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FOREWORD

CooMARASWAMY'S A New Approach to the Vedas, Luzac and Company,

1933, The Transformation of Nature in Art, Harvard University Press,
1934, and the present volume, which is published under the auspices of the
Harvard-Yenching Institute, are based on the following convictions, which
have gradually been developing in his mind.

In the first place, Buddhist art in India — and that is practically equiv-
alent to saying art in India — begins about the second century before
Christ with a well-developed set of symbaols in its iconography. It does
not seem possible to completely separate Buddhism as religion and as art |
from the main current of Indisn religion and art, or to think that these
symbols suddenly developed as a new creation. Therefore Coomaraswamy
proceeded to study from a new point of view the symbolism which pervades
the whole early Vedie literature of India, trying to discover whether con-
cepts expressed symbolically in the literature of the aniconic Vedic period »
may not have found their first iconographie expression in early Bud-
dhist art.

In the second place, he noted many surprising similarities between
passages in the mediaeval Christian theologians and mystics, such as St
Thomas, Meister Eckhart, Ruysbroeck, and Bohme, and passages in the
Vedie literature — similarities so striking that many sentences from the
Christian writers might be taken as almost literal translations of Sanskrit
sentences, or vice versa. The conviction developed in him that mystical »
theology the world over is the same, and that mediseval Christian theology
might be used as a tool to the better understanding of ancient Indian
theology. This theory he proceeded to apply even to the Rig Veda, assum-
ing, contrary to the general opinion, no complete break in thought between
the Rig Veda and the Brahmanas and Upanishads. In many obscure and
so-called “mystical ” stanzas of the Rig Veds and Atharva Veda he finds
the same coneepts vaguely hinted at which are employed in a more de-
veloped form in Brahmanism and Buddhism.

The present study of the Tree of Life, the Earth-Lotus the Word-
Wheel, the Lotus-Throne, and the Fiery Pillar tries to show that these
symbols ean be traced back beyond their first representation in Buddhist -
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iconography through the aniconic period of the Brahmanical Vedas, even
into the Rig Vedie period itself, and that they represent a universal
Indian symbolism and set of theologieul concepts.

Objective linguisties is apparently near the end of its resources in dealing
with the many remaining obsecurities of Rig Vedic phraseology. This new
metaphysieal approach is weleome even though to the matter-of-fact lin-
guist it may seem that ideas are not being built up on the basis of words but
that words are being made to fit ideas.

Warrer Eveene CLARK

Hanvanos UsiveEnsiry
June 27, 1634



““Symbols cannot be studied apart from the references which F
they symbolise.” \

Ogden and Richards, The Meaning of Meaning, p. 20

“To determine the import of names is the same as to deter-
mine the fundamental character of concepts.”

Stcherbatsky, Buddhist Logie, 1, p. 459

“1 speak thus (in images) because of the frailty of the intelli-
gence of the tender children of men.” “*But since thou takest
thy stand upon the prineiples (dharmesu), how is it that thou
dost not enunciate the First Principle (fattvam) explicitly?”
“ Beeause, although 1 refer to the First Principle, there is not
any ‘thing’ in Intellect corresponding to the reference *First
Principle.””"

Lankdvatara Satra, 11, 112 and 114

“'The picture is not in the colors . . . the Principle (fattram) tran-
scends the letter.”
Lankévatara Sitra, 11, 118-119

Mirate la dotirina, che 3'asconde, sotto il velame degli versi strani.
Dante, I'nferno, IX, 61
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PART 1

TREE OF LIFE. EARTH-LOTUS, AND
WORD-WHEEL






PART I

TREE OF LIFE, EARTH-LOTUS, AND
WORD-WHEEL

“ e Menschheit . . . versucht sie, in die greifbare oder sonstwie wahrnehmbare Form
zu bringen, wir kéinnten sage zu materialisen, was vungreifbar, nichtwahrnehmbar ist.
Sie schafft Symbol, Sehriftzeichen, Kultbild aus irdischen Stoff und schaut in ihnen und
hinter ihnen das sonst unschaubare, unvorstellbare geistige mnd ghttliche Geschelen.™
— Walter Andrae, Dis ionische Saule, Bauform ader Symbol? 1033, p. 65.
Tue iconography (riipa-bheda) of Indian and Far Eastern art has been dis-
cussed hitherto almost exelusively with respect to the identification of the
various hypostases as represented “gnthropomorphically ” in the later art.
Here it is proposed to treat those fundamental elements of Buddhist sym-
bolism which predominate in the earlier aniconic art, and are never dis-
pensed with in the later imagery, {hough they are there subordinated to the
“human” icon. In neither case is the symbol designed as though to fune-
tion biologically: as symbol (prafika) it expresses an idea, and is not the
likeness of anvthing presented to the eye’s intrinsic faculty.! Nor is the
aniconic image less or more the likeness of Him, First Principle, who is
no thing, but whose image it is, than is the “human"” form. To concelve
of Him as a living Tree, or as a Lamb or Dove, is no less sound theology
than to conceive of Him as Man, who is not merely mdnusya-laukika but
sarva-laukika, not merely manusa-raupya but vifra-raupya, not human
merely but of Universal Form.* Any purely anthropomorphie theology is to
that extent specifically limited; but He takes on vegetative, theriomorphie,
and geometrical forms and sounds just as much and just as little as he dons
flosh.* So the Bodhisattva vows that he will not be Utterly Extinguished
until the last blade of grass shall have reached its goal.

What has been said above is to dispel the notion that in discussing
symbolism we are leaving life behind us; on the contrary, it is precisely by
means of symbols that ars imitatur naluram in sua operatione, all other
“jmitation” being idolatry. Before proceeding, it only remains to be said
that if any particular stress seems to be laid on Buddhism, this is strictly
speaking an accident. Buddhism in India represents s heterodox develop-
ment, all that is metaphysically “eorrect” (prawmiti) in its ontology and

[3]



ELEMENTS OF BUDDHIST ICONOGRATHY

symbolism being derived from the primordial tradition; with the slight
necessary transpositions, indeed, the greater part of what is said could be
directly applied to the understanding of Christian art. In the following dis-
cussion, no ideas or opinions of my own are expressed, everything being
taken directly, and often verbally, from Vedic or Buddhist sources,

It has often been remarked that in Pali texts there is no express tradi-
tion prohibiting the making of anthropomorphie images of the Tathagata,
originally * So-come " or “So-gone,”” later “Who has entered into the Such-
ness,” which might aceount for the designation of the Buddha only by ani-

_eonic symbols in the early art.* And this is essentially true; the representa-
tion by aniconic symbols is not in kind a Buddhist invention, but represents
‘the survival of an older tradition,* the anthropomorphic image becoming a
psychological necessity only in bhakti-vada offices. However, the Kalinga-
bodhi Jataka (J., TV, 228), in the Introduction, enunciates what amounts to
such a prohibition, and may well have been the point of view current in
Buddhist circles at a much earlier date than can be positively asserted for
the Jataka text. Here Ananda desires to set up in the Jetavana a substitute
for the Buddha, so that people may be able to make their offerings of
wreaths and garlands at the door of the Gandhakuti, as pijaniyatthana, not
only when the Buddha is in residence, but also when he is away preaching
the Dharma elsewhere. The Buddha asks how many kinds of hallows
(cetiya) ® there are. “Three,” says Ananda, with implied reference to con-
temporary non-Buddhist usage, “ viz., those of the body (sariraka), those of
association (paribhogaka),” and those preseribed {uddesika).” The Buddha
rejects the use of bodily relics on the obvious ground that such relics can
only be venerated after the Parinibbiina. He rejects the “preseribed "’ sym-
bols also because such are “groundless and merely fanciful” (avaftubarn
manamatiakam), that is to say only artificially and by convention referable
to the absent being for whom a substitute iz desired ; the terms as employed
here in a derogatory sense can only mean “arbitrary.” So “Only a Maha-
bodhi-rukkha, Great-Wisdom-tree, that has been associated with a Buddha
is fit to be a cetiya, whether the Buddha be still living, or Absolutely Ex-
tinguished.” This occurs also in the Mahabodhivaisa, PTS. ed. p. 59.

In the absence of specific definition, it may be assumed that the class of

“associated” symbols included alzo such other aniconie representations as
. the wheel (cakra), feet (paduka), trisila (“ nandi-pada®), and for other geo-

[4]



TREE OF LIFE. EARTH-LOTUS, AND WORD-WHEEL

metrical, vegetative, or even theriomorphic forms actually met with in
early Buddhist art. Tt is true that, like the tree, these symbols had older
than Buddhist application, and one could imagine objections made accord-
ingly — had not Sujita indeed mistaken the Bodhisattva for a rukkha-
devata? But where no objection had been made to the tree, none eould have
been logically raised in connection with the other symbols. These in fact
came into use in connection with the setting up of local cefiyas as objects of
reverence, as substitutes for pilgrimage to the original sites, the different
symbols serving, as is well known, to differentiate between the several
Events. The wheel, for example, had special reference to the first
preaching in Benares. At the same time, the use of such symbols, with
their inherent metaphysieal implications, must have contributed to the
early definition of the mythical Buddhology. It is perhaps because the
Jitaka passages do not yet take account of Four Fvents, but only of
the most important, the Great Awakening —a recent event from the
Hinayiina point of view — that the Buddha is made to say that a Buddhsa
can only be represented rightly by a Great-Wisdom-tree.

By uddestka, * preseribed,” corresponding to vyakta, “manifest,” in the
Brahmanieal classifieations of icons, we should expeet that anthropomor-
phie images were indicated, and this is confirmed in the Khuddakapatha-
Atthakatha (PTS. ed., 1915, p. 222), where uddissaka-cetiyam is explained
by buddha-patima, “ an image of the Buddha,” Notwithstanding that a use
of anthropomorphic images of any kind must have been rare in the Buddha's
lifetime, it is clear that the Commentators understood that the Buddha's
own position was definitely iconoclastie. Tt is true that the Buddha image,
with its non-human {akkhanas, can no more than other Indian images be
thought of as the likeness of a man, nevertheless the objection made must
have depended on the generally human appearance of such images, this
appearsance being inappropriate to him who was “not a man.” We ought
perhaps rather to say that it was in this way that the ancient custom of
using predominantly aniconic imagery was thus explained and justified.
The attitude of those who actually made use of anthropomorphie images is
defined in the Divydvadana, Ch. XXVI, where it is explained that those who
look at earthen images (mpnmaya-pratikrti) “do not honor the clay as such, |
but without regard thercof, honor the deathless principles referred to (ama-|
ra-sqijiia) in the earthen images.” The rendering of uddesika as “pre-|
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ELEMENTS OF BUDDHIST ICONOGRAPHY

seribed ' is supported by the expressed yathasamdistam in the Divydvadana
passage cited below.

The Buddha is represented as dealing again with the same problem in
later life, and now (Mahaparinibbana Sutte, V, 8 and 12 = Digha Nikdya
I, 140-143), in view of his approaching death, he declares that after the
Total Extinction there are four places proper to be visited by the commu-
nity, and these “places which should stir deep feeling” (samvejoniydani
thandni, of. pijaniyatthdna cited above) are those at which the four erises of
the Buddha's life had been passed. With respect to the edification resulting
from such visits, we are told that at the sight of the thipa of the Raja Cak-
kavatti *“the hearts of many shall be made ealm and glad.”

Later traditions represent the Buddha himself as having not merely
sanctioned but actually instituted the use of anthropomorphic images,
Thus, according to the Divydvaddna, p. 547, Rudriyana (se. Uddyana)
desires a means of making offerings to the Buddha when he is absent; the
Blessed One said * Have an image of the Tathigata drawn on canvas, and
make your offering thereto™ (lathagata-pratimam pate Likhapayitvd, ete.).
Rudrdyana calls his painters (cittakara). They say that they cannot grasp
the Blessed One’s exemplum (na Saknuvanti bhagavato nimittam udgrahi-
tum). The Blessed One says that is because they are affected by lassitude
(kheda, equivalent to &ithilasamdadhi in Malavikdgnimitra, Y1, 2), but
“bring me a piece of canvas’' (api tu patakam dnaya). Then the Blessed
One projected his similitude upon it (latra . . chayd utsystd), and said
“eomplete it with colors” (rangaih pirayata), adding that certain texts
are to be written (likhitavydni) below. And so “everything was by them
depicted according to prescription” (yathasarmdistam sarvam abhilikhitam).

