the church. They regard this unholy alliance
with the devils as a pandering to popular prejudice. Indeed,
there are many Lamas who, following the teaching of the
earlier Buddhism, are inclined to contemn sacerdotalism al-
together, although forced by custom to take part in it.



VIIL

THE SCRIPTURES AND LITERATURE.

sacred books embodying the “Word” of Buddha
are regarded by the Lamas, in common with all other
Buddhists, as forming the second member of the
Trinity—*The Three precious Ones ”—in whom the

pious Buddhist daily takes his “refuge.” s
The books themselves receive divine honours. They are held
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materially sacred, placed in high places, and worshipped with
incense, lamps, etc.;! and even fragments of books or manu-
seripts bearing holy words are treasured with the utmost rever-
ence. It is deemed the grossest profanity for anyone to throw
even -a fragment of holy writ upon the ground or to tread
upon it, and in this way the Tibetans, like the Chinese, not in-
frequently express their contempt for Christianity by utilizing,
as soles for their shoes, the bundles of tracts which our mission-
aries supply to them.

But Buddha, like “the Light of the World,” and unlike
Moses and Muhammad, wrote nothing himself; nor does it
appear that his words were even reduced to writing until
about 400 years or more after his death,? so it is unlikely
that most of his sayings have preserved their original form,
wholly unaltered, ih the process of handing them down orally
during several centuries,

The Lamaist scriptures are faithful translations® from the
Sanskrit texts,* and a few also from the Chinese, made mostly in
the eighth and ninth, and the eleventh to the thirteenth centuries

1 The scriptures are actively worshipped even by southern Buddhists. *The books
are usually wrapped in cloth, and when their names are mentioned an honorific is
added equivalent to reverend or illustrious. Upon some occasions they are placed
upon a kind of rude altar near the roadside, as I have seen the images of saints in
Roman Catholic countries, that those who pass by may put money upon it in order to
obtain merit” (HARDY'S East Mon., 192). Compare also with Hindus paying respect to
their Sustras with garlands and perfumes and grains of rice,and the Sikhs to their Grant.

2 The words were at first transmitted down orally; their recital (bhana = to speak)
is one of the duties of a monk even now. The southern (P3li) scriptures are stated
to have been first reduced to writing in Ceylon in 88-76 B.c, in the reign of King
Vartagamani (TuRNOUR, Mahavanso, 207), and the northern by king Kanishka in
the second half of the first century A.p. But as writing was certainly in use in Asoka’s
day—250 B.c.—it is probable that some scriptures were committed to writing at an
earlier period than here assigned to the complete collect. Cf. OLDENBERG, Vinaya Trip.
xxxviii.

3 The verbal accurgcy of these translations has been testified by Max Miiller, Rhys
Davids, Cowell, Foucaux, Feer, Vasiliev, Rockhill, etc.

4 Indian, Kashmiri and Nepalese scriptures. A few of the Tibetan translations were
made from the Pali, ¢.g., vol. 30 of Sutras (Rockaiir’s Udvanaarga, x). Some very old
Indian MSS. still exist in Tibet. His Excellency Shad-sgra Shab-pe, one of the Tibetan
governors (bKah-blon) of Lhasa, while at Darjiling about a year ago, on political
business, informed me that many aucient Buddhist manuscripts, which had been
brought from India by mediteval Indian and Tibetan monks, are still preserved in
Tibrt, especially at the vld monasteries of Sdm-yis, Sakya, Nar-thang and Phiin-tsho-
ling. These manuscripts, however, being worshipped as precious relics, and written
in a character more or less unknown to the Lamas, are kept sealed up and rarely
seen by the Lamas themselves.
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A.D.; and a very few small volumes, those first translated into
Tibetan, date to the epoch of Thon-mi Sambhota, about 645 a.p.

None of these Tibetan translations, however, seem to have been
printed until comparatively recent times, thongh the exact date
of the introduction of printing into Tibet is as yet unknown.

The Tibetan so-called “books” are, strictly speaking, only aylo-
graphs, being printed from rudely carved wooden blocks. Mov-
able type is unknown, and a large proportion of the books are still
written in manuscript. The great canon, the Kah-gyur, was, il
seems, only printed for the first time, at least in its collected
form, about, two hundred years ago.

The paper, which is remarkably tough, is made from the inner
bark of a shrub,! and comes mostly from Nepal and other parts of
the sub-Himalayas, and the Chinese border-lands. The smaller
abstracts from the scriptures, used by the more wealthy devotees,
are sometimes written on ornate cardboard, consisting of several
sheets of paper pasted togetber, and varnished over with a black
pigment, upon which the letters are written in silver or gold;
and occasionally they are illuminated like missals.

Books now abound in Tibet, and nearly all are religious. The
literature, however, is for the most part a dreary wilderness of
words and antiquated rubbish, but the Lamas conceitedly be-
lieve that all knowledge is locked up in their musty classics, out-
side which nothing is worthy of serious notice. '

The Lamaist scriptures consist of two great collections, the
canon and the commentaries, commonly called the ¢ King-gyur,
or properly the Kah-gyur,? and Tan-gyur.” 3 '

The great code, the Kih-gyur, or “ The Translated Command-
ment,” is so called on account of its text having been translated
from the ancient Indian language,’ and in a few cases from the
Chinese. The translators were learned Indian and Kashimri Pan-
dits and a few Chinese monks, assisted by Tibetan scholars.®

The code extends to one hundred or one hundred and eight
volumes of about one thousand pages each, comprising one thou-

1 The Daphne Cannabina. See HopasoN in J.4.8.B., 1832, i,, p. 8, for an account of
its manufacture.

2 bkah-'gyur.

8 bstan-'gyur.

+ rgya-gar-skad, or “ Indian language,” and usually employed as synonymous with
¢ Sanskrit.” -

5 Lo-tsa-wa.



158 THE SCRIPTURES AND LITERATURE.

sand and eighty-three distinct works. The bulk of this colossal
bible may be imagined from the fact that each of its hundred or
more volumes weighs about ten pounds, and forms a package
measuring about twenty-six inches long by eight inches broad and
about eight inches deep. Thus the code requires about a dozen
yaks for its transport ; and the carved wooden blocks from which
this bible is printed require, for their storage, rows of houses like
a good-sized village.

The Kah-gyur is printed, I am informed, only at two places in
Tibet: the older edition at Narthang,! about six miles from
Tashi-lThunpo, the capital of western Tibet and headquarters of the
Grand Panch’en-Lama. It fills one hundred volumes of ahout one
thousand pages each. The later edition is printed at Der-ge?in
eastern Tibet (Kham) and contains the same matter distributed in
volumes to reach the mystic number of one hundred and eight.
In Bhotén an edition is printed at Punakha;® and I bave heard
of a Kumbum (Mongolian) edition, and of one printed at Pekin.
The ordinary price at Narthang is about eight rupees per volume
without the wooden boards. Most of the large monasteries even
in Sikhim possess a full set of this code. The Pekin edition pub-
lished by command of the emperor Khian-Lung, says Kippen, sold
for £600; and a copy was bartered for 7,000 oxen by the Buriats,
and the same tribe paid 1,200 silver roubles for a complete
copy of this bible and its commentaries.* The Kih-gyur was
translated into Mongolian about 1310 A.p. by Saskya Lima
Ch’os-Kyi 'Od-zer under the Saskyi Pandita, who, assisted by a
staff of twenty-nine learned Tibetan, Ugrian, Chinese and Sans-
krit scholars, had previously revised the Tibetan canon by col-
lating it with Chinese and Sanskrit texts, under the patronage of
the emperor Kublai Khan.

The contents of the Kah-gyur and Tin-gyur were briefly
analyzed by Csoma,® whose valuable summary, translated and

1 gN'ar-tan. 2 gDe-dge.

3 5o I have been told.