According to the version of this legend preserved by Hsiian-tsang (Beal,
Life, p. 91) it was an image of sandal-wood rather than a painting that was
made for Uddiyana; a skilled imager was transported to the Trayastrirm&as
heaven by Maudgalyiyana, and after contemplating there the appearance
and features of the Buddha, who was preaching the Law to his mother, the
artist was brought back to earth and carved the figure in his likeness. This
image, which Hslian-tsang identified with one that he saw at Kaugambi,
was nevertheless as he mentions elsewhere (Si-yu-ki, Beal, Records . . ., II,
p- 322) borne through the air (we may interpret, *“transferred as a mental
image in the mind of a seulptor’’) to Khotéin, and there became the arche-
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TREE OF LIFE, EARTH-LOTUS, AND WORD-WHEEL

type of innumerable later copies, which are regarded as possessing a simili-
tude of univocation, so that we find at Long Men a statue ealled “Udé-
yana's" (Chavannes, Mission archéologique . . ., pp. 391-2). There is also
the tradition of still another image, made in gold after the Buddha’s final
departure, and it 18 with reference to an image in this “succession’ that an
inseription of about 665 at Long Men (Chavannes, loc. eif., p. 362), re-
marks ‘““Si I'influence et le modéle ne disparurent pas, ¢'est grace i cela”
where the thought expressed is tantamount to this, that the image is still
his whose image it is. With respect to such traditional representations it
is also said in an inseription of 641 (Chavannes, loc. cit., p. 340-1) “ Le
K'i-chi est devant nos yeux; Na-kie peut étre représentde,” that is, ‘““when
we look at these statues, it is just as if we saw the Buddha himself on
Vulture Peak, or his likeness in the cave at Nagarahira’ (where he left
his “shadow’ {ef. chayd wisrstd in the Divydvadina passage cited above).
As the Long Men inscription of 543 (Chavannes, loc. ¢it.) reminds us, “ they
cut the stone of price in imitation of his supernatural person.” In the ab-
sence of the past manifestation in a human body (as Sakyamuni) and
before the future manifestation (of Maitreya) the Wayfarer resorts to a
means of access to the transcendental principles from which all mam-
festations proceed. The image merely as such is of no value; all depends
on what he does who looks at it; what is expected of him is an act of con-
templation such that when he sees before him the characteristic linea-
ments, it is for him as though the whole person of the Buddha were present;
he journeys in the spirit to the transcendent gathering on Vulture Peak
(Saddharma Pundarika, Ch. XV). Aesthetic and religious experience are
here indivisible; rising to the level of reference intended, “his heart is
broadened with a mighty understanding’ (inseription of 641, Chavannes,
p. 340). Cf, Mus, Le Buddha paré . . ., BEFEO., 1928, pp. 248-9. The
experience of those who beheld the likeness of Buddha is further deseribed
at length in the Divydradiana, Ch. XXVI, in connection with Mara's exhi-
bition of the Buddha's similitude.

Qur present concern is, however, primarily with the aniconie represen-

tations, and first of all with the symbolic representation by means of the '

Tree. That the ancient symbol of the Tree of Life, urksa ( = rukkha), vanas-
pati, aksaya-vata, or eka asvattha of the Vedas and Upanigads, should thus
have been chosen to represent the Buddha is highly significant; for as we

[71



ELEMENTS OF BUDDHIST ICONOGRAPHY

| have already indicated, every traditional symbol necessarily carries with it
\ its original values, even when used or intended to be used in a more re-
stricted sense. In order to appreciate the full content of Buddhist symbol-
ism we must accordingly take into account the fundamental implications
of the symbols employed; in fact only a4 knowledge of the symbols in their
total significance will suffice for an understanding of their values as they
are employed in connection with the developed Buddhology. Ta sum up,
 then, the pre-Buddhist and some possibly later references: * the Tree of
1Life, synonymous with all existence, all the worlds, all life, springs up, out,
jor down into space ° from its root in the navel centre of the Supreme Be-
ing, Varupa, Mahayaksa, Asura, Brahman, as he lies extended on the
back of the Waters, the possibilities of existence and the source of his
abundance. That Tree is his procession (uthrama, prasarapa, prayrili) in a
likeness (miirta), the emanation of his fiery-energy (lgjas) as light, the spira-
tion of his breath (prdna): he is its wise, indestructible mover (reriea).’®

The *“ Lord of the Forest” (vanaspati) is already in the Vedas a familiar
symbol of the supreme deity in his manifested aspect. There may be cited,
for example, Rg Veda, I, 24, 7, “King Varuna as pure act lifted up in the
Unground the summit (stiipam) of the Tree”; I, 164, 20-21, “Two Fair-
wings (suparndh, birds, angels) in conjoint amity rest in the one same Tree;
one eats the tasty fig (pippalam), the other looketh on and does not eat . . .
there those Fairwings sing incessantly their part of lastiug-ife””; Varuna,
Prajdipati, or Brahman manifesting as the moving spirit in the cosmic Tree
is called a Yaksa, of. Atharva Veda, X, 7, 38, “ A great Yaksa proceeding in
a seething on the back of the waters, in whom abide whatever Angels be,
as branches of the Tree that are round about its trunk,” and Kena Up.,
15-26, “What Yaksa is this? . . . Brahman.”

The deseription of the World-tree in the Maitri Up., VI, 14, VII, 11,
and VI, 35, may be quoted at length:

“There are v'éﬁly two forms of Brahman, with and without likeness
(miirta, amirta). Now the That which is in a likeness is contingent
(asaiya); the That which is imageless is essential (safya) Brahman, light.
That Light is the light of the Supernal-Sun. He verily becomes with OM as
Self. He assumed a Trinity, for the OM has three factors, and it is by these
that ‘the whole world is woven, warp and woof, on Him." As it has been
said, ‘beholding that the Supernal-Sun is OM, unify therewith thyself ' . . .

(8] A




TREE OF LIFE, EARTH-LOTUS, AND WORD-WHEEL

The threefold Brahman has his root above, His branches are space, air,
fire, water, earth, and the rest. This is called the Single Fig-tree (eka
afvattha); and therein inheres the fiery-energy (tgjas) that is the Supernal-
Sun ... the One Awakener (eka sambodhayity). . .. This, verily, is the
intrinsie form of space in the vacuity of the inward man (antarbhittasya
khe); that is the supreme fiery-energy (fejas), determined as the Trinity of
Fire, Supernal-Sun, and Spirit . . . the Imperishable-Word, ONM. And by
that Imperishable-Word, the fiery-energy awakens (udbudhyati), springs
up, and expands; that is verily an everlasting basis (dlamba) for the vision
of Brahman. In the spiration it has its place in the dark-heat that ema-
nates light, proceeding upwards as is the way of smoke when the wind
blows, as a branching forth in the firmament, stem after stem . ., all-
pervading as eontemplative vision, . . . He who is yonder, yvonder Person
in the Supernal-Sun, I my-Self am He.”

Here the World-tree becomes a “ Burning Bush,” in an imagery closely
related to that by which in several Vedic texts Agni is spoken of as a cosmic
pillar, supporting all existences. Almost all of this is valid Buddhology, if
only we substitute “Buddha” for “Brahman,” remember the large part
played by the concept of the Fiery-Energy (fejas) even in canonical texts,

-and take aceount of the early iconography as well as of the literature. Es-

pecially noteworthy is the designation of the “Single Fig-tree' as the
World-form of the “One Awakener” (eka sambodhayitr) and “enduring

' basis of the vision of Brahman” (brahma-dhiydlamba) ; for just so also is the

Buddha's Fig-tree (afvaitha) constantly spoken of as the “ Great Awaken-
ing” (mahd-sambodhi); being the chosen symbol of the Buddha's unseen
essence, it is an enduring basis for the vision of Buddhs; it might have
been called in Pali Tathagata-jhandlamba, cf. the terms drambana, Gearana,
upadarsana, used of the Tathigata's various manifestations, Saddharma
Pundarika, text, p. 318, and dlamba = visaya-grahana, Vasubandhu, Abki-
dharmakesa, 1, 34, and 11, 34, b-d. The Maha Sukhdvali-Vydha, 32, in
fact, meyely paraphrases the words of the Maitre Up. cited above, when
it is said that “All those beings that are constant in never turning away
from the vision of that Bodhi-tree are by the same token constant in never
losing sight of the supreme and perfect Awakening™ (lasya bodhi-vrksasya
. . . yad wla anutlar@yih samyak-sambedheh). In the Maitri Up. text the
expression udbudhyati, “awakens,” applied to the Tree, is significant, and
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ELEMENTS OF BUDDHIST ICONOGRATHY

like the designation ugarbudh, “awakened at dawn,” which in the Ry Veda
is commonly applied to Agni, recalls him who is typically buddha, the
«Wake' "' As for the Fiery-Energy (lejas), this is the element of fire pres-
ent as an unseen energy in all existences, but preéminently manifested
by Arhats or the Buddha, e. g. in the case of the “Double Miracle,” the
“(lonversion of Kassapa,” or when (Samyutta Nikaya, 1, 144) the Buddha
takes his seat in the firmament immediately above Brahma. In Theragatha;
1005, where arahatla is clearly synonymous with Buddhahood, the ugge-
tejo, “sharp fiery-energy,” is the flaming sword of Understanding (pafifid
= prajiid) whereby Mara is defeated. In Dhammapada, 387, the Buddha
“glows with fiery-energy,” lapati lejasd.t?

Amongst the late Andhra reliefs from Amarivati may be seen numerous
remarkable representations of the Buddhs as a fiery pillar, with wheel-
marked feet, supported by a lotus, and with a trisitla “ head " (Figs. 4-10);
these have been almost completely ignored by students of Buddhist ieco-
nography.* Remembering, however, (1) that Agni is born of the Waters, or
more directly from the Earth as it rests upon the Waters, hence specifically
from a lotus (puskara), Rg Veda, VI, 16, 13, and (2) is frequently spoken of
as the pillar that supports all existences, e. g. Ry Veda, I, 59, 1-2, and IV,
13, b, it is clear that the Buddhist fiery pillars represent the survival of a
purely Vedic formula in which Agni is represented as the axis of the Uni-
verse, extending as a pillar between Earth and Heaven.™

© No less remarkable than the fiery pillars of Amarivati is the unique
"l representation of a Buddha in the form of a kalpa-vrksa or * wishing-tree”
| at Sfiei (Fig, 1).* This Tree of Life is like the fiery pillars at Amarivatias
to its head and wheel-marked feet, but its trunk is built up of superimposed
lotus palmettes,’” and bears laterally by way of fruits pearl garlands and
other jewels suspended from pegs such as are elsewhere spoken of as nédga-
danta. It may be remarked that only perhaps a century later (Maha Su-
Jchdvafi-vyiiha, 16, and again, Saddharma Pupdarike, V, 20-33) the seekers
after Buddhahood are compared to small and great herbs, and small and
great trees, and that Sukbavati is said to be crowded with jewelled trees
made of precious metals and gems, presumably representing various de-
grees of enlightenment, The jewel-tree of Sifiel corresponds directly to the
Bodhi-tree of Amitdyus, Tathigata, described in the Maha Sukhavafi-vyitha,
31: “ A thousand yojanas in height . . . it is always in leaf, always in Bower,

[10]



TREE OF LIFE, EARTH-LOTUS, AND WORD-WHEEL

always in fruit, of a thousand hues and various foliage, flower, and fruit
. . . it is hung with golden strings, adorned with hundreds of golden chains
.. . strings of rose pearls and strings of black pearls . .. adorned with
symbols of the makara, svastika, nandydvarta, and moon . , . secording to
the desires of living beings, whatever their desire may be.” Such a symbol
as this, though assuredly of Buddhist import, is not of Buddhist origin;
even the words “fulfilling the desires of living beings, whatever they may
be’" ring strangely in the ambient of early Buddhist monasticism. All this
implies in relatively early Buddhism already existing Mnhfiyfinist tend-
encies, which are really a prolongation of Vedic tradition. Amitdyus, “1m-
measurable Life,"” corresponds to innumerable Vedie designations of Agni,
often also invoked as Vanaspati, * Lord of the Forest,” or “King of Trees,”
as VigvAyus, “Life Universal,” or Ekfiyus, “The One Life”; Amitibha
to Vedie notions of the all-seeing Sun, or Agni whose beams dispel all dark-
nesses, ef. I, 63, 5 direbhd, “shining from afar,” and V1, 10, 4, paprai . . .
urvi daredrsa bhiasd, “ filled heaven and earth with a far-seen light.” It is
certainly not impossible that the notions “ Amitdyus’ and “ Amitdbha™
had received a Buddhist interpretation in or before the first century B.C.:
this need not have prevented a connection of the jewelled tree with Sakya-
muni, who is in fact the earthly counterpart of Amitibha.