4 And a copy also of this edition seems to be in the St. Petersburg Academy of
Sciences, obtained about 1830 by Baron Schilling de Canstadt, together with about
2,000 Mongolian and Tibetan treatises.—Bulletin Historicomphilologique del' Académie de
St. Péterbourg, tom, iv., 1848, pp. 321329,

5 Vol xx., As. Reseurches.
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indexed by Feer,! and supplemented in part by Schiefner and
Rockhill, forms the basis of the following sketch. Hodgson’s copy
of the Kah-gyur, on which Csoma worked at Calcutta, contained
one hundred volumes, and appears to have been printed from the
wooden types prepared in 1731, and which seem to be still in
use at Narthang.

The Kih-gyur is divisible into three? great sections, the Tyipi-
trka,® or three vessels or repositories, corresponding generally to
the less inflated Pali version of the Tripitaka of the southern
Buddhists, which has, however, no counterpart of the mystical
Sivaist treatises, the Tantras. The three sections are :—

I. The Dul-va (Skt., Vinaya), or Discipline, the compilation of
which is attributed to Upali,* in thirteen volumes.

IL. The D¢ (Skt., Sitra), or Sermons (of the Buddhas), compiled
by Ananda?® in sixty-six volumes inclusive of Tantras. As these dis-
courses profess to be the narrative of the disciple Anand,® who is
believed to have been present at the originals as uttered by Bud-
dha, most of these Siitras commence with the formula: Evam
mayd srutam, “ Thus was it heard by me ;” but this forraula now
is almost regarded by many European scholars as indicating a
fictitious siitra, so frequently is it prefixed to spurious sutras, eg.,
the Amitabha, which could not have been spoken by Buddha or
recited by Ananda. The Limas, like the southern Buddhists,
naively believe that when Buddha spoke, each individual of the
assembled hosts of gods, demons, and men, as well as the various
kinds of lower animals,” heard himself addressed in his own
vernacular.

III. The CRh'os-non-pa (Skt. Abidharma), or Metaphysics,

1 M. Léon Feer published in 1881 a translation of Csoma’s Anralysis under the
title Analyse duw Kundjour et du Tandjowr in the second volume of the *“Annales du
Musée Guimet,” and appended a vocabulary giving all the names which occur in
Csoma’s Analysis, with an Index and Table Alphabétique de Ouvrages dus Kandjour.
And he gave further extracts in Vol. v. of the same serial.

2 Another classification of the canonical scriptures, especially amongst the Nepalese,
is given by HopesoN (Lang. 13, 49) as “The nine scriptures (Dbarmas),” namely :
1. Prajfia paramitd. 2. Gandha-vyuha. 3. Daga-bhfimisvara. 4.Samadhi-raja. 5.
Lankavatara. 6. Saddharma Pundarika. 7. Tathagatha guhyaka (containing the
secret Tantrik doctrines). 8. Lalita Vistara. 9. Suvarna-prabhasa.

3 sde-snod gsum. 4 Nye-var-K’or. 5 ’Kun-dgah-wo.

6 At the first great council when Buddha’s word was collated

T Cf. also BEAL'S Romantic Legend, 244-254, G'ya Tscker Rol=pa, ch, 26.
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including Transcendental Wisdom (S’er-p’yin, Skt., Prajiia Pa-
ramitd), attributed to Maha Kasyapa, in twenty-one volumes,

These three sections are mystically considered to be the anti-
dotes for the three original sins; thus the discipline cleanses
from lust (Rdga), the sermons from ill-will (Dvesa), and the
wisdom from stupidity (Moha).

By subdividing the Do or Sutra section into five portions, the
following sevenfold division of the canon results :—

“1. Discipline or Dul-va (Skt., Vinaya), in thirteen volumes, deals
with the religious discipline and education of those adopting the
religious life, and also contains Jatakas, avadanas, vyakaranas, sutras,
and ridanas.” (It is the Vinaya of the Sarvastivadains, and its greater
portion has been abstracted by Rockhill.') Tt is sub-divided into seven

arts :

P 1. “The Basis of Discipline or Education (dul-va-gz'i, Skt., I'inaya
Vastu), in four volumes (K, K’, G, and N), translated from the Sanskrit
in the ninth century by the Pandits Sarvajiiyadeva and Dharmakara
of Kashmir and Vidyakara-prabha of India, assisted by the Tibetan
Bandes dPal-gyi lhunpo and dPal-brtsegs. (The chief Jataka and other
tales interspersed through these volumes form the bulk of Schiefner’s
collection of Tibetan tales, translated into English by Ralston.)

2. “Sitra on Emancipation (So-vor-t'ar-pai-mdo, Skt., Pratimoksha
Sitra),® in 30 leaves.

3. ¢ Explanation of Education (Dul-va nam-par-'byed-pa, Skt.,
Vinaya wvibhdga) in four volumes. Enumerates the several rules
(K'rims) of conduct, 263 in number, with examples of the particular
transgression which led to the formation of these laws, Directions
for dress and etiquette.

4. “ Emancipation for Nuns (dGe-slor mahe so-sor thar pai mod, Skt.,
Bhikshuni prutimoksha Sidtra), 36 leaves in the ninth volume (T).

5. ¢ Explanation of the Discipline of the Nuns (Skt., Bhik. Vinaya
vtbhiga) in preceding volume (T).

6. “ Miscellaneous Minutie concerning Religious Discipline (Dul-va
pran-ts'egs-kyi gz'i, Skt., Finaya Kshudrake Vastw), in two volumes.

7. “The highest text book on Education” (Dul-va gzun bla-ma
Vinaya Uttarg Grantha), in two volumes (N and P), and when spoken
of as “the four classes of precepts” (lin-de-zhi) the division eomprises
1,2 and 3, 6 and 7.

II. Transcendental Wisdom (* Ses-rab kyi p’a-rol-tu p’yin-pa,” or
curtly, Ser-ch’in” (Skt., Prajid-pgramita), in twenty-one volumes.

1 The Life of the Buddha, etc. Also in part, but not directly for the Dulva, by
Schiefner in his Tibetische Liebenbescricbung Sakra, impl., St. Petersburg, 1849,

2 Cf. translation from the Tibetan by RockriLL, and from the Pili by Rays Davips
and OLDENBERG, Vinaya Texts.
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They contain, in addition to the metaphysical terminology, those
extravagantly speculative doctrines entitled Prajia-pa@ramit@, which
the Mahayana school attributes to Buddha’s latest revelations in his
mythical discourses mostly to supernatural hearers at the Vultures'
Peak at Rajgriha.' There is no historical matter, all is speculation,
and a profusion of abstraction.

The first twelve volumes, called ’Bum (Skt., Sata Sahasrikd) or
“the 100,000 (slokas of Transcendental Wlbdom),” treat fully of
the Prajiia-piramita at large, and the remaining volumes are merely
various abridgments of these twelve. Thus the three volumes called
Ni-kri (pron. Nyi-thi) or “the 20,000 (slokas)” is intended for those
monasteries or individuals who cannot purchase or peruse the full text ;
while the single volume, entitled the brgyad-ston-pan (ashta suhasrika)
or 8,000 (slokas), contains in one volume the gist of the Prajha-para-
mité, and is intended for the average and junior monks. This is the
volume which is figured on the lotus which Mafijusri, the Bodhisat
of wisdom, holds in his left hand. And for the use of the schoolboys
and the laity there is a recension of three or four leaves, entitled
“ Transcendental Wisdom in a few letters” or Yige-fiun-du (Skt.,
Alpa akshare)® And mystically the whole is further condensed into
“ the letter A, which is considered  the mother of all wisdom,” and
therefore of all men of genius; all Bodhisatvas and Buddhas are said
to have been produced by “A” since this is the first element for
forming syllables, words, sentences, and a whole discourse.

One of the most favourite Sutras and a common booklet in the
hands of the laity, is “the Diamond-cutter” (rDo-rje gc’od-pa, Skt.,
Vajrack'edika). In it Bhagaviti (Sakya) instructs Subhiiti, one of his
disciples, in the true meaning of the Prajfia-paramita.?

The full text ('Bum) was translated from the Sanskrit in the ninth
century by the Indian pandits Jina Mitra and Surendra Bodhi, and
the Tibetan interpreter Ye-s’es-sde.

III. * Association of Buddhas” (P’al-c’ar, Skt., Buddhavatarsaka),
in six volumes. Description of several Tathagatas or Buddhas, their

rovinces, etc. Enumeration of several Bodhlsats the several degrees
of their perfectlons, ete.

This great Vaipulya (or developed Sutra) is alleged to have been
preached by Buddha in the second week of his Buddhahood and before
he turned the ¢ Wheel of the Law” at Benares, And it is asserted to
have been delivered in nine assemblies at seven different places, and is
thus given pre-eminence over the first historic discourse at Sarnath.

IV. “The Jewel-peak” (dkon-brtsegs, Skt., Ratna-kidta). Enu-

1 They are alleged to have been delivered in sixteen assemblies at the following
sites: Gridhrakita, Sravagtl, Venuvana, and the abode of the Paranirmita-vasa-
vartins. cf. Bun. Nany10’s Jap. Budd. Sects, p. xvii.

2 This probably corresponds to the Mahaprajfia paramita hridaya Satra, translated
by BeaL (Catena, 282), and perhaps the original of the more expanded treatises.

3 It has been translated from the Sanskrit by CoweLL, Makdydna Texts, ii., xii.

M
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meration of several qualities and perfections of Buddha and his
doctrine,

V. The Aphorisms (Tib.,, mDo or mDo-sde Siutra or Sutranta).
Ihe amplified or developed Sitras are called Faipulya. In a general
sense, when the whole Kha-gyur is divided into two parts, mDo and
rGyud, all the other divisions except the rGyud are comprehended in
the mDo class. But in a particular sense there are some treatises
which have been arranged under this title. They amount to about
270, and are contained in thirty volumes. The subject of the works
is various. The greatest part of them consist of moral and meta-
physical doctrine of the Buddhistic system, the legendary accounts of
several individuals, with allusions to the sixty or sixty-four arts, to
medicine, astronomy, and astrology. There are many stories to ex-
emplify the consequences of actions in former transmigrations, descrip-
tions of orthodox and heterodox theories, mural and civil laws, the six
kinds of animal beings, the places of their habitations, and the causes
of their being boxn there, cosmogony and cosmography according to
Buddhistic notions, the provinces of several Buddhas, exemplary
conduct of life of any Bodhisat or saint, and in general all the twelve
kinds of Buddhistie Scriptures * are to be found here.

The second volume (K’) contains the romantic biography of
Buddha-the Lalita Vistara, translated by M. Foucaux.”? The seventh
volume (J) contains the Saddharma Pundarika,® ov White Lotus of the
Holy Law, translated from the Sanskrit into French by Burnouf, and
into English by Prof. H. Kern,* and the most popular treatise with
Japanese Buddhists. The eighth volume (IN) contains “the Great
Decease” (Makaparinirvana). The ninth volume has, amongst others,
the Surangama Samadhi Sitra referred to by FaHian, The twenty-
sixth volume (L), folios 329-400, or chapters of ‘joyous utterance ”
(Udanas), contains the Ud@navarga,” which Schiefner showed to be the
Tibetan version of the Dhammapada ; and which has been translated into

1 This twelve-fold division (ysun rab yan-lay bc’u-giis) I here extract from the
Vyutpatti in the Tan-gyur: 1. Sutran (mdo-sdehi-sde) discourses. 2. geyam (dbyans
kyis bsfiad), mixed prose and verse. 3. Vyakaranai (lun du-bstan), exposition. 4.
Gdthi (Tshigs-su-bc’ad), verse. 5. Uddnan (Ced-du-brjod). 6. Nidanan (glin-gzhi).
7. Avadinan (rtogs-pa-brjod). 8. Itierittahan (de-lta bw byun). 9. Jataka (skyes-pa-
rabs). 10. Va/pwlyan (shin-tu-rgyas), very expanded. 11. Atbhiatdharmmak (rmad-
du byun), mysteries. 12. Upadesuh (gtun-la-dbab). This division, says BurNoUF
(Zntrod., p. 45-60), writing of Nepalese Buddhism, is made up of the older nine angas
mentioned by Buddhagosha, A.p. 450, to which were added at a later period Nidana,
Avadana, and Upadesa. Conf. also CHILDERS’ Dict., BURNOUF'S Lofus, 355, 356;
HARDY'S Manr.; HopasON'S Ess., 15; RHys Davins’ Budd., 214,

2 Also summarised by CsoMa (.12al.,413) and Vasiv, B., 8,4,176; FEER's Intro., p. 72.
Also abstracted by RockuiLL, B., ii.; and in part from the Sanskrit by Raj. Mitra.

3 Dam-pahi ch’os padma dkar-po.

£ Vol. xxi., Serred Books of the East.

8 Ch'ed-du brjod pdi ts'oms ; see also CsoMA’s An., p. 477. Its commentary by Praj-
fidvarman (a native of Bengal who lived in Kaghmir in the ninth century—Zdrandtia,
p. 204, RockRILL, Xii.) is-in Vol. Ixxi. of Tan-yyur.
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English with copious notesby Mr. Rockhill. It eontainsthree hundred
verses, which “are nearly identical with verses of the Dkammapada ;
one hundred and fifty more resemble verses of that work.” The varia-
tions show that the northern translation was made from a different
version than the Pali,' and from, as Mr. Rockhiil believes,® a ¢ Sanskrit
version in the dialect prevalent in Kashmir in the first century ®.c., at
which period and in which place the compiler, Dharmatrata,’ prob-
ably lived.” '

From this (D6) division of the Kah-gyur are culled out the Indian
mystic formulas, mostly in unintelligible gibberish, which are
deemed most potent as charms, and these form the volume named
mDo-man gzunt bsdus, or curtly, Dé-man or ¢assorted aphor-
isms”—literally * many Suatras.” These formulas are not used in
the worship of the Buddhas and superior gods, but only as priestly
incantations in the treatment of disease and ill-fortune. And as
these spells enter into the worship of which the laity have most
experience, small pocket editions of one or other of these mystic
Satras are to be found in the possession of all literate laymen, as
the mereact of reading these charms suffices to ward off the demon-
bred disease and misfortune,

The remaining divisions of the canons are :—

VI. Nirvane (Mya-nan-las-’das-pa), in two volumes. An extended
version, part of the eighth volume of the mDo on “ The Great Decease,
or Entire deliverance from Pain.” ¢ Great lamentation of all sorts of
animal beings on the approaching death of Shakya ; their offerings or
sacrifices presented to him; his lessons, especially with regard to the
soul. His last moments; his funeral; how his relics were divided and
where deposited.” .

VIIL. Tantra (rgyud), in twenty-two volumes, ¢ These volumes in
general contain mystical theology. There are descriptions of several
gods and goddesses. Instruction for preparing mandalas or circles
for the reception of those divinities. Offerings or sacrifices presented
to them for obtaining their favour. Prayers, hymns, charms, etc.,
addressed to them. There are also some works on astronomy, as-
trology, chronology, medicine, and natural philosophy.”

In the first volume (K) are found the Kalacakra doctrine’ and
Sambara. In the third the history of the divine mothers ¥Tardhi, etc.

1 RockuiLy's Uddnavarga, ix.

2 Loc eit., X.

3 Tarandtha, p. 54, lig. 8.

¢ gz'uns = Skt. dharari, which is a mystic spell like the Hindd Maatra,
5 CsoMA, An., p. 487.

6 (soma, An., p. 487.