The World-tree then, equally in and apart from its Buddhist applica-
tion, is the procession of incessant life. Standing erect and midmost in
the garden of life, extending from Earth to Heaven, branching throughout
Space (we shall see later that “space’” is “within you™), that is the one
Wishing-tree (kappa-rukkha, kalpa-erksa) that yields the fruits of life, all |
that every creature calls “good.” Buddhbism interprets thiz, as it interprets |
the corresponding symbol of the Dharmacakra, from an edifying point of
view: that Wisdom-tree (jAdna-druma) “whose roots strike deep into sta-
bility . . . whose flowers are moral scts ... which bears righteousness
(dharma) as its fruit . . . ought not to be felled,” Buddhacarita, X111, 635.
But amongst the accidents of being, the fruits of life, are also the wages of
desire, that is our mortality, jard-marana, sll that every existence, each
embodied will to life, calls “evil.” So the World-tree, as an exteriorization
of the Will to Life, kima, and corresponding Craving, tanha, frgna, from the
point of view of all those who would be naughted is a tree to be felled at the
root: in Buddhism, a “vine of coveting (fanhd-latd), who shall cut (chind)
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it ofi?” (Theragathd, 761 and 1094). For in a modeless mode there 18 a
Principle “higher and other than the World-tree . . . the Bringer of Truth
(dharma) and Remover of Evil (pdpa),” Svetdévatara Up., V1, 6; note the
“Buddhist” ring of these Aupanigada expressions. He who Understands,
or who is become & Comprehensor, ya evarh vidvan. & Buddha, who beholds
the tree with seeing and undesirous eyes, sees in it the One Awakener, eka
sambodhayitr, the Great Awakening, mahdsambodhi. By that very Under-
standing, pafiid, prajia, he fells it at the root, asvattham . . . chittvd, Bha-
gavad Gita, XV, 3, he is quit of Brahmii, quit of Miira at one stroke; ** for
him the Garden of Life, prandrama, becomes the Circle of Wisdom, Bod-
himanda (-la); for him the world is voided of any personal content, of any
self or Self, and as andlmya, anatta, he is emancipated from mortality,
Totally Extinguished, parinireate. But he who desires and eats the fruits
or shoots (visaya-pravaldh, Bhagavad Gita, XV, 2), be he man or angel, and
thereby comes into operation or existence, thereby also perishes at last, for,
as is repeatedly enunciated in the Pali Buddhist canon, “Whatsoever has
an origin, in that is inherent the necessity of digsolution.” He only whose
desires are all liberated (pramucyante), who does not desire, becomes im-
mortal (amrta), being very Brahman goes to Brahman { Brhadaranyaka
Up., IV, 4, 6, and 7): that is, in Buddhist terms is parinibbula, parinirvata,
in Christian terms is dead and buried in the Godhead, having died to God
and all his works.?® Inasmuch as works of any kind are necessarily pur-
poseful, being undertaken with an end in view, it is a perfectly correet
theology which represents Brahmd, Buddha, or God, qua Creator or qua
Saviour, as a mortal being, uttering a Word which as it is in itself cannot
be thought or spoken. Dharmacakra-pravartana, then, has an essential con-
tent wider than that of merely “Preaching the Gospel”’; it implies the cre-
ation of the world, and in this eapacity as Lokapita, and equivalent to
Brahma, the Buddha can only be thought of as praja-kamya, philoprogen-
itive; even in early Buddhism, that the Buddha teaches (and at first he hesi-
tates to do so0) is because he is moved by compassion. “ Philoprogenitive”
and “ compassionate’’ are to be understood, of course, in a metaphysiecal,
not in a sentimental, sense.

The distinetion between Nirvina and Parinirviina is no less fundamen-
tal and necessary than that of God from Godhead in Christianity.® Those
who maintain the “rationaliam” of early Buddhism may deny the value
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of its theologieal development, yet the fact remains that without this de-
velopment and such distinctions Buddhist and Christian iconography
would be devoid of intelligible meaning; the only Buddhist or Christian art
which could have existed must have been an art of realistic portraiture,
“in memory”" of the Founders and their Saints. For example, the repre-
sentation of the Parinirvina by the stipa, essentially a tomb, or aiter-
natively by the actual scene of death, is altogether appropriate, whether
we regard the Great Decease from a human or a transcendental point of
view. In the same way the Brhadarenyake Up., 1, 2, speaks of That
which is logically antecedent to the Self, and whereto the Self returns
un-Selfed, as “Death” and “Privation.” Again the double negative,
privation being here privation of a limiting affirnation.*

To think of these as “ pessimistic’’ expressions is to confuse Existence
with Being and Non-being, destiny with liberty. Beside the Buddha’s
death-bed only Brahmi and those Arhats who were “the same” in single-
ness and wisdom shed no tears; Angels such as Indra wept and wailed, be-
ing still attached to their and to his existent Personality. At the same time,
it was taken for granted that the possibilities of existence amply provided
for those who clung to individual immortalities throughout immeasurable
aeons; this would be in familiar Christian terms until the “Last Judg-
ment’’; the individual could not be liberated from limiting conditions, from
himself, unless by his own effort, much less against his will. A majority of
Buddhists, like the majority of Christians, looked forward to a resurrection
in “Heaven,” Sukhavati, beholding God or Buddha face to face. The
Buddha by no means denied such possibilities; but he taught a Way leading
to an End beyond Heaven, though he would not, because he could not, God
himself could not, explain or define that End in any language, save only in
terms of negation. g

Although their history and significance can hardly yet be fully ex-
plained, some eonsideration of the symbolic forms representing the head
and feet of the jewelled Tree of Life at Sanel and the Fiery Pillars at Ama-
rivatiis necessary. The trigila, in Buddhism (Figs. 1,4, 23, ete.), commonly
understood to denote the jewel-trinity (ratna-fraya) of Buddha, Dharma,
and Safigha, is certainly not exclusively of Buddhist nor even wholly of
Buddhist and Jaina (Fig. 17) significance; Buddhism, as usual, is adapting
an older symbolism to its immediate purposes. Sénart (La légende du
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\Bouddha, p. 484) already regarded the Buddhist frifala as a Fire symbol;

l‘“we could think of it as naturally representing either the three aspects of

Agni Vaifvinara, or the primordial Agni as the triunity of the Several
Angels. This would not in any way conflict with the Saiva association sug-
gested by Marshall, Mohenjodaro, p. 53, ef. our Figs. 21, 22, and indicated
also by the use of the symbol in connection with Siva at a later time, e. g.
on the Saiva coins of Kadphises 1T and on the Saiva seal from Sirkap,
ASL. AR, 1914-15, p. 51 and PL. XXIV.# That the form corresponds to
that of Siva’s trident in the later iconography is indeed evident enough. It

’ has not been so much observed that if the symbol is doubled, so as to con-

sist of two addorsed tridents connected by a common stem, there is ob-
tained the ususal form of the vajra, or if quadrupled that of the fourfold
pajra. In our representations (Figs. 1, 4, 6, ete.), the trisala forms the ter-
mination of & stem or trunk which we have been able to identify with the
pillar (skambha) that supports-apart Heaven and Earth, and with the
axle-tree (aksa) of the Solar chariot, i. e. with the axis of the Universe. ®
Recalling now the kenning aksa-ja = vajra, it is not implausible to assume
that our trifiila may also be thought of as a “single vajra.”

What we know of the form of the Vedic vajra suggests in fact that it was
of the single type; Ry Veda, 1, 52, 15, tells us that it was pronged (bhrslimat),
I, 121, 4, that it was three-pointed (trikakubh).** In Rg Veda, IV, 22, 2,
the vajra is said to be a four-angled rain-producer (vr$amdhim caturabrim),
and in Aitareya Brahmana, X, 1, to be eight-angled. In Bg Veda, VIII,
7, 22, the Maruts are said to have * put it together joint by joint” (parvase
sam dadhub); in I, 80, 6, and VI, 17, 10, it is spoken of as hundred-jointed
($ataparvan), and in the latter text also as thousand-pointed (for joints
or nodes of. Figs. 2, 3, 41, 42). It may be noted that in Ry Veda, VI, 22, §,
Indra’s weapon is called parvala; Siyana is probably right in sayiné that
this refers not to the “mountain,” but to the many-jointed vajra (behu-
parvand vajrena). In the Ry Veda generally the vajra is said to have been
made by the Divine Craftsman, Tvastr, who is “most skilled in handi-
works"” (apas@m apastamah, X, 53, 9), and hence the vajra itself is ealled
“most well-made” (svapastamam, I, 61, 6, where also it is said to be “of
the nature of light,” svaryam, as in 'V, 31, 4, where it is “glittering,”
dyumantam). The vajra is wielded typically by Indra, who represents the
temporal power (ksatra) in relation to Agni as spiritual power (brahma);
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and after the weapon, Indra is styled vajrin, vajra-b@hu, etc. With the
vajra he slays the dragon, Vrtra, Susna, or Ahi, and thus brings about the
whole cosmic manifestation. In the Buddha legend, the Vedic defeat of
Ahi-Vrtra is represented (1) in the Mara-dharsana, and (2) in the Buddha's
defeat of the serpent on the oceasion of the conversion of the Jagilas. It
may be observed that in the Mara-dharsana, Mira makes use of the char-
acteristic weapons of Vrtra (ef. Ry Veda, 1, 32, 13), and that the affrighted
Angels desert the Bodhisattva, as they do Indra in the battle with Vytra
(Ry Veda, TV, 8, 11; VIII, 93, 14-15; VIII, 96, 7; Aslareya Brahmana,

Fia. A. Nandipoam: from Padana.

IV, 5); while in the Conversion of the Jafilas, the serpent is referred to as
ahi-naga (Mahdvagga, 1, 15, 7). In northern Buddhism Mira is sometimes
identified with Namuci.

Further as to the shape of the vajra, Aitareya Brahmana, 11, 35, tells us
that it was narrow at the beginning, and divided above like a elub or axe,
comparison being made with the bifurcation of human legs (ef. Foucher,
Beginnings of Buddhist Art, Pl. I, Fig. 6); this, indeed, implies & two-
pronged rather than a three-pronged termination, and it may be remarked
that in actual iconography (cf. Foucher, ibid., Fig. 7) the two lateral tines
are often much more conspicuous than the central tine, which is in fact a
prolongation of the stem. Types with from one to eight tines are found
in Shingon usage. In Saiva usage, the threc-pronged trifula is borne
by the Father (Siva), the one-pronged &ila by the Son (Kirttikeys,
Kumara), In the Kausilaki Brahmana, VI, 9, “ Vajra" is one of the eight
names of Siva.

The question of terminology offers still another problem. In European
literature, the term nandi-pada (lit. “ Nandi-foot” or “_trace') has been
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; applied to the trisale symbol in Buddhist or presumed Buddhist usage,

)

thiz name deriving from the form nandi-paar inscribed beside the symbol
as found on the Padana hill near Bombay,* where hoofmarks are clearly
indieated (Fig. A). I have argued against the general applicability of this
term,?® and it is far from clear that the label applies to the symbol, and not
exclusively to the hoofmarks. Yet in fact the designation *“Nandi’s track™
and the actual representation of hoofprints at Padana accord well enough
with the Saiva assoeiations, the notion of hoofprints equally well also with
an original connection with Agni; that Siva and-Agni ean be assimilated
and in certain aspects identified needs no demonstration here. The desig-
nation “taurine,” employed by some authors, is probably the best avail-
able for our symbol, being appropriate equally to Agni, Sivﬂ, or Buddha.
In Ry Veda, 1,65, 1 (padaih), and 1V, 5, 3 (where Agni is a “mighty bull,’

and the Saman chant “naught other th&n, the hidden track of an ox,”
padai na gor apagilhain), the metaphor is employed of tracing the lost
Agni by his footprints; ef. X, 71, 3, where the tracks (padaviya) of Wisdom
(vdc) are followed by means of the ritual sacrifice, and ibid., 111, 39, 6,
where Indra finds “by foot and hoof™ (patvat . . . saphavat) the wine of life
and makes himself master of all the possibilities of existence “hidden’” or
“hoarded’ in the Waters; ef. again Brhaddaranyaka Up., 1V, 4, 23, “He
should be a knower of the tracks of Brahman" (lasyaiva sydt padavitiam),
and ibid., I, 4, 7,  As though by a footprint (pada), indeed, one should find
the Angel” — his trace or footprint “set down in the secret place” (guhd,
guh@ nihitam, passim) being found *‘by the Sacrifiee in the Seers” (Ryg
Veda, X, 71, 3), “in the heart" (ibid., X, 177, 1), “in the Sea, the Heart, in
living things" (anlah somudre hrdy anlar dyusi, ibid., IV, 58, 11). “Foot-

sprint” or “track” is thus tantamount to *“vestige"” as understood in Scho-

lastic phraseology : Dhammapada should perhaps be translated in this sense
as “Vestige of the Law,” dhamma-paddni as *traces of the Law," ¢f. Rg
Veda, X, 71, 3vdcah padaviyam . . . rsisu pravistam, “footprint of the Word
vested in the Seers,” and pada as “statement,” “dictum,” in Lankdvaldra
Siitra IT, 98 (see Suzuki’s discussion in his translation, p. 31, note 2). One
can hardly doubt that a reminiseence of these ideas underlies the Ch'an-
Zen allegory of searching for the lost ox, ef. Suzuki, Essays in Zen Bud-
dhism, pp. 357 fi.

The “tracks” by which He is to be found are primarily the symbolic
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expressions of the ritual saerifice and hymns, “seen’”” and “warded” by the
poetic genius (Rg Veda, IX, 73, 9, X, 71, 3, etc.); and in just the same way
any symbol such as our tribila, or any other “motif” of a canonical icon-
ography, constitutes a “track” by means of which He may be “followed
after,” the symbol (prafika) being employed, not for its own sake, but as a
call to action. It is evident enough that “tracks” of this kind neither are
nor need be represented literally in the form of a spoor, the indieation of
actual hoofprints at Padana being quite exceptional. If, on the other hand,
the notion be interpreted more literally and in connection with a more an-

Fic. B. Birth of Brahmi; Elfra.

thropomorphie coneept, then all the passages cited above can be quoted in
sanetion and explanation of the cult of the *“feet of the Lord” (paduka,
Buddha-pada, Visnu-pada, ete.) in Buddhist, Jaina, and Vaisnava practice
alike. And if the Tree and Fiery Pillar are supported by such feet, it is
because He is firmly established (prafisgtha) on solid ground (prthivi, repre-
sented by a lotus in the case of the Fiery Pillars), in the Waters, in the
Depths, existent (sthita) in the world, that is in the last analysis “within -
vou,” in the lotus of the heart.

From the Tree of Life we turn to consider the Earth-Lotus. In Vedic
formulation, the Tree of Life rises into Space from the navel-centre of
deity recumbent on the back of the Waters, its trunk representing the axis
of the Universe, its branches all extension and differentiation on whatever
plane of being, By the time that Niriyana takes the place of Varuna re-
clining on the Waters at the dawn of a ereative eycle, it is not a forest tree
(vanaspati, often also a designation of Agni) that rises thus from the navel-
centre of immortality, but a lotus. This lotus bears on its expanded flower
the Father of the World, Lokapitd, Brahmi-Prajipati, whose epithets
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are “navel-born” (nabhija), “lotus-born” (abjaja, abja-yoni), and “lotus-
seated” (kamaldsana, padmdsana), while the recumbent Niriyapa is
“lotus-navelled”’ (padmanabha, puskaranabha) (Fig. B).  Corresponding
deseriptions of this “ Birth of Brahmi" appear only in “late” books of the
Epie, and corresponding representations in art not before the fifth or sixth
century A.p.,'" the archaeologieal data thus indicating a formulation not
much before the Gupta period, though, as will presently appear, the motif
is really Vedic. In some remarkable Burmese representations (Fig. 16), the
one stem rising from the navel of the recumbent Nardyana bears on three
flowers the Trinity of Brahma, Visnu, and Siva.® It would seem at first
sight as though the tree of the earlier texts had later been interpreted or
misinterpreted to be a lotus. The coneept of the Lotus-birth of manifested
creative deity is, however, coeval with that of the Tree of Life: and further-
more, a clear distinetion of significance is made as between the Tree and the
Lotus, the former being, as we have seen, “ all existenees,” viz. ““ that which ™
is manifest, the latter ““that wherein” or **that whereon” there is and ean
be manifestation. For “this lotus (of the heart, Ari-puskara) is verily the
same as Space (dkasa); these four quarters and four interquarters are its
surrounding petals,” ** Maitri Up., VI, 2, of. Chandogya Up., VIII, 1-3; and
it rises appropriately from the navel-centre since “the navel (nabhi) of
Priijapati’s world-form is the Firmament,” Maitri Up., VI, 6. Again the
Lotus is explained to be the Earth, any one plane of being, that whereon
and whereby existence is supported, Taiftiriya Sawhita, IV, 1, 3, and 1V,
2, 8, and Satapathae Brahmana, V11, 4, 1, 8. Or considered as a receptacle as
implied in the expressions padma-garbha, padma-kesa, then “in this Space
(akasa), coextensive (y@vdn . . . tdvan) with Space-in-the-Heart (antar-

hrdaydkasa), are contained both Heaven and Earth . .. all is contained
therein,” Chandogya Up., VIII, 1, 3.

Before proceeding to a discussion of the subjectivity of Space, and there-
fore of Existence, implied in the expression “ Lotus of the Heart,” the pri-
mary connotation of the lotus symbolism must be further clarified. The
earliest references to a lotus-birth, seat, or support occur in §rufi in connee-
tion with Vasistha and Agni, in their capacity as the positive existence of
all things.® In Rg Veda, V1I, 33, 11, we have “ 0 Vasigtha, thou art the son
of Mitra-Varuna, Brahman, born of (the Apsaras) Urvasi and of Intellect
(snanas), thou the drop (drapse = retas, “seed”’) that fell by angelic efflux
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(datvyena brahmand); the Several Angels waited upon thee in the Lotus
(puskare).” That is, Mitra-Varupa in Intelleet (manas) beheld and were
beguiled by the Fascination (Apsaras) of the possibilities-of-existence
(Waters), their seed fell into the Waters, and thenee arose the lotus-ground
supporting Vasistha, surrounded by the Several Angels.* In Ry Veda, VI,
16, 13, Agni is similarly born of or (re-)produced (riramanthate, lit.
“rubbed” or *churned,” ef. “ samudra-manthana '’} from a lotus, puskardt,
ef. Taittiriya Swinhita, TV, 1, 3g, and Kaugituki Brahmana, VIII, 1, “Thee,
O Agni, from the Lotus”; and that he is thus mothered by the Lotus

Fig. C. Rimbd (Dharmacakrs) supported by s lotus leaf.
After Omiuira Beigai, Sanbon Rydbu Mandara, Cf. Fig. F.

flower (or leaf, as in Taittiriya Saichita, V, 1, 3) merely enunciates in other
terms the epithets constantly applied to him as ““born from the lap or navel
of the Earth” and “kinsman of the Waters.”® All birth, all coming into
existence, is in fact a “being established in the Waters,” and to be “estab-"
lished" is to stand on any ground (prthivi) or platform of existence; he
who stands or sits upon the Lotus “lives.””* The Vedic passages cited above
are thus valid prototypes of the “late’” Epic legend of the Birth of Brahma; _
the birth of Vasistha or of Agni is virtually the birth of Brahmi-Prajipati
or of Buddha *

Other ritual and exegetical texts can be eited in which the meaning of |
the Lotus is explained in the sense already deduced. Nirukia, V, 14, ex-
plains the Lotus (puskara) as Firmament or Middle Space (anfariksa),
which maintains (pegati) existences (bhitdni}, ¢f. Maitre Up., VI, 2, cited
above. Tailliriya Sarrhita, IV, 1, 3 ¢, and 1V, 2, 8 ¢, = Vajasaneyi Sav-
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hita, XIII, 2, identifies the Lotus (puskara) with the Earth, extended on
the back of the Waters, as the birthplace (yont) of Agni. Siyana, com-
menting on Ry Veda, VI, 16, 13, puskardt, substitutes for puskara, puskara-
parna, “lotus-leaf,” but explains in the traditional manner that *the
property of the lotus-leaf is that of upholding all the worlds,” puskara-
parpasya sarvajagad-dhirakatva.® In Saetapatha Bralmana, V11, 3, 2, 14
Prajdpati finds the lost Agni on a lotus-leaf. In the construction of the
Fire Altar (Satapatha Brahmana, VI1, 4,1, 7-13, VIII, 3, 1, 11, and X, 5, 2,
8 and 12) a lotus-leaf is laid down centrally (that is in the centre of the Uni-
verse, as represented by the whole altar) as the “birthplace of Agni” (agni-
yontivam), the “symbol of his womb™ (yoni-ripatvam), and as a chthonie
basis (pratistha . . . prthivyam): “the lotus means the Waters, and this
earth is a leaf thereof . . . and this same earth is Agni’s womb.” On the
lotus-leaf is laid a round gold disk representing the Sun; and thus the lotus-
leaf becomes in effect the Sun-boat, though this is not specifically men-
tioned. Owver the Sun-disk is laid the figure of a golden man (purusa),
representing Agni-Prajipati, the Person in the Sun; the golden Puruga and
the Sun-disk, lying back to back, form a Janus-type, as explained 1bid.,
VII, 4, 1, 18.

Thus it 1s abundantly clear that the lotus, flower or leaf (see the alter-
native representations, Figs. C, F), but in actual iconography usually
“fower,” ** arising from or resting on the Waters, represents the ground
(prthivt) or substance of existence, both that whereon and that wherein
existence is established firmly amidst the sea of possibility, And just as it
is said of the Cosmic Horse (Varuna) that he, whose birthplace is the
Waters (samudre yonih), stands firm in the Waters, and that he who under-
stands himself stands firm wherever he may be, so we may say that he who
realizes the meaning of the Lotus stands firm wherever he may be.*

The world-lotus naturally blooms in response fo the rising of the Sun

| “in the beginning” ; in answer to and as a reflection of the Light of Heaven
mirrored on the surface of the Waters, Earth as a reflection of Heaven is
stretched out in like measure (Taittiriya Sarhitd, IV, 1, 3, and 1V, 2, 8),
this world is the counterpart (anwripam) of yonder world (Ailareya
Brahmana, VIII, 2); hence, no doubt, the two lotuses held by the Sun in
iconography, corresponding to Upper and Nether Waters, para and apara
Prakyti®* However, the light of Heaven may be thought of not merely as
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the Sun, but collectively as the Lights of Heaven, and so we find in Pafica-
vim$a Bralmana, XVIIIL, 8, 6, and Maitrayant Swhhita, IV, 4, 7, and 58, 16,
a more general statement as follows: “ Through the down-shining {(avakadse)
of the Lights of Heaven (naksatrandm) ® the Lotus (pundaerika) is brought
to birth (jayate),” the text further making it clear that the Lotus implies
Earth, the lights Heaven. It is further explained, Paficavivise Br., XVIII,
8, 2, and 9, 6, that the wreath of lotuses put on by the Brahman officiating
in the Rijashya ceremony represents sensible operation, virility, and tem-
poral power (indriyam, viryam, ksalram).

Some more familiar, but less essential, aspects of the lotus symbolizm

may be alluded o in passing. Amongst these is the lotus as a metaphor ﬂﬂ"

purity: growing in the mud, it betrays no trace of its origin, nor is the
flower or leaf wetted by the water it rests upon, and such also is the truly
wise man, who lives in the world, but is not of it. For example, Sarhyuila
Nikaya, 111, 140, “Just as, Brethren, a lotus, born in the water, full-grown
in the water, rises to the surface and is not wetted by the water, even so,
Brethren, the Tathiigata, born in the world, full-grown in the world, sur-
passes the world, and is unaffected by the world”'; or the metaphor may be
reversed, as in Chandogya Up., IV, 14, 3, and Maitri Up., I11, 2, where the
Self, Atman, is compared to the drop of water that rests on a lotus leaf, but
does not eling to it. It may be inferred from what was previously explained,
on the other hand, that when the image of a supreme deity is represented
with a lotus in hand as Hld-kamala, “lotus of play,” it stands for the Uni-
verse, his Loy, just as an actual lotug, filg-kamala or fildbja, held by a hu-
man being, is actually his, or more often her, toy. But when the lotus iz

|
|

4

offered by the worshipper to a deity, that would imply a rendering up of “

one's own existence to its source, a resignation of ope'’s own nature and
ground of separate existence; cf. Nirukia, V, 14, where a hermeneutic der-
ivation of puskare from puj -+ kar, with the sense “to perform an office,” is
proposed.®® Furthermore the lotus is a thing loved and admired by all, and
is used as a means of adornment, or lends itself to laudatory similes, as
when we speak of lotus-eyes or lotus-feet.