7 CsOMA, Gram., p- 172; Dict., 488.
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In the seventeenth volume (M) the expelling of devils and Niga-
worship. The ZTathayata-yuhyaka contains a summary of the Sivaic
esoteric doctrine,

The word * Tantra,” according to its Tibetan etymology, literally
means ' “treatise or dissertation,” but in Buddhism as in Hindiism, it
is restricted to the necromantic books of the later Sivaic or Sakti
mysticism,

The Tantras are arranged into “ The four classes” (gyud sde bzhi):

1. Kriyd Tantra (bya-bai-rgyud).

2. Carya T. (spyod-pai rgyud).

8. Yoga T. (rual-byor rgyud).

4. Anuttara Yoga T. (rnal-'byor bla-na med-pai rgyud) or “The
peerless Yoga.”

The first two form together the lower division (’og-ma), and the
latter two the higher division (gon-ma). It is only in the Anuttara
Yogatantras, including the Atiyoga (Ds og-ch’en), that the tutelary
tiends and their Jinas have female energies or Matris.

Those translated from the eighth to the eleventh centuries A.n. are
called ‘the Old,” while the latter are ‘“thé New.” Amongst those
composed in Tibel are the Hayagriva, Vajraphurba and sKu-gsun-t'ugs
yon-tan ’p’rin las.

THE COMMENTARIES (TAN-GYUR).

The Buddhist commentators, like those of the Talmud, overlay
a line or two with an enormous excrescence of exegesis.

The Tibetan commentary or Tdi-gyur is a great cyclopedic
compilation of all sorts of literary works, written mostly by
ancient Indian scholars and some learned Tibetans in the first
few centuries after the introduction of Buddhism into Tibet,
commencing with the seventh century of our era. The whole
makes two hundred and twenty-five volumes. TItis divided into
the classes—the rGyud and mDo (Tantra and Sitre classes in
Sanskrit). The rGyud, mostly on tantrika rituals and ceremonies,
make eighty-seven volumes. The mDo on science and literature
one hundred and, thirty-six volumes. One separate volume con-
tains hymns obr praises on several deities and saints. And one
volume is the index for the whole.?2 The first sixteen volumes
of the mDo class are all commentaries on the Prajiid-pdramsitd.
Afterwards follow several volumes explanatory of the Madhyamika
philosophy (of Nagirjuna) which is founded on the Prajiia-paramita.?

1 JAESCHKE, p. 112, 2 CsoMA, An., 553,

3 A few of the individual treatises have been translated, either in full or abstrart,
by Schiefner, Rockhill, etc. Nagéarjuna's Friendly Epistle (bches-pahi p'rin yig), by
WeNzeL in J. Pale Text Soc., 1886
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One volume contains the Tibeto-Sanskrit dictionary of Buddhist
terminology, the “bye-brag-tu rtogs byad (pron. je-tak-tu toy-je)
—the Mahavyutpati! Under this heading would also come the
later commentaries, such as the Bodhi-patha (in Mongolian—Bodhi
Mur). Its contents include rhetorie, grammar, prosody, mediweval
mechanics, and alchemy. But its contents have not yet been
fully examined.?

THE. INDIGENOUS TIBETAN LITERATURE.

The indigenous works composed in Tibet are for the most part
devoted to sacred subjects. The secular books exist, as a rule,
in manuscript, as the printing is in the hands of the monks.?

The sacred books may be divided into («) apoecryphal and
(b) authentic or quasi-authentic.

The apocryphal works are the most numerous and most popular,
Chief amongst. these are the fictitious ¢ revelations” or Terma
books, already referred to in describing the part which they played
in the origin of the sects of Lamaism. These Terma books may
be recognized by their style of caligraphy. For instead of the
opening sentences and chapters commencing with the hook-like
symbol for Om, duplicated or triplicated, as on the cover of this
book, and the punctuation periods being vertical lines, as in
ordinary orthodox books, the Terma books commence with the
ordinary anusvara (AM), or a vertical stroke enshrined in a
trefoil-like curve, and their periods are marked by two small
circles one over the other, like the Devanagari visarga, but with
& curved line with its concavity upwards, intervening. These
“revelations,” it will be remembered, pretend to be the composi-
tion of St. Padma, the founder of Lamaism.?

1 The Sanskrit text of which has been published by Maiyaneff ; and much of it is
abstracted in the Buddhistische Triglotte, printed by Schiefner, St. Petersburg, 1859.

2 The 2nd vol. of the Annales du Musée Guimet contains some additional notes on
the Tan-gyur by M. Léon Feer.

3 Most of the printing-monastic establishments issue lists of the books which they
sell.

4 Amongst the better known are: The Golden Rosary of Displayed Letters (T'ug-
yig gser-'p'ren), found by Sang-gyas gling-pa ; The Displayed Lotus Orders (Padma
bkah-t'an), found by O-rgyan gling-pa; Ka-t'ang Zang-gling ma; The Lamp En-
lightener of Prophecy (Lung-brtan gsal-bal sgron-me). Also of this nature are:
The Directions for the Departed Soul to find its way to bliss (Pa-cha-to’s-sgrol).
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To this revelation class belong also the fictitious works attri-
buted to King Sron Tsan Gampo.!

Of the other most common apocryphal works found in Sikhim
are the Nd-yik, or « Story of the Sacred Sites of Sikhim,” and Lha-
tsun’s inspired manual of worship for the great mountain god
Kanch’en-dso-na (English, Kinchinjunga). Each monastery pos-
gesses in manuscript a more or less legendary account of its own
history (deb-t’er), although this is kept out of sight. In the
Lepcha monasteries and in the possession of a few Lepcha laymen
are found the following, mostly translations from the Tibetan:
(1) Tashi Sui, a fabulous history of St. Padma-sambhava; (2) Guru
Ché War; (3) Siakun de-lok, the narrative of a visit to Hades by
a resuscitated man named Sikun ;2 (4) Ek-doshi man-lom—forms
of worship.

The large work on the Niga demigods—the Lu-’bum dkar-po—
is regarded as a heterodox Bon-po book.?

As authentic works may be instanced, the religious chronologies
(Ch’os-’byun) and records (Deb-t’er) by Bu-ton, and Padma-kar-
po; the histories (Sun-bum) of Zhva-lu Lo-tsa, and Taranatha’s
well-known history of Buddhism in India, and a useful cyclo-
pedia by an Amdé Liama entitled T’ub-dban bstan-pahi Nima ;
. and as quasi-authentic the fifth Grand Lama’s “royal pedigree.” 4
All begin with pious dedicatory sentences and usually end with
the Buddhist wish that the writer may acquire merit through
his literary work.

But most of the autobiographies so-called (rNam-t’ar) and re-
cords (Yig-tsan or deh-t’er) are legendary, especially of the earlier
Lamas and Indian monks are transparently fictitious, not only on
account of their prophetic tone, though always “discovered ” after
the occurrence of the events prophesied, but their almost total
absence of any personal or historic details. Some of the later ones

1 (1) Mani bKah-bum (already referred to), the legendary history of Avalokita and
a maze of silly fables, (2) Salch’em or Sron Tsan Gampo's Horourable Will or
Testament, and (3) an exoteric volume entitled * The Sealed Commands,” bka-rgga-
ma, which is kept carefully secreted in some of the larger monasteries. It belongs to
the silly esoteric class of books called Saji-nak.

2 Cf. also the play of Nansa, The Brilliant Light Chap. xx.

3 A German translation by Schiefner of the smaller version has been published by
the St. Petersburg Acad. (Das Weisse Ndga Hunderh tavsend.) Cf. also RockniLy, L.,
p. 217, 2.

4+ gyal-rabs [Skt., Rajvansa].
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dealing with modern personages are of a somewhat more historical
character, but are so overloaded by legends ag to repel even en-
thusiastic enquirers. '

The leading ritualistic manuals of the various sects are of a
more or less authentic character, and small pocket editions of these
prayer books (smon-lam) and hymns (bstod-tsogs) are very
numerous.! Individual Lamas possess special books according to
their private means and inclinations, such as the 100,000 songs® of
the famous mendicant sage Mila-rd-pa on the worship of Tard
and other favourite or tutelary deities, and the mode of making
their magic-circles. Mongol Limas lave the Dsang-lun. The
specialist in medicine has one or more fantastic medical works,
such as Mannag-rgyud, S’ad-gyud; and the Tsi-pa or astrologer
has the Baidyur Larpo and other books on astrological calculations
and sorcery, many of which are translated from the Chinese.

Some further details of ritualistic books are found in the
chapters on the monklood and on ritual, where several abstracts
are given.

The secular works, through most of which runs a more or less
Buddhistic current, are mainly annals or chronicles (16-rgyu).

Good and clever sayings and reflections (rtogs-brjod), as ¢ The
precious rosary” (rin-ch’en-p’ren-wa), a collection of proverbs, and
drinking songs.

Tales more or less fabulous (sgruns). The best known of these is
that of Ge-sar (=% Czar or Cesar), who is described as a mighty war-like
king of northern Asia, and who is made to figure as a suitor for the
hand of the Chinese princess before her marriage with Sron Tsan Gam-

po, although it is evident the legendary accounts of him must be more
. ancient. Baber® refers to the story-book named Djriung-yi* songs.’

1 The Ge-lug-pa monk’s manual is “The Bhikshu's Timely Memoranda (dGre-slon-
gi-du-dran), and his other special books are the two volumes by Tson K'apa entitled :
Tke Gradual Path {Lam riie ¢’en-bo),a doctrinal commentary based on Atisa’s version
of the Bod: Patha Pradip, and The Gradual Path of Vajradhare (rDor-c’an Lam-
rim), a highly Tantrik book. (Cf. Csoaa, Gr, 197.) For Bodhi-mur (Bodhi-patha), see
ScEMIDT'S Ssanany Ssetsen.

2 gLu-bum,

3 Op. cit., p. 88.

4 Rock., 8., p. 288, suggests this may be rGyus-yi-dpe.

5 Amongst indigenous geographical works is “ A Geography of the World ” (Ds«m-liz
gye-she). The references to countries outside Tibet are mainly confined to India, and are
even then very inexact. Its most useful section is that descriptive of Tibet, translated
by Sarar, J.A.S.B., 1887, pp. 1 et svq. See also Wei-tshany thu shi, abstracted by
Klaproth from the Chinese,, Cf. also CsoMA’s enumeration of Tibetan works, J.A.8.B.,
vii., 147 ; ix., 905.
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THE LAMAIST LIBRARY.

The Lamaist library is usually situated within the temple.
The large books are deposited in an open pigeon-holed rackwork.
The sheets forming the volume are wrapped in a napkin; and
the bundle is then placed between two heavy wooden blocks, as
covers, which bear on their front end the name of the book in
letters graved in relief and gilt. The whole parcel is firmly bound
by a broad tape and buckle tied across its middle. These ponderous
tomes are most unwieldy and not easy of reference. When the
book is read away from tables as is usually the case, it is held
across the knees, and the upper board and the leaves as they are
read are lifted towards the reader and repiled in order in his lap.
Before opening its fastenings, and also on retying the parcel, the
monk places the book reverently on his head, saying, “May I
obtain the blessing of thy holy word.”

Copyists of manuscript, as well as composers and translators,
usually conclude their work with a short stanza expressing their
pious hope that ¢ this work here finished may benefit the (unsaved)
animals.”

An enormous mass of Lamaist literature is now available in
Europe in the collections at St. Petersburg, mainly obtained from
Pekin, Siberia, and Mongolia; at Paris,and at the India Office, and
Royal Asiatic Society ! in London, and at Oxford, mostly gifted by
Mr. Hodgson.?

The St. Petersburg collection is the largest, and extends to
over 2,000 volumes.’

1 Catalogue of these, by Dr. H, WENzEL, in J.R.A4.S., 1891.
2 The India Office copy of the canon was presented to Mr, Hodgson by the Dalai
Lama.
Notices of these occur in various volumes of the Melang. Asiat. de St. Petersh.



VIII.

THE LAMAIST ORDER AND PRIESTHOOD.

“ Without the Lama in front,
God is not (approachable).”— Tibetan Proverb.

in primitive Buddhism, the monastic order or con-
gregation of the Virtuous Ones? forms the third
member of the Trinity, “The Three most Precious
Ones” of Lamaism. But owing to the rampant
sacerdotalism of Tibet, the order is in a much higher position
there than it ever attained in Indian Mahayina Buddhism, accord-
ing to the current Tibetan saying above cited.

The order is composed of Bodhisats both human and celestial.
The latter occupy, of course, the highest rank, while the so-called
incarnate Limas,® who are believed to be incarnated reflexes from

1 After Giorgi. 2 8kt., Seagha ; Tib,, dGe-dun. % sprul-sku, or ku-s'o.
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a superhuman Buddha or Bodhisat or a reborn saint, are given an
intermediate position, as is detailed in the chapter on the hier-
archy.

The Liamas are ¢ the Bodhisats who have renounced the world,”*
and thus are held to correspond to the Saigha of primitive
Buddhism consisting of the Bhikshus (mendicants), Sramaneras
(ascetic) and Arhats. The nuns, excepting the so-called incar-
nations of celestial Bodhisats (e.g., Dorje-p’agmo), are given an in-
ferior position scarcely higher than lay devotees.

While the laity, corresponding to ¢ the pious householders and
hearers ”* of the primitive Buddhists, who under the Mahiyina
system should be ¢ the Bodhisats who reside in their houses,” are
practically excluded from the title to Bodhisatship or early Buddha-~
hood like the Lamas, and are contemptuously called the *“ Owners of
Alms,”? those “ bound by fear,”* and the ¢ benighted people ;” &
although the lay devotees are allowed the title of Updsaka and
Updsika ® if keeping the five precepts, and those who are uncelibate
are called “ the pure doer”;7 while the Nen-to or Nen-ni®
keep four of the precepts.

The supreme position which the Lamas occupy in Tibetan society,
both as temporal and spiritual rulers,and the privileges which they
enjoy, as well as the deep religious habit of the people, all combine
to attract to the priestly ranks enormous numbers of recruits, At
the same time it would appear that compulsion is also exercised
by the despotic priestly government in the shape of a recognized
tax of children to be made Lamas, named bTsun-gral. Every
family thus affords at least one of its sons to the church. The
first-born or favourite son is usually so dedicated in Tibet. The
other son marries in order to continue the family name and in-
heritance and to be the bread-winner ; and many families contribute
more than one, as the youths are eager to join it.

1 Pravrajya.

2 Hooes., Illns., p. 98; Harpy, E. M., p. 12.

3 sbyrin-bdays.

4 ’figs-rten-pa.

3 mi-nug-pa.

8 d(fe-bsiien. 'This title is also applied to a novice, probationer, or candidate. Cf.
KoGPP., ii., 252 ; ScHLAG., 162 ; JAESCHE., D., 85.

T mtLan-spyod,

Y gsilen-gnas.

¢ Conf. also Pandit, A. K. In Sikhim it is the second son ; and also in Ladik (MARx,
los. cit.).
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Thus in Tibet, where children are relatively few, it is believed
that one out of every six or eight of the populatior is a priest. In
Sikhim the proportion is one to ten.! In Ladak one-sixth.’ In
Bhot@n one to ahout ten.

GRADES.

In every monachism there are naturally three hierarchical
seniorities or ranks, namely : the scholars or novices, the ordained,
and the reverend fathers or the priests, just as in the common
guilds or arts are the grades of the apprentice, the journeyman,
and the master. Indian Buddhism had its grades of the Srama-
nera (or the novice), of the expert Sramana or Bhikshu (the mode-
rate one or beggar), and of the Sthavira or Updydhy« (master or
teacher).