Tn actually surviving works of art we do not find representations of the
Buddha supported by a lotus-throne before the second century A.p., viz. in
the art of Gandhira, and in late Andhra works from Amarfivati, nor, as we
have already seen, of Brahmi kamaldsana before the Gupta period. A
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second century Kusiing example from Mathura is reproduced by Foucher,
L'art gréco-bouddhique du Gandhdra, Fig. 552. Long before this, however,

" at the very beginning of artistic history so far as it is recorded in per-
manent materials, we meet with the lotus-flower employed as a support in

 various ways, nor iz it at all likely that these examples had not been pre-
| ceded by others in evanescent material, or painted. The lotus is most con-
 spicuously connected in this way with Sri-Laksmi, viz. in representations
dating from the second century B.c. onwards; I have shown elsewhere that
these compositions are comprehensible only with reference to Vedic no-
tions, and that early Indian art is essentially the continuation of a mainly
aniconie “ Vedie” style.®!

Sri-Laksmi is essentially Aditi, Prakrti, Maya, Apsaras, Urvaéi, the
Waters, all the possibilities of existence substantially and maternally per-
sonified. The Lotus is preéminently hers, because she is the Lotus and the
Earth, at onee the source and support of all existences, Vasudha or Vasu-
dhardi; that is, with respect to their substance, as the Supernal-Sun is

{ with respeet to their form. So she is represented either aniconically by the
Lotus, as Padma, springing from the brimming vessel (piirna-ghaia) of the
Waters (Fig. 23), or in human form upon the Lotus, as Padma-visini, and
then typically as receiving a lustral bath of sema-bearing rains down-
poured from the skies by the elephants of the Quarters (Fig. 23). These
, early representations occur for the most part in a Buddhist association,
though this need not be assumed for all the coins and terracottas.®® It has
been argued by some scholars, Foucher particularly,* that the representa-
tions in a Buddhist environment, as at Bhiarhat, Bodhgayi, and Saiel, are
actually of Buddha nativities, a theme which would otherwise be lacking in
the series of Four Great Events, so far as the early art is concerned. Others,
myself included, have opposed this view, and not without justifieation inas-
much as the formuls is certainly of pre-Buddhist origin, and because what
is represented is eertainly not the birth of Siddhartha, but rather Sri-
Laksmi herself, at once Earth-Lotus and Mother-Earth personified, Uni-
versal Mother, Mother Nature, Aditi, Mayi * the magical ground or sub-
stance of existence, fertilized by heavenly showers.** Tt must not be over-
looked, too, that Jataka, I, p. 53, affirms that when the Bodhisattva was
born, * two streams of water came down from the sky (akasalo dve udaka-
dhard nikkhamifvad) and refreshed the bodies of the Bodhisattva and his
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mother;” # in this sense it may be legitimate to say that these are virtually
Buddha nativities, inasmuch as they represent Her who is the Mother of
all Existence, and so preéminently of the Buddha, when he is considered
not as the man Siddhéirtha, but as Universal Man, in whom all things are
lively imaged, Adityabandhu and Stryavariéin, “ Kinsman of the Supernal-
Sun” and “ Of the Solar Race,” and as Mayi-maya, “ magically-natured.”
It can scarcely have been an accident that Siddhdrtha’s mortal mother’s
name was Miyi-devi, “Lady Maya."” * BSiddbirtha’s birth from his
mother's side is anticipated in By Veda, IV, 18, 1-2, where in connection
with Indra’s birth from Aditi we find . . | Grafeatd parSvan nir gamane, 1
will go forth traversely, from the side”; a lateral procession is mentioned
in several other passages, e. g. VI, 10, 4, X, 129, 5, and Jaiminiya Upanisad
Brahmdna, I, 29, where the life-ray (raémi asumaya) is tiryan pratisthitah. *
Siddhiirtha's visibility while yet unborn (Jataka, I, 52, antokucchigalan
.. . passali) may be compared to Ry Veda, VI, 16, 35, with reference to
Agni, garbhe mdatub . . . aksare vididyuid@nah, *“shining in the Mother's
eternal womb.” If we suppose that Suddhddana means “cloud” (as stated
in the Nighantu, rather than “ pure rice'” as generally assumed), we have a
striking parallel in the Dipaikara Jataka, where the Bodhisattva's name
is Megha,*® “Cloud,” and his wife's either Bhadra, *“ Abundance,” or Pra-
krti, “ Nature’; but as designating the Father, it more likely corresponds
to pakvam odanam and ksirapakam odanam in Ry Veda, VIII, 77, 6 and 10,
odanam pacyamanam in VIII, 69, 14, pacatam in 1, 61, 7, the cooking of
rice with milk being thought of as an essential element of the Interior Op-
eration; in Jdtaka, I, 66, the Bodhisattva is represented as remembering the
good food that was served in his father's house, where food and drink
abounded (“fleshpots of Egypt”). The Bodhisattva’s three palaces
may be regarded as the three seasons of the Year, Prajipati; it is note-
worthy that until the Bodhisattva leaves his palaces he knows nothing of
old age, decline, or death. The Buddha himself is Aditya-bandhu, and
Stryavaméin, Mahapurisa and emanussa, recalling Agni as the amanava
prurusa who leads the Comprehensor through the gateway of the worlds,
Chandogya Upanisad, V, 10, 2; that the Buddha is an Angirass, “a de-
scendant of the Gleed,” is equally significant, Agni in the Hg Veda being
a son of Angiras and himself angirastama, “the best of Gleeds.” The
Buddha's given name Siddhfirtha, denoting the * attainment of the goal,”
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corresponds to artha, the “end’ or “goal” envisaged by Agni, Rg Veda,
X, 51, 4

1t is clear then that the genealogy of the Buddha, as we have it, is mythi-
cal, and it may be that he had been thought of very early in, or before, the
rise of “Buddhism,” as “a descent of the Sun” or aspect of Agni. If the
representations of Maya-Laksmi with the elephants were really regarded
as Buddha-Conceptions, that too implies a Buddhology far advanced
centuries B.c. The later Nativity type, in which the Buddha comes to
birth from the side of Mayi-devi as she stands like a Yaksi beneath a tree,
has equally mythical implications, though more an thropomorphic in expres-
sion, and corresponds in this respect to the coming in of the “anthropo-
morphic” image. It would seem indeed as if the Buddha had not so much
been “deified "’ in later times, as humanized; assuming that there had been
a veridieally historieal figure, it would seem that this figure had been
clothed with a mantle of Fire almost from the beginning, and that, just as
in the case of Jesus, the Great Events of the life must be thought of as
“stages crowded together as though to present, in a single lifetime, the
whole Epic of the Transcending of Mortal Destiny.” # In the develop-
ment of a erowned and regal Buddha image and in the doctrinal develop-
ment represented by the Saddharma Pundarika we seem to sense a re-
newed stressing of the Buddha's divinity, in conscious opposition to the
rationalistic interpretations,®

That a very advanced Buddhology already existed in the Pali texts, if
not from the beginning of * Buddhism,” is also very spparent from the ter-
minology and epithets made use of. When the Buddha is represented as
saying, *'T am neither Deva, Gandhabba, Yakkha, nor Man,” Angutlara
Nikaya, I1, 88, it is evidently to be understood that what he s is a prin-
ciple, the Prineiple, Dharma, Logos, Word, cf. Digha Nikdya, I11, 84, and
Samyutta Nikaya, IT1, 120, cited below, p. 33. Amongst his epithets, mostly
of Vedie or Aupanisada origin, or taken from these soureces with only very
slight modification, are Mahapurisa, *Great Person,” Appati-puggala,
“Ineffable Man” (aprati-pudgale in SP., 111, 33), Adicca-bandhu, *Kins-
man of the Supernal-Sun,” RAji cakkavatti, Sovereign Mover of the
Wheel,” Devitideva, “Angel of the Angels” (c¢f. Agni, devo devanam, Ry
Veda, I, 94, 13). As Mahipurisa he is endowed with all the lineaments
(lakkhana) proper to the Superman. The coneeption of the Buddhas as
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“the Eye in the World”’ (cakkhur loke, Digha Nikaya, 11, 158, and Sutta
Nipata, I11, 9, 6) corresponds to Vedic notions of Mitra (** Agni when en-
kindled,” Rg Veda, V, 3, 1), who “seeth with unclosing eves,” animigd
abhicaste, ibid., 111, 59, 1, or of the Sun, who “sees all things,” visvam
abhicaste, ibid., 1, 164, 44, and is the “Eye of Varuna,” passim. With
“Lion of the Sakyas” cf. Agni as “lion,” Rg Veda, I, 90, 5 and IIL, 2, 11,
ef. 1, 115, 5. The so-called deification of the Buddha, the recognition of
the universality of his essence and operation, cannot be denied to the
Hinayina.

We must now consider the representation of the Buddhas as Dharma-
cakra, Word-wheel (and World-wheel), or Wheel of the Law or Norm, of
which early Buddhist art affords so many examples, amongst which the
most famous is that wheel which was set up by Afoka in the Deer Park at
Benares on the site of theprathamades$and, ** First Preaching,” which was also
the dharmacakra pravartana, *“ First turning of the Wheel of the Word.”"™
The pre- and non-Buddhist meanings of the symbol must be studied.
What the Wheel stands for in Indian symbolism is primarily the Revo-
lution of the Year, as Father Time (Prajapati, Kala), the flowing tide of
all begotten things (Adtareya Brahmana, 11, 17), dependent on the Sun
(Maitri Up., VI, 14-16). In Rg Veda, I, 164, 2, 11, 13, 14, and 48, the one
wheel of the Sun'’s chariot has twelve or five spokes (months or seasons), or
360 spokes (days), axle (aksa), and triple nave (ndbhi); it is a revolving
wheel of life (amrta) undecaying (ajara), therein insist (tasthul) the several
worlds (vised bhuvanani) : ibid., 1, 155, 6, ““He {(Vignu) by the names of the
four (seasons) has set in motion the rounded wheel that is furnished with
ninety steeds” (the ninety days in each quarter of the solar Year); similarly,
Atharva Veda, X, 8, 47, and Svetdévatara Up., 1, 4 (brahma-cakra in I, 6,
and VI, 1); in the Kausitaki Brahmana, XX, 1, “the Year {elsewhere iden-
tified with Prajapati) is a revolving Wheel of the Angels, that is undying;
therein is the sixfold proper food (i. e. means of existence) . . . thereon the
Angels move round all the worlds.”” ** In the sense that Time is the Sun, a
cirele is its centre, the Wheel represents the Sun, but more exactly the
movement of the Sun, in his heavenly car, with one or two correlated
wheels, The Sun or Solar Wheel is constantly spoken of as “revolving" or
as being revolved, with use of root vyt as in the Buddhist pavattana, pravar-
tana: e. g. 1, 35, 2, where Savity is vartamdnah; I, 155, 6, cakram . . . avivi-
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pat; II, 11, 20, avartayat siryo na cakram; V, 30, 8, aémanarm cit svaryam
vartamdnam; VII, 63, 2, samdnam cakrarh pary avivrisan.