Lamaism has naturally these necessary degrees of clerical
maturity and subordination, and by dividing the noviciate into
two sections it counts four, thus :—

1. The clerical apprentice or scholar. The customary title of
this first beginner in holy orders is (fé-fien, which means * to
live upon virtue,” and is a translation of the Sanskrit word
Updsaka or lay-brother. This word has a double meaning; it
shows firstly the simple lay believer, who has promised to avoid the
five great sins ; and secondly the monastic devotee or scholar, who
keeps the ten precepts and is preparing for the holy orders to
which he partly belongs through the clothes he wears and the official
acknowledgment which he has received. He is also called Rab-
byun or  excellent born.” The Mongols call these ‘ Schabi,”
and Bandi, Banda, or “ Bante,”* which latter word seems to be
of Indian origin. The Kalmaks call them Manji.*

2. The Ge-ts'ul, the commencing, but not quite fully ordained
monk, an under priest, or deacon, who keeps the thirty-six
rules.

3. @e-long or “ virtuous or clerical beggar,” the real monk, the
priest, over twenty-five years of age, and who has been fully
ordained, and keeps the two hundred and fifty-three rules.

1 See my Lamaism <n Sikhim.

2 KN1GHT, op. cit., p. 130.

3 Cf. JAESCHEE, D., 364.

4 TheSantéls of Bengal, who are believed to be of the so-called Turanian descent,
call their chiefs Manj:.
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4. The Kan-po, which means the master or Abbot (Skt.,
" Upiadhydya). He is the end, the true extremity of the Lamaist

monachism, because he has under him all the scholars, novices,
and common monks. And althoughshe regenerated or re-incar-
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nated monks, the Chutuktus, and sovereign priest-gods are above
him," their originals were essentially nothing else than abbots.
He it is, who in the early time was. probably the only one to be
honoured by the title Lima (Guru or master), and to whom is
given this title even to the present time; although he may be
called a Grand Lama to distinguish him from the other cloister
inhabitants. Only the larger cloisters have a K’an-po, who has
the right to supervise several smaller Lamaseries and temples,
and whose position seems to be such that he is compared as a rule
with the catholic bishop.?

THE CURRICULUM.

In sketching the details of the curriculum of the Lama, I give
the outlines of the course followed in the greatest of the monastic
colleges of the established church of Tibet—the Ge-lug-pa—as
related to me by Lama-graduates of these institutions, namely,
of De-pung, Sera, Gih-ldan, and Tashi-lhunpo, as these set the
high standard which other monasteries of all sects try to follow,
and marked departures from this standard are indicated in a
subsequent note.

The child who is the Lama-elect (btsan-ch’un) stays at home
till about his eighth year (from six to twelve), wearing the red or
yellow cap when he is sent to a monastery, and educated as in a
sort of boarding-school or resident college, passing through the
stages of pupil-probationer (da-pa), novice (ge-ts'ul), to fully-
ordained monk (ge-lon), and, it may be, taking one or other of
the degrees in divinity, or a special qualification in some particular
academic department.

As, however, the applicants for admission into these monastic
colleges have usually passed the elementary stage and have already
reached, or nearly reached, the stage of noviciate at some smaller
monastery, I preface the account of the course in great mon-
astic colleges by the preliminary stage as seen at the leading
monastery in Sikhim, the Pemiongchi, which is modelled on that
of the great Nin-ma monastery of Mindolling.

Preliminary Examination—Physical.—When the boy-candi-

1 Those K’an-pos who have gone through the Tantra or rgyud-pa course have a
higher repute than the others.
2 KSPPEN, ii., 2564.
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date for admission is brought to the monastery his parentage is
enquired into, as many monasteries admit only the more respect-
able and wealthier class.! The boy is then physically examined
to ascertain that he is free from deformity or defect in his limbs
and faculties. If he stammers, or is a cripple in any way, or bent
in hody, he is rejected. When he has passed this physical exam-
ination he is made over by his father or guardian to any senior
relative he may have amongst the monks. Should he have no
relative in the monastery, then, by consulting his horoscope, one
of the elder monks is fixed upon as a tutor, who receives from the
lad’s father a present of money,? tea, eatables, and beer.* The
tutor or elder (Ger-gin)* then takes the boy inside the great hall
where the monks are assembled, and publicly stating the parentage
of .the boy and the other details, and offering presents of beer, he
asks the permission of the elder monks (dbU-ch’os) to take the
boy as a pupil. On this being accorded the boy becomes a pro-
bationer.

As a probationer he is little more than a private schoolboy under
the care of his tutor, and doing various menial services. His hair
is cropped without any ceremony, and he may even wear his
ordinary lay dress. He is taught by his tutor the alphabet (the
“Ka, K'a, Ga,” as it is called),’ and afterwards to read and recite
by heart the smaller of the sacred books,® such as:—

Lett bdun ma, or “The Seven Chapters”—A prayer-book of St.
Padma,

Bar-c’ad lam gsel or “Charms to clear the way from Danger and
Injury ”—A prayer to St. Padma in twelve stanzas.

Sher-phyin—An abstract of transcendental wisdom in six leaves.

sKu-rim—A sacrificial service for averting a calamity.

Moun-lam—Prayers for general welfare.

sDig sags, or “The Confession of Sins.”!

The mere act of reading

.

1 At Pemiongchi only those candidates who are of relatively pure Tibetan descent
by the father’s side are ordinarily admitted. '

2 In Sikhim definite fees are payable at the different ceremonies for admission to
the order, as detailed in my Ldmaism <n Sikkim, amounting to about 150 Rs., in the
case of the highest monastery—Pemiongchi. In Bhotan it is stated (PEMBERTON’S
Report, p. 118; TURNER'S Embassy, 170) that the fee is 100 Bhotanese rupees.

3 This, of course, would not be offered in a Ge-lug-pa monastery.

¢ dge-rgan, or “the Virtuous Elder.” 5 See p. xviil.

6 Such small manuals are about eight or ten inches long by two to three inches
broad, and usually have the leaves stitched together.
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this holy booklet even.as a school exercise cleanses frora sin. DMost of
the monasteries possess their own blocks for printing this pamphlet.
Both the text and its translation are given by Schlagintweit.*

rDor gchod—A Sitra from the book of transcendental wisdom.

P’yogs-bc’ui-p’yogs-dral, or description of the ten direc-
tions

Namo Guru—* Salutation to the Gura”

mC'od-"bul-—To give offerings

gTorma—Sacred cake

"bSans bsur—IncAnse and butter-incense ...

1To-mc’od-—Rice offering

Rig-'dsin snén-gro—The first eqsay of the sage

Drag-dmar sntn-'gro—The primer of red fierce deity

bKa brgyed—“ The eight commands” or precepts

bDe gs’egs kun 'dus—The collection of the Tathigatas ...

Yes’es sku mc’og—The best foreknowledge

rTsa-gdun bs'ag-gsal—The root-pillar of clear confes-
sion .

pages.

”
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The young probationer is also instructed in certain golden
maxims of a moral kind, of which the following are examples :—+

Buddhist Proverbs :—

‘Whatever is unpleasing to yourself do not to another.

Whatever happiness is in the world has all arisen from a wish for
the welfare of others. Whatever misery there is has arisen from
indulging selfishness.

There is no eye like the understanding, no blindness like ignorance,
no enemy like sickness, nothing so dreaded as death.

A king is honoured in his own dominions, but a talented man every-
where,

“The four Precipices in Speech.—If speech be too long, it is te-
dious ; if too short, its meaning is not appreciated ; if rough, it ruffles
the temper of the hearers; if soft, it is unsatisfying.

“ The Requirements of Speech.—Speech should be vigorous or it will
not interest ; it must be bright or it will not enlighten ; it must be
suitably ended, otherwise its effect is lost.

“ The Qualities of Speech.—Speech must be bold as a lion, gentle and
soft as a hare, impressive as a serpent, pointed as an arrow, and evenly
balanced as a dorje held by its middle (literally ¢ wazist ”).

“ The Four Relutions of Speech.—The question should first be stated.
The arguments should be duly connected, the later with the earlier.
Essential points should be repeated. The meanings should be illus-
trated by examples.

L The word for s/x is “scorpion,” thus conveying the idea of a vile, venomous, claw-
ing, acrid thing.
2 Op, cit., pages 122 to 142,
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“The religious king Sron-1san Gampo has said (in the Mani-kah-
’bum) : “ Speech should float freely forth like a bird into the sky, and
be clothed in charming dress like a goddess. At the outset the object
of the speech should be made clear like an unclouded sky. The speech
should proceed like the excavation of treasure. The arguments should
shoot forth nimbly like a deer chased by fresh hounds, without hesita-
tion or pause.”

% Assemblies.—People assemble for three purposes, namely, for, (a)
happiness, (b) sorrow, and (¢) worldly gossip. The assemblies for happi-
ness are three,namely,(1) for virtuous acts, (2) for worship in the temples,
and (3) for erecting houses and for feasts. The assemblies for virtuous
acts are four, viz., the gathering of the monks, the gathering of the laity
for worship, writing and copying holy books, and giving away wealth
in charity. There are six kinds of assemblies for worship, namely, the
gathering of the rich, the gathering in a separate place of the common
men, the gathering for thanksgiving of those who have escaped from
their enemy’s grasp, traders returned safely and successfully, sick men
who have escaped from the devouring jaws of death, and youths on
gaiuning a victory.

“The eight acts of Low-born persons.—Using coarse language, im-
politeness, talking with pride, want of foresight, harsh manners, star-
ing, immoral conduct, and stealing.

The ten Faults.—Unbelief in books, disrespect for teachers, render-
ing one’s self unpleasant, covetousness, speaking too much, ridicul-
ing another’s misfortune, using abusive language, being angry with
old men or with women, borrowing what cannot be repaid, and
stealing.

Invoking * The Blessing of Eloquence” (hag-byin-rlabs). This is a
Mantrayina rite instituted by the “great saint” K’yuin-po (Skt.,
Garuda or Puna, or Brika.)’

“T go for refuge to the Three Holy Ones! May I attain perfection
and benefit the animal beings. The one who brought me to the light
is at the tip of my tongue and the white Om made up of the words is
above the moon : the white A7l (vowels) go by the right circle, the red
Ka-li (consonants) go by the left and the blue Atan-siin by the right.”
I repeat them secretly after deep contemplation :

“Om! a,a,i,i, u,u,riri i li e, ai, 0, ou, angah ! swaha! (This
is to be repeated thrice.) Om! Ka, Kha, Ga, Gha, Na (and here follow
all the letters of the alphabet). (Three times). Om! ye dhérma
(here follows ‘ The Buddhist Creed’ thrice.) Through the rays of the
seed of the mantra-rosary and the power of the blessings of speech, I
summon the accomplishments of the seven precious rgyal-srid and
*The eight glorious signs.”” By repeating the above one attains accom-
plishment in speech.

During this training the boy’s relatives call about once a month

1 Cf. also the “ Garuda Charm,” figured at p. 387.
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to enquire after his progress and health, and to pay the tutor his
fees for the lad’s board and education.

After two or three years of such rudiinentary teaching, when
the boy has committed to memory the necessary texts (amounting
to about one hundred and twenty-five leaves), his tutor sends in
an application for his admission as a novice.

The mode of admission to the noviciateship in the great De-
pung monastery is as follows :—

THE NOVICIATE.

The tutor-Liama of the applicant for the noviciateship addresses
the head monk (spyi-rgan) of his section for permission to admit
“the applicant, and at the same time offers a ceremonial scarf! and
the fee of ten rupees. Then, if the applicant be found free from
bodily defects and otherwise eligible, a written agreement is
made out in the presence of the head monk and sealed by the
thumb.

To get his name registered in the books of that particular school
of the monastery to which he is to be attached, the pupil and his
tutor go to the abbot? or principal of that school and proffer their
request through the butler or cup-bearer,® who conducts them to
the abbot, before whom they offer a scarf and a silver coin (preferably
an Indian rupee), and bowing thrice before him, pray for admis-
sion.

Amongst the questions now put are: Does this boy come of
his free wil? Is he a slave, debtor, or soldier? Does anyone
oppose his entry ? Is he free from deformity, contagious disease,
or fits? Has he neglected the first three commandments ? Has
he committed theft, or thrown poison into water, or stones from a
hillside so as to destroy animal life, etc.? What is his family ?
and what their occupation ? and where their residence ? On giving
satisfactory replies, he is then required to recite by heart the texts
he has learned ; and if approved, then the names of the pupil and
his tutor are written down and duly sealed by the thumbs, and a
scarf is thrown around their necks, and the boy, who has heen
dressed in princely finery, has his dress exchanged for the yellow
or red robe in imitation of Sikya Muni’s renunciation of the
world ; while, if he is rejected, he is ejected from the monastery,

! lha-rdsas. 2 mk’an-po. 3 gsol,
N
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and his tutor receives a few strokes from a cane, and is fined
several pounds of butter for the temple lamyps.

The approved pupil and his tutor then proceed to the head
Lama (Zal-no) of the great cathedral (common to the colleges of
the university), and, offering a scarf and a rupee, repeat their
requests to him, and the names of the pupil and tutor and his
sectional college or residentiary club are registered, so that should
the pupil misconduct himself in the cathedral, his teachers, as well
as himself, shall be fined.

The neophyte is now a rvegistered student (da-pa),! and on
returning to his club, he is, if rich, expected to entertain all the
residents of the club to three cups of tea. If he has no relatives
to cook for him, he is supplied from the club stores; and any
allowance? he gets from his people is divided into three parts,
one-third being appropriated by his club for messing expenses.
Then he gets the following monkish robes and utensils, viz., a
sTod-’gag, bs’am-t'abs, gzan, zla-gam, z’'wa-ser, sgro-lugs, a cup, a
bag for wheaten flour, and a rosary.

Until his formal initiation as an ascetic, ¢ the going forth from
home” (pravrajyd-vrate), by which he becomes a novice (Ge-ts’ul,
Skt., Sramana), the candidate is not allowed to join in the religious
services in the monastery. So he now addresses a request to the
presiding Grand Lama® to become a novice, accompanying his
request with a scarf and as much money as he can offer.

The ceremony of initiation is generally similar to that of the
southern Buddhists.'

On the appointed day—usually on one of the fast days (Upo
satha), the candidate has his head shaven all but a small tuft on
the crown °; and he is conducted by his spiritual tutor (upadhyaya)
before a chapter in the assembly hall, clad in the mendicant’s
robes, on putting on which he has muttered a formula to ‘the
effect that he wears them only for modesty and as a protection

1 grva-pa,

2 'gyed.

3 dtre-lden-K’ri-rin-po-c’he, or 8’Kyabs-mgon-rin-poch’e.

¢+ Cf. Mahavanso, i., 12. paSempudd-Kammavdkae, translated by F. Spiegel, op. cit.
Ruys Davips, B, p. 159.

5 My friend, Mr. A. von Rosthorn, informs me that the Lamas of eastern Tibet
usually pass through an ordeal of initiation in which six marks are seared in their
crown with an iron lamp, and called Dipam&ara, or “the burning lamp.”
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against heat, cold,” etc. The officiating head Lima, sometimes
the Grand Lima, addressing the student by his secular name,
asks, “Do you subject yourself to the tonsure cheerfully?” On
receiving a reply in the affirmative, the presiding Lama cuts off
the remaining top tuft of hair from the head of the novice, who
is like Chaucer’s monk,

« His hed was balled, and shone like any glas.”