Actually to represent all possible states of being, the Wheel would have
to be conceived in the manner of a gyroscope, revolving simultaneously in
an indefinite number of planes, though still with a motionless centre: just as
the Cross must be thought of from this point of view as constituted of three
arms, mutually at right angles, intersecting at the one common point which
i8 also the centre of the sphere in which the Cross stands. Actually, how-
ever, this would be to introduce a needless complieation, and in fact the
symbol as employed is essentially an ordinary chariot-wheel,* just as also
in common usage the two-armed cross stands for a cross extended in three
directions. Although, then, the Wheel, as the “round of the world” and
“earth plain,” strictly speaking corresponds only to a given ensemble of
conditions, it represents analogically the indefinite totality of all possible
conditions, the entire swiisara. As thus representing the Universe in its
entirety, the Wheel symbol remains in use unchanged from Rg Veda, I, 164,
through Svetdévatare Up., 1, 4, and Anugita, XXX, to Kabir and the
present day.*’

The content of the wheel symbolism is extraordinarily rich, and can only
be outlined here. Its dimensions are indefinite, its radius the variable dis-
tance between an undimensioned (amdira) point and an immeasurable
(asanikhya) circumference; there in the “middle space” (antariksa, dkasa),
between the “I"" and the “not-I,” essence and nature, lie procession and
recession (prarriti, nivrtit), there are good and evil (dharmadharmau), joy
and sorrow (sukha, dulkha), light and shade (chaydtapa), birth and death,
all local movement and affection; and that motion and passibility are
greater the greater the distance from the centre. Beyond the felly lies only
the inexistence of the irrational, an impossibility of existence, as of square
circles or the horns of a hare; within the nave, the non-existence of the
supra-rational.*®

The cycle of ego-consciousness implies an outward movement from the
nave to the ever-receding felly, and a return from the however distant felly
to the unchanging centre. A progressive enlightenment (krama-mukti) can
then be expressed as a gradual contraction of the radius, bringing the eir-
cumference ever closer to the centre, until that which seemed to enclose the
point is seen to be eontained within it, knowledge being thus con-centrated
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into a single form, which is the form of very different things.*® That is
Nirvdna, unitary being, “with residual existential elements,” and by &
vanishment of the point becomes also Parinirvina, without residuum of
existence.,

He whose seat is on the lotiform nave or navel of the wheel,® and him-
self unmoving sets and keeps it spinning, is the ruler of the world, of all that
is natured and extended in the middle region, between the essential nave
and the natural felly; “ On whom the parts stand fast, as it were spokes on
the nave of the wheel, Him I deem the Person to be known,” Prasna Up., |
VI, 6. In Pali Buddhist and later Sanskrit texts this Royal Person is des- v
ignated Cakkavatti, Cakravartin, * He who turns the Wheel,” and the
same designation is applied analogically to any terrestrial “Universal
Ruler” or Emperor (Figs. 19, 20). As we have seen, the term Cakravartin,
as an essential name of the Buddha, and the corresponding expression
Dharmacakra-pravartana denoting the setting in motion of the Word or
Law, are constantly met with in early and later Buddhism. These terms do
not occur as such in Vedie texts, where cakri, “ doer, ” and other forms of the
verb kr, to “do,” “make,” *cause,” “instigate,” ete.,” must be distin-
guished etymologically from cakra, “wheel”; it may be surmised, however,
that the “popular” etymology of Indian hermeneutists might have seen a
significance in the assonance of cakri and cakra. And if the word cakravartin
is absent in the Vedas, the meaning is nevertheless to be found there; the
notion of a supreme Power, Lord of rla = dharma, whose sovereignty
(ksatra) is over all the worlds (pi$vd bhuvandni) and is also the axial mover
of the twin world wheel of the car of Time and Life is so constantly pre-
sented that we ean hardly speak of the notion of the King of the World as
something new in Buddhist times. Varuna alone or with Mitra is often
called samrdj, mention is often made of the Premier Angel’s autonomy
(svardiya), and in ITI, 55.4, Agni is universal King, samdno raja.® In X,
5, 3 and 4, the notions vifvasya nabkim carato dhruvasya, “ navel of all that
i3 proeceeding or concrete,” and rlasye vartanayah, “propulsions of the
Law”; in X, 168, 2, and 174, 1, and 5, the notions wisrasya bhuvanasya
raja, “King of the Universe,” ablivarlah, * victorious,” and asapatnah,”
“iwithout & rival,” imply a sovereign power. In X, 51, 6, rathi’va adhvanam
anvdrvarivul, “ as one who drives a car upon its way,” tantamount to “ Cos-
mie Charioteer,” ® X, 92, 1, yajiiasya vo rathyam vispatim, “ your charioteer
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of the =sacrifice and lord of the folk,” and I, 143, 7, dhiirsadam agnim mitram
na, “Agni as Mitra seated on the pole,” i. e. as driver,* necessarily imply
the setting in motion of the principial Wheel or Wheels. No distinction of
meaning can be drawn as between the driver of the solar chariot and him
who makes the solar wheel revolve, “Seven treasures” (sapla ratna), ap-
parently the same as those of a Cakravartin, are mentioned in Rg Veda, V,
1, 5, and VI, 74, 1.

We considered above mainly the case in which the cosmic wheel is
thought of assingle. Perhaps more often the chariot of the Sun is thought of
as running on twin wheels connected by a common axle-tree (aksa), and this
involves a consideration of the world from two distinet but inseparable
points of view (cf. Aitareya Brahmana, VIII, 2, cited above, p. 20). As the
Sun shines equally for angels and for men (Rg Veda, I, 50, 5, ete.), so of the
twin wheels of his chariof one touches Heaven, the other Earth (Rg Veda, I,
30, 19, and X, 85, 18); and their common axle-tree is identified with the
axis of the universe that holds apart (vitaram, visvak) Heaven and Earth
(Rg Veda, V,29, 4, and X, 89, 4). Or again, when the chariot of the Sun is
thought of as three-wheeled (fricakra), Rg Veda, X, 85, two of the wheels
are identified as aforesaid with Heaven and Earth (*one looks down upon
the several worlds, the other ordains the seasons and is born again,” ef, I,
164, 44 and 32), and these “ proceed by magie,” mayayd caranti; but the
third is hidden (guha = guhaydm nikitam, sc. “in the heart”), and only the
adepts (addhdtayah) are Comprehensors (viduli) thereof. This third wheel
evidently corresponds to the “*seeret name,” nama guliyam, of X, 55, 1, and
the “third light" of X, 56, 1. These doctrines of three wheels, three lights,
ete., are tantamount to the #rikaya doctrine in Buddhism.™

The axle-tree of the twin wheels (which axle must be thought of analogi-
cally also as penetrating the third wheel) is the primary source of moving
power (as noted incidentally in Bg Veda, I, 166, 9): not itself revolving, it is
the unmoved mover in relation to the wheels. But to complete our under-
standing of the prafika it must be realized that the revolution of the wheel
requires the operation of an opposing force operative at the felly, where in
actual experience contact with the ground supplies a fulerum. In other
words, revolution depends on the interaction of eonjoint prineiples, which
may be called Heaven and Earth, Purusa and Prakyti, satfve and tamas, 1
and not-I, subject and object, ete. This is recognized in several passages in
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which the infixation of the axle, or the movement of the wheels, iz effected
by the deity by means of his abilities (Sacitbhih, Rg Veda, I, 30, 15, and X,
89, 4), powers ($aktibhih, X, 88, 10), or magie (mayaya, X, 85, 18), saci,
Sakti, and mdyd being synonymous feminine designations of his “‘means
whereby,” the “ ground " of manifestation, codperating with his “essence,”
who is éacipati, Miyin, ete.

The axle-tree is also the axis of the universe, as most clearly stated in
Rg Veda, X, 89, 4, yo aksenéva cakriyd sacibhih visvak lastambha prihivim
uta dydam, “ by the axle of his wheeled-car indeed, by his abilities, he pillars-
apart Heaven and Earth,” ef. V, 29, 4, rodasi vitararh viskabhdyat, and other
passages cited above, p. 10, notes 15 and 139.

In Rg Veda, X, 85, 12, “the chariot is in the mode of Intellect (ano
manasmayam), the Breath of Life (vydna) was the axle (aksa) fastened
there.” It will be understood that the axle-point (@ni) that penetrates the
hollow (kha) in the nave (ndabhi} is central in each wheel; ®so in Rg Veda, I,
35, 6, the Undying Angels (sc. the Several Angels, vifve devah, Adityas) are
said to depend upon Savitp (the Supernal-Sun as prime mover} “as on
the chariot’s axle-point (dpi),” and in Adtareya Aranyaka, 11, 7, the Self
(atman) is compared to the “twin axle-points (@n?)" of the Veda. We
have thus dwelt at some length on the Vedic implications of the wheel or
wheels, because it is important to realize the wider content and consequent
power of this symbol which was so extensively employed in Buddhism,
though with a more restricted application.

The continuity of the ideology is often very striking; compare for ex-
ample Rg Veda, I, 164, 13, “its axle is never heated (na tapyate), its heavy-
laden nave (nabhi) is never worn away,” with the edifying application of
the same notion in Saryutta Nikdaya, I, 33 (1, 5, 7), where the chariot which
with its twin Word-wheels (dhamma-cakkehi Sarmyutls) eonducts the rider
to nibbdna is by name * Frietionless" (Akujana).

In actual Buddhism, the Wheel, like the Tree, is regarded from two
points of view, that is to say as a pair of wheels, prineipial (Dharmacakra)
and phenomenal (Sarmsaracakra, Bhavacakra); hence from the standpoint
of the Wayfarer, broken on the wheel, as either to be turned or stayed,*®
but from that of the Omniscient Comprehensor as one and the same unin-
terrupted Form, his own intrinsic form. For from any point of view within
it, the movement of a wheel can be regarded as having two directions, as it
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were right and left; or again, the movement being continuous, any point on
the circumfesence Inay be regarded either as beginning or as end. It can be
understood from either point of view that when Buddha “hesitates” to set
going the Principial Wheel, which is also the Existential Wheel, the Angels
are in despair, that Brahma exclaims, “ Alas, the world is altogether lost,"
vinassati vala bho loko, and prays that the Word may be spoken, desetu
bhante bhagava dhammarn, J., 1, 81. Taking dharmacakra-pravartana and
prathama-de$and in their universal sense, that is with respect to the creation
of the world, the Angels are naturally dismayed at the ‘“hesitation,” for
their very existence depends on the operation of the Wheel, the revolution
of the Year; asin Ry Veda, X, 51, where Agni has “fled in fear from the high
priestly office (hotrat) lest the Angels should thus engage (yunajan) me . . .
which as my goal (ertha) I foresaw,” the Angels answering ““ Come forth, for
man is fain to serve us, he waits prepared . . . make easy paths, create the
Angelie Way (devaydna, of. linayana, mahdyana, brahmayana, dhammayana,
ete.) . . . let the Four Quarters bow (namantam) before thee.” * Or taking
the words in their speeifically Buddhist application, with respect not to the
procession of life, but its recession, and as the preaching of a Gospel to
that end, the Angels must be thought of as equally despaired at the * hesi-
tation,” for all things moving seek their rest. *

In monastic Buddhism and from an edifying point of view, stress is
naturally laid upon the Dharmacakra only as a Word-wheel to be set in
motion to the end that men may find their Way (magga, méarga), and here
the cosmie significance of the Dharmacakra as an embodiment of the Year,
“Eniautos Daimon,” is thus obscured; it is only gradually brought out
again that the revolution of the Prineipial and Existential Wheels is inter-
dependent and indivisible, in the last analysis one and the same revolu-
tion.® That is developed in the Saddharma Pundarika, 111, 33, where he
who preached the Word at Sarnith and on Mt Grdhrakiita is addressed as
having “set in motion the Principial Wheel which is the origin and passing
away of the factors of existence,” dharmacakram pravartesi . . . shandhd-
nam udayar vyayam.™ That identity of Word-wheel and World-wheel —
Vajra-dhitu and Garbha-kosa-dhiitu in Shingon formulation — is equally
implied in the well-known formula, Yah kleiah so bodhi, yah samsaras tan
nireanam, “Error and Awakening, World-flux and Extinetion, are the
Same,” of. Maitreya-Asanga, Satrdlwikara, XIII, 12 (Commentary),
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avidyd ca bodhis caikam, “Experience and gnosis are one,” ™ and in the
doetrine that Omniscience, sine qua non of Nirvina, is the realization of the
sameness of all principles, SPt., p. 133 — the same, sama, but differently
seen by the eye of flesh (marmsa-caksus, viz. the eye’s intrinsic faculty in the
sensible world), the angelic eye (divya-caksus, viz. the mind’s eye in the
intelligible world), and the eye of wisdom (prajiid-, dhamma-, anania, or
buddha-caksus, viz. the Comprehensor’s eye in the world of gnosis).