The Lima also gives the kneeling novice a religious name, by
which he is henceforth known,! and exhorting him to keep the
thirty-six precepts and the thirty-six rules, and to look upon the
Grand Lima as a living Buddha, he administers the vows to the
novice, who repeats clearly three times the formula, “I take refuge
in Buddha, in the Law, and in the Assembly.” )

The ceremony concludes with the presentation of a scarf and
ten silver coins.®

At the next mass, the boy is brought into the great assembly
hall, carrying a bundle of incense sticks; and is chaperoned by a
monk named the ¢ bride-companion ” (ha-grags), as this ceremony
is regarded as a marriage with the church. He sits down on
an appointed seat by the side of the ¢ bride-companion,” who
instructs him in the rules and etiquette (sGris) of the monkish
manner of sitting, walking, etc.

The initiation into the Tantrik Buddhist priesthood of the
Vajricaryas is detailed below in a foot-note.®

1 Extra titles are also bestowed, says Sarat, on the descendants of the old
nobility. Thus, Nag-tshang families are given title of Shab-dung; the sons of high
officials and landowners Je-dun ; and the gentry and Sha-ngo family Choi-je.

2 Tankas. ’

3 The following account of the initiation of the Vajrdcarya priests, as given by
Mr. Hodgson for Nepal (I!., p. 139) :—

¢ Early in the morning the following things, viz., the image of a Chaitya, those of
the Tri Ratna or Triad, the Prajnd Piramité scripture, and other sacred scriptures, a
kalas, or water-pot, filled with a few sacred articles, a platter of curds, four other
water-pots filled with water only, a chizara, mendicants’ upper and lower garments, a
Pinda pétra (alms-bowl) and a religious staff, a pair of wooden sandals, a small mixed
metal plate spread over with pounded sandal-wood, in which the image of the moon is
inscribed, a golden razor and a silver one, and lastly, a plate of dressed rice, are col-
lected, and the aspirant is seated in the svostikdsana and made to perform worship to
the Gury Mandala, and the Chaitya, and the Tri Ratna and the Prajnd Piramitd
Sastra. Then the aspirant, kneeling with one knee on the ground with joined hands,
entreats the Guru to make him a Bandya, and to teach him whatsoever it is needful
’for him to know. The Guru answers, O ! disciple, if you desire to perform the Prav-
rajya Vrata, first of all devote yourself to the worship of the Chaitya and of the Tri

N2
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The novice is now admitted to most of the privileges of a monk,
and after a period of three years he passes out of the preliminary
stage (rig-ch'un), and is then entitled to have a small chamber or
cell to himself, though he is still called a student (da-pa), and, in-

Ratna: you must observe the five precepts or Pancha Siksha, the fastings and the
vows prescribed ;.nor speak or think evilly; nor touch any intoxicating liquors or
drugs ; nor be proud of heart in consequence of your observance of yopr religious and
moral duties.”

“Then the aspirant pledges himself thrice to observe the whole of the above pre-
cepts ; upon which the Guru tells him, ¢If while you live you will keep the above
rules, then will I make you a Bandya.’ He assents, when the Guru, having again
given the three Rakshds above-mentioned to the Chela, delivers a cloth for the loins to
him to put on. Then the Guru brings the aspirant out into the court-yard, and having
seated him, touches his hair with rice and oil, and gives those articles to a barber.
The Guru next puts on the ground a little pulse and desires a Chela to apply it to his
own feet. Then the Guru gives the Chela a cloth of four fingers’ breadth and one
cubit in length, woven with threads of five colours, and which is especially manufac-
tured for this purpose, to bind round his head. Then he causes the aspirant to per-
form his ablutions, after which he makes péjd to the hands of the barber in the name
of Visvakarma, and then causes the barber to shave all the hair, save the forelock, off
the aspirant’s head. Then the paternal or maternal aunt of the aspirant takes the
vessel of mixed metal above noted and collects the hair into it. The aspirant is now
bathed again and his nails pared, when the above party puts the parings into the pot
with the hair. Another ablution of the aspirant follows, after which the aspirant is
taken again within, and seated. Then the Guru causes him to eat, and also sprinkles
upon him the Pancha Garbha, and says to him, ¢ Heretofore you have lived a house-
holder, have you a real desire to abandon that state and assume the state of a monk ?’
The aspirant answers in the affirmative, when the Guru, or maternal uncle, cuts off
with his own hand the aspirant’s forelock. Then the Guru puts a tiara adorned with
the images of the five Boppuas on his own head, and taking the kalas or water-
pot, sprinkles the aspirant with holy water, repeating prayers at the same time over
him.

“The neophyte is then again brought below, when four Niyakas or superiors of
proximate Vihdras and the aspirant’s Guru perform the Pancha Abhisheka, <.e., the
Guru takes water from the kalsa and pours it into a conch; and then ringing a bell
and repeating prayers, sprinkles the water from the conch on the aspirant’s head;
whilst the four NiAyakas taking water from the other four water-pots named above,
severally baptize the aspirant. The musicians present then strike up, when the
Néyakas and Guru invoke the following blessing on the neophyte: ‘May you be
happy as he who dwells in the hearts of all, who is the universal Atman, the lord of
all, the Buddha called Ratnasambhava.’ The aspirant is next led by the Niyakas and
(ruru above stairs, and seated as before. He is then made to perform pijé to the
Guru Mandal and to sprinkle rice on the images of the deities. The Guru next gives
him the Chivara and Nivasa and golden earrings, when the aspirant thrice says to
the Guruy, ‘O Guru, I, who am such an one, have abandoned the state of a householder
for this whole birth, and have become a monk.” Upon which the aspirant's former
name is relinguished and a new one given him, suchas Ananda, Shari, Putra, Kagyapa,
Dharma, Sri Mitra, Paramita Sagar. Then the Guru causes him to perform pijé to the
Tri Ratna, after having given him a golden tiara, and repeated some prayers over
him. The Guru then repeats the following praises of the Tri Ratna: ‘I salute that
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deed, all the monks, from the novice to the more senior (par-pa),
and even the full monk (ge-lon) retain the same title in the
chief monasteries of Tibet—the term #Lima” beiug reserved to
the heads of the monastery.

The novice now undergoes a severe course of instruction, during
which corporal punishment is still, as heretofore, freely inflicted.
The instruction is mainly in ritual and dogma, but crafts and
some arts, such as painting, are also taught to those showing
special aptitude. The spiritual adviser of the young monk is
called “ the radical Lima,”! and as he initiates the novice into the

Buddha who is the lord of the three worlds, whom gods and men alike worship, who
is apart from the world, long-suffering, profound as the ocean, the quintessence of all
good, the Dharma Raja and Munindra, the destroyer of desire and affection, and vice
and darkness; who is void of avarice and lust, who is the icon of wisdom. I ever in-
voke him, placing my head on his feet.

“¢J salute that Dharma, who is the Prajna Pdramité, pointing out the way of perfect
tranquillity to mortals, leading them into the paths of perfect wisdom ; who, by the
testimony of all the sages, produced or created all things; who is the mother of all
Bodhisatwas and Sravakas. I salute that Sangha, who is Avalokitesvara and Mai-
treya, and Gagan (ianja, and Samanta Bhadra, and Vajra Pani, and Manju Ghosha,
and Sarvanivarana Vishkambhin, and Kshiti Garbha and Kha Garbha.’ The aspirant
then says to the Guru, ‘Iwill devote my whole life to the Tri Ratna, nor ever desert
them.” Then the Gura gives him the Dasa S'iksh4 or ten precepts observed by all the
Buddhas and Bhikshukas, and commands his observance of them. They are: 1. Thou
shalt not destroy life. 2. Thou shalt not steal. 8. Thou shalt not follow strange
faiths. 4. Thou shalt not lie. 5. Thou shalt not touch intoxicating liquors or drugs.
6. Thou shalt not be proud of heart. 7. Thou shalt avoid music, dancing, and all such
idle toys. 8. Thou shalt not dre