In another way the correspondence of manifested and transcendental
being, here viewed as a correspondence of the twin Wheels and their depend-

¥ia. B. Dharmacakrs, detzil from s banner, fromn Tun Huang,
After Stein, Serindia, Pl. LXXV.

ence on a common &xis, is developed in Shingon Buddhism as the identity
of (1) the “Germ-calyx-plane” or “Germ-womb-plane” {(laizé-kai =
garbha-koSa-dhatu or garbha-kuksi-dhatu) and (2) the “Adamantine plane”
(kongo-kat = vajra-dhdtu).™ Here the premier powers or principles of the
two rationally but not really distinguished planes are represented respec-
tively by the “seed-words” A and VAM (OM), according to the significance
attached to these sounds in the Upanisads. In the Shingon mandaras these
sounds are represented by diagrams or letters supported by lotus thrones
(Figs. D, 32, 33, 40).

In any case, the Dharmaecakra as Buddha symbol implies a conception
of the Buddha as Dharmakiya, “ Embodiment of the Word "' ; he is at once
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the Sovereign Mover of the Wheel, rd@jd cakkavalfi, and the Wheel itself, the
Word as set in motion, pravarfita. From the fact that the words Sambho-
gakiya and Nirminakiyva do not oceur in canonical Pali texts it may be
inferred that the Trikiya doectrine was not originally developed; neverthe-
less, the Pali texts already reveal a very conseious Buddhology, as already
observed above, p. 24. Here we need only indicate that the Dharmakaya
concept of the Buddha iz certainly presented, e. g. Digha Nikaya, 111, 84,
“The Tathigata may be spoken of as Dhammakiiya, or Brahmakays,"” *
and Samyutta Nikaya, 111, 120, *“ Who sees the Dhamma sees Me, who sees

Fig. F. Rimbj {Dhanmacakra) supported by the lotus.
After Omura |-_ir"'E]g!ﬁ.t Sanbon Rydbu Mondore. f. Flg C.

Me sees the Dhamma.” So then, in the abundant early Dharmacakra rep-
resentations, the Buddha is already ideally iconified as a Principial Wheel
supported by a universal ground; the Word is embodied (-kéya).
~ This prepares us to understand that the Dharmaecakra, like any other
Buddha symbol, can properly be represented as supported by a lotus, of
which very clear examples can be cited from Shingon mandaras (Figs. C, E,
F).” That the Wheel of Life was actually so thought of in a certainly pre-
Buddhist time is clearly shown by Atharva Veda, X, 8, 34, a prayer for full-
ness of life, “1 ask thee concerning that Flower of the Waters (apim puspa)
wherein insist {(érita) Angels and Men, as it were spokes in the nave (nabhi)
{of a wheel), the which was there infixed (hite) by Magic (maya),” where
the “flower of the waters” is of course the lotus.

In early Buddhist art the Dharmacakra is represented as supported by
a pillar with a bulbous eapital, upon which are four lions, on which in turn
the Dharmacakra directly rests.”® The capital and lions I take to be the
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lotus and lion thrones which are so often combined in the later anthropo-
morphic iconography. I have discussed elsewhere *® the morphology of the
lotus capital, and now take it for granted that the pillar itself corresponds
to the stem, cable moulding to stamens, and abaeus to pericarp. The capi-
tal, then, represents the heavenly ground on which the Word is manifested,
while the actual earth in which the pillar stands is that terrestrial ground
on which the Word is actually preached; the pillar extends from Earth to
Heaven, it is the Axis of the Universe; the whole represents the Universe.
Allusion may also be made to one other way in which the Word may be
shown as explicitly supported by a lotus; that is when the Word is em-
bodied in a given text, any given siifra or ‘“‘alternative formulation,” dhar-
ma-paryaya. Inasmuch as “he who makes a manuseript of the dharma-
parydya and cherishes it, thereby cherishes the Tathigata” (SPt., p. 338}, .
it is a perfectly correct iconography which represents Praji@paramita or
Marijusri supporting the “Lotus of Transeendent Wisdom” upon a lotus,
the holding of the stem of this lotus being a formulation equivalent in sig-
nificance to the support of the pillar of the Dharmaeakra by its ground.
We have seen that the lotus represents that wherein existence comes to
be and passes away, the seat of pravriti and nivrtti, of Him who starts and
stays the revolution of the Wheels of Time, but have alluded only in pass-
ing to what is ultimately the most significant aspect of the lotus symbolism,
i. . the identification of the lotus with the “heart™ or “mind” of man.
Again and again in the Upanisads that elemental Space (dkdsa, kha, nabha,
antariksa, ete.”) in which the Prineipial Being is manifested as all the forms
of natured being is located in the eave or seeret chamber (guha), dwelling
(vesma), hollow (kha),” temple (Gyatana), abode (dlaya), coffer or calyx
(ko$a), or nesting-place (nida)™ in the Lotus of the Heart (hri-puskara) or
inward man (antar-bhiita), i. e. “in the innermost.” There in a universal
mode abides the Self (atman), the Lord {#8a), Person (purusa), indefinitely
dimensioned, “smaller than an atom and surpassing magnitude,” anor ani-
yan mahato makiyan, Svetasvatara Up., 111, 20, ete. “This space-within-the-
heart (anlarkrdaya dakasa), therein is the Person (purusa) in the mode of
Intellect (mano-maya) . . . there he becomes as Brahman in a spatial em-
bodiment, as very Self, as the playground of the Spirit fpr&g&r&rhu}, as In-
tellect and Bliss, Peace uttermost and everlasting,” Taittiriya Up., 1, 6, 1,
“who is the Logos (dharma),” Brhadaranyaka Up., 11, 5, 11. Are we not
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reminded that “ The Kingdom of Heaven is within you”? Or again, *“That
golden Person in the SupernalSun who from that golden station looks
down upon this earth, it is even He that dwells in the Lotus of the Heart
and functions there. He who dwells in the Lotus of the Heart is that same
numinous solar Fire that is spoken of as Time, unseen and all-devouring,”
Maitri Up., VI, 1-2, ¢f. Jaimintya Upanisad Brahmana, 1, 27. So “what
is within that should be searched out, that assuredly is what one should
desire to understand . . . (for) everything is contained therein, both what
is ours (now) and what is not (yet) ours,” Chindogya Up., VIII, 1-3, i. e.
not merely those possibilities that can be realized within the circle of a par-
ticular ensemble of conditions such as “ours,” but all that can be realized
in the indefinite totality of all states of being, all that God ean “‘be.” Thus
Time and Space, manifested Deity in other words, are not external faets,
but all contained at the core of our own being; there lies that “‘nothing™
out of which the world was made; there can be realized the Kingdom of
Heaven, in a degree proportionate to the measure of our Understanding.®

These considerations carry us far beyond the iconography of Brahmani-
cal or Buddhist art to its ultimate content. This content is no less essential
in the visual than in the literary art; to use only the eye in looking at a
seulpture is no better than to use the ear alone in listening to the recitation
of a text or the chanting of a hymn, however “artistic” these performances
may be, The visual and literary formulations have precisely the same
“nuses,” their references are the same; for some purposes the one, for others
the other, may be more efficacious; ef. Kobd Daishi, speaking with reference
to the propagation of the doetrine, “* The reverend Divine informed me that
the secrets of the Shingon seet could not be conveyed without the aid of
pictorial representations’ (ef. Figs. C, D, E, 32, 33, 40).2* In any case, it is
the content that gives rise to the iconography, whether this be visual or
verbal, just as the soul is said to be the form of the body (*form” is the
prineiple that determines a thing in its species). To regard only the sym-
bols, and not their form, is nothing but sensationalism, if not fetishism:
Docti rationem artis inlelligent, indocti voluptalem, where ratio 1s roison
d’étre. The humane point of view, that the symbeols are merely indieations
or stimuli, not to be judged as ends in themselves, but as means or supports
of realization, has been strongly emphasized in the East, nowhere more
explicitly than in the Lankdratara Sitra, ed. Nanjio, p. 48: ““As a master
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painter seated before some picture applies his colors for the purpose of
making a picture, so do I preach (deSaydmi); the (real) picture is not in the
color nor in the surface nor in the environment (bhdjana), (but in the mind
of the painter). The picture is devised in colors as a means of attracting
living beings; and (just as the picture may be defective, so) the preaching
may err, but the principle (tattvarh, cf. tattvdrtha in Brhad Devata, VII,
110; Dante’s “vera sentenzia”) transcends the letter” (aksara-varjitam).
As Dante expresses it, “ Behold the teaching, that escapes beneath the veil
of its strange verses.”” ® (The vocabulary of art, sensible in itself, is neces-
sarily built up from the elements of sensible experience, the source of all
rational knowledge; but what is thus constructed is not intended to re-
semble any natural species, and cannot be judged by verisimilitude or by
the ear’s or eye's sensation alone; it is intended to convey an intelligible
meaning, and beyond that to point the way to the realization in conscious-
ness of & condition of being transcending even the images of thought, and
only a self-identification with the content of the work, achieved by the
spectator’s own effort, can be regarded as perfect experience, without dis-
tinetion of “religious’ and “aesthetie,” logic and feeling,
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PART 11

THE PLACE OF THE LOTUS-THRONE

*Where is the navel of the world?" — Rg Veda, 1, 164, 34.
“Quivi & la Rosa, in che il Verbo divino earne se fece; quivi son i Gigli,
al cui odor si prese il buon Cammine.” — Dante, Paradiszo, XXII1.™

I~ EarLy Buddhist art, as is well known, the Buddhs is constantly repre-

sented by a simple seat or throne (paflarnika) situated at the foot of a Maha-

bodhi-tree, the Prince of Trees, duminda. After the second century a.p., in

the case of mara-dharsana images (recognizable by the bhami-sparéa-

mudra), the manifested form of the Buddha himself, seated on a lotus-

throne, or combined lotus- and lion-throne, has become the most prominent

feature of the whole, the Wisdom-tree being now reduced from its original

supremacy to a function merely indicative of place and event; or if some

other of the astasthana is in question, or indeed any scene from the Life, the

Buddha is seated on a lotus-throne, or stands on a lotus-pedestal, the rep-

resentation including at the same time the necessary indications of place

and event. In just the same way the anthropomorphic figure displaces the

Wheel, which is relegated to the pedestal as an indieation of the event of

the First Preaching; though it appears also as laksana on the soles of the
feet and palms of the hands, for the Buddha even in human form s essen-'
tially the Wheel, his Existence s its revolution.

In other words, anthropomorphie elements have now been combined
with the earlier and more abstract symbolism; that was an inevitable result
of the emergence of Buddhism as a popular religion, its extension as an
emotional (bhakli-vdda) persuasion. That may have been just what the
Buddha is said to have prophesied with regret on the oceasion of the ad-
mission of women to the monastic order; and as we have seen a use of an-
thropomorphiec images had been condemned as * groundless and faneiful.”
Even if this is not original, as it may well be, at least it represents an icono-
elastie tendeney, subsequent to the development of the anthropomorphie
imagery. Not that monastic orthodoxy could really have feared “idolatry ™
in the fetishistic sense, but that he who had denied that he was either
Gandhabba, Yakkha, or Man, asserting thereby his Principial essence,
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might have sensed, or been thought of as sensing, a psychological danger in
the use of a cult image in the form of a man, danger in fact in any sort of
cult suseeptible of an “animistic” interpretation. Nothing, however, is
really changed in prineiple; the “anthropomorphic” image in India remains
“abstract,” * and rightly understood is merely a means to the realization
of a given station of consciousness. Actually, in the theologieal develop-
ment, the Principial Essence of the Tathiigata is more and more strongly
emphasized, the content of the iconography, anthropomorphic or other-
wise, becomes more and more ontologieal, less and less historical. Tt is just
this emancipation from the historieal point of view which determines the
character and permits the expansion of Mahayana art, preoceupied as it is
with the concept of the Buddha’s transcendental Perfection: when it is
realized that the Buddha's Comprehension (Sambodhi} dates from the
beginning of time, and was merely “displayed” at Bodhgayi, and that he
“has never left his seat on Mt Grdhrakiita,” a mistaken attachment to his
human personality is precluded. The mediaeval development of Christian-
ity and of Christian art after the decline of Teonoclasm presents an exact
analogy; here likewise it was realized that “Christ’s birth is eternal,” and
s0 there came into being an art that emphasizes the Perfection of his being
in Glory, far more than the course of his earthly ministry. 5

Beneath the Bodhi-tree, within the Bodhimanda, Gautama is said to
have accomplished the Great Awakening, Mahfsambodhi, becoming
Buddha, “Comprehensor”; that was an attainment of Nirvina, though
other terms for this condition attainable by a still existent being, particu-
larly the term Arahatta, “Perfection,” are more frequently employed in
the canonical Pali texts. What was then this “Full Attainment " (sama-
patti)? Nirvina is literally “despiration,” but in Buddhist usage more
specifically “Extinction,” viz. extinetion of the flame of Will. Most signif-
icant: for us'is the distinction of Nibbina as sa-upddi-sesa, “ having a re-
sidual existential ground,” from Parinibbiina as an- or nir-updidi-sesa,
“without any residual ground of existence”: ¥ for these interpretations
coineide with the doctrine of the Suddharma Pundarika that the Buddha,
though omniscient, though “extinguished,” is not yet “absolutely exiin-
guished” (apariniredyamana, see p. 47). The Mahasambodhi, Grest
Awakening, displayed at Bodhgayi was not then a “Drowning” in the
utterly Unknowing and Unknown,® but the realization of a paradisiae,
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super-individual state of pure Being, realization of sovereign personality as
Cakravartin and Dharmardja. A transformation (Pali vikubbana, Skr.
pardvriti, abhisambhava) is neeessarily involved, which can only be de-
seribed in terms of Paradise and Vision, Buddha-saukhya-vihira (Maha-
yana Satrilaikdra, 1X, 46). 8o according to the Nidanakathd, J., I, 75-76,
“ . throughout the universe flowering trees put forth their blossoms, and
fruit-bearing trees were loaded with clusters of fruit . . . hells, whose gloom
the rays of the seven suns had never dispelled, were filled with light * . _ .
the blind from birth received their sight. . . ."" But this experience was not
an effected miracle (patihariya, inda-jala) made visible to any spectator:
“ the Great Person (mahdpurisa) sat there alone,” J., I, 72, and if he beheld
the ten thousand world-systems, the “World-picture” (jagac-citra, Svéi-
maniriipana, 96),° none therein beheld kim, unless it were in a likeness,
pratibimbavat. Paradise is ever prcéént; to the transcendental Buddha, but
naturally it was not supposed that the vision remained or could have
remained present to the empirical Buddha in subsequent daily life, and
indeed he is made to say that were he to repeat elsewhere the Full Attain-
ment reached in the Bodhimanda, ©“ Wisdom-cirele,” earth could not sus-
tain him {J., IV, 229).%

Now to consider the position of the Bodhimanda, and continuing with
the Kalinga-bodhi Jataka: with the Buddha's approval, as already ex-
plained above, p. 4, Mogallina fares through the sky ® to the Bodhi-
manda, and there procures a seed of the Wisdom-tree, and brings it back.
Anathapindika plants it in the place prepared for it at the gateway of the
Jetavana, and there it springs up immediately, a full-grown ** Forest-Lord,”
Vanaspati.”® A Wisdom-festival (bodhi-maha) is held, and & railing (vedika)
and enclosing walls (pakdra) are built, clearly in imitation of those on the
original site. Ananda then prays the Buddha to repeat “st the foot of this
Bodhi (-tree) that Full Attainment (samdpatti) to which you attained at
the root of the Mahabodhi (-tree).” The Buddha replies that this is
impossible, “for should I accomplish here what I accomplished in the
Mahibodhimanda, the earth will not be able to sustain it"; he consents,
however, to achieve during one night such a measure of Attainment as
the site can support.

It is thus apparent that a partieular significance attached to the
(Mahi-) Bodhimanda with respect to its position in the Universe. We have
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already understood that the Wisdom-cirele is an extent ideally equivalent
to that of the whole Universe, and in gnosis realized as sach. Now the
meaning of a circle is with respect to its centre, which is 8 mathematieal,
and undimensioned, point, not with respeet to its actual extension in phys-
ical space. It is in fact precisely at the centre of the Bodhimanda that the
Bodhisattva took his seat. As related in the Nidanakatha, he first essays to
find & seat on the north, south, and west of the Tree, but in each ease the
Great Barth (mahda-pathavt) fails to maintain its level, it seems to move up
and down, like & great cartwheel lying on its hub (nabhi, “navel,” “nave”)
when the circumference is trodden on; only when he takes his stand to the
east of the Tree, that is evidently on the hub of the “wheel,” is the level
maintained.® Here there rises up a seat (pallavika) ealled “ Uneonquer-
able” (apardjita), and “ of impartite, or adamantine, form" (abhejja-riipa),
and the Bodhisattva takes his seat with his back to the Tree. Mara, em-
bodying the Will to Life, libido, lubet, claims the throne; he assaults the
Bodhisattva with every weapon known to him, but every weapon is trans-
formed and reaches the Great Person in the form of a flower. Mara's
daughters present seduction in all its most attractive forms; the Bodhi-
sattva is equally unmoved, he does not “look,” for he has passed beyond
“affection” to “perfection.” ®

The location of the Buddha-seat at the navel of the World-wheel is
emphasized again in the Buddhacarita, X111, 68: ““This is the navel of the
earth-plain (nablir vasudha-tala); it is possessed of transcendent entirety
{(parama-krisna 7); no other place on earth but this is the realn of At-one-
ment or Consummation (semddhi), the situation of the Goal (kita).”” By
the same token, this “unmoving site" (acalafthdna) has been occupied by
all previous Buddbas (J., I, 71), by every Bodhisattva “on the day of his
Great Awakening'’ (abhisambujjhana, J., 1, 74, cf. Buddhacarita, X111, 67).

The seat itsell (pallarika, patta-pallarika) is spoken of as unconquerable
(apardjila), impartite or adamantine (abhejja), and as a Waking-seat
(bodhi-) and Victory-seat (gaya-), J., 1, 73-77. Ii is fourteen cubits in
length, and makes its appearance, “is”" (ahosi), spontaneously; but its
form is not emphuasized, pallatika and patie-pallanika simply denoting a slab
of stone, and as such, supported by a plain rectangular base, the seat is
represented in the early art. In Theragatha, 1005, however, we find it
spoken of as & “lion-throne,” sihdsana (glossed thirdsane apardjita-pal-
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lanke, “unconquerable seat of firm séance”); this lion-throne is the form
actually favored in the case of the oldest representations of the Buddha in
human form at Mathurd, and it long survives in literature and art, often in
combination with the lotus. Other royal types of seat or throne are met
with at Amar@ivati. It is here also, as well as in the art of Gandhira, mostly
of the second century a.p., that the characteristic lotus seat (padmdsana)
or lotus pedestal (padma-pitha) first appears.

We also find the term vajrdsana, “adamantine throne,” applied to the
Buddha’s seat. This term does not occur in the Pali texts, but is common in

Fig. G. Vajra~ihitu form of the Dhyini-Buddha,
After Omurs Seigai, Sanbon Rf;ﬂbu Mandara,

the Mahiyiina siitras. The word and notion led no doubt to the oceasional
representation of actual rajras on the pedestal of the Buddha throne, as at
the Gal-vihiire, Polonniiruva, in the twelfth century; such representations
are rare. In eertain Shingon Buddhist representations (Fig. G) the vajra is
combined rather with the body of the Buddha than with the throne, and
this is probably to be connected with the late Tantrik form of Buddhism
known as Vajrayiina, the designation of the Prineipial plane as Vajra-
dhitu, Dharmakiya as Vajrakiiya, and the personification of Vajrasattva
= Vairocana, Adi-Buddha. It will be remembered also that long before
this (Dagha Nikaya, 1, 95, Majjhima Nikdya, 1, 231, and in the Lalita Vis-
tara) & Yaksa Vajrapani, a guardian angel and not to be confused with
Indra, is closely associated with the Buddha during his ministry; and that
this Vajrapani, “who bears a vajra in his hand,” soon becomes the Bodhi-
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sattva of the same name.** From the standpoint of Vedic angelology such a
figure must be regarded simply as an externalization of the Buddha's own
adamantine power, personified as an angel attendant upon him.*
Although the term vajrdsana is not directly represented in Pali texts, the
idea is clearly present by implication. The throne is in fact spoken of as
abhejja-rapa, i. e. as of impartite or adamantine form, abhejja being equiv-~
alent to Skr. abhedya, “indivisible,” and also a kenning for vajra, “dia-
mond,” *adamant.” We have also already seen that the Buddha's seat is
at the centre, on the navel of the World-wheel, i. e. also eentred on the axle-
tree (aksa), which is also the World-axis; and it may be noted that aksa-a,
% axle-born ”’ or “ axis-born,”” is again a kenning for “vajre,”’ while Krgna's
cakra is said to be vajra-nabha.'®
The tvajra (Jap. kongs) plays a large part in Shingon symbolism and
ritual (Figs. G, H). A detailed study of the symbolism of Shingon ritual
and implements is much to be desired.' However, it is evident from the
representations and objects themselves, in the light of what has been
shown above with respect to aksa, vajra, and cakra, that the point or end of
the vajra corresponds to @ni, the “point” of the axle-tree that penetrates
!.the nave of the Wheel, Dante’s punto delly stelo a cui la prima rola va din-
torno. In the ordinary double vajra, kongd-sho (Figs. 26, 27), then, the stem
or handle corresponds to the vertical axis of the Universe, extending between
Heaven and Earth, which are represented by the two ends, one- or three-
pointed as the ease may be, each in the image of (anurdpam) the other.
That is as pure Being, Ding an sich, in principio, and motionless, pirna
apravariin, acala, abhedya. On the other hand the fourfold (erossed) karma-
vajra, katsuma-kongd (Fig. 28), corresponding to Dharmacakra, rimbé, rep-
resents the movement or operation of this exemplary Prineiple either uni-
versally or on any given plane of being, as already explained in connection
with the symbolism of the Wheel. Hence we find the spokes of the World-
wheel not infrequently and quite naturally represented as vajras, extending
from eentre to felly; in the rimba (Fig. 25), for example, the “ earth-points”™
of the eight vajra-spokes are seen in contact with the felly, but it must be
understood that the unseen *‘heaven-points’ meet at the common eentre,
within the lotus-nave. From the point of view of anyone “on earth’ the
corresponding rajra-spoke extends as before from Earth (the felly) to
Heaven (centre). From this point of view it will also be apparent why in
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Shingon symbolism the vajra, kongd, is always represented as “supported”
by a lotus, that is, by a universal “ground,” the relation of vajra to lotus
being that of “impartible essence” to “universal substance”; and it is in
the “middle region,” i. e. “round about” the axis of the vajra, between the
centre and the felly of any Wheel, that all existence is extended. It should
not be overlooked that kongd-sho and kalsuma-kongd, the former vertieal,
the latter in a horizontal plane, considered together represent the poles of
the Universe in the form of a three-armed cross: and as we have seen, the
Buddha’s throne is situated in the centre, at the intersection of the arms.

Fra. H. Vajra-Dhatu symbal of the Five Dhyfini Buddhas.
After Omura Seigal, Sanbon Bysbu Mandara.

Furthermore, the origin of the term vajrdsana can also be explained
psychologically, with reference to the mentality of him who sits thereon: '®
in the Anguttara Nikaya, I, 124, the highest type of consciousness is termed
vajirtipama citta, * heart like adamant,” '™ he having such a heart or mind
“who by the destruction of the foul-issues ™ and the vision of Dhamma
(Principle) has verified the gnosis of issue-free heart-and-mind-release
{(rimulti = nibbana), and having won it abides therein. Just as, Brethren,
there is nothing, whether gem or rock, which a diamond cannot eut (vaji-
rassa . . . abkejjam) . . . such is one of the three types of man (puggala) to
be found in the world.” In Hinduism such a one is styled Jivan-mukta,
Freed in Life, or Vidvin, Gnostie, in Buddhism Jina, Conqueror, or Nir-
vita, Extinguished, in Christianity Comprehensor. Such undoubtedly was
the Mahfpurisa, Tathfigata, Buddha, Devitideva; appropriste to him
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whose heart is like a diamond, adamantine, or as we should now perhaps
express it, ‘‘of steel,” is an adamantine throne, immovable as himself.

In the Saddharma Pundarika,™ not later than a.p. 250, the Buddha
doctrine is completely emaneipated from its historieal setting, which is pre-
served only with respect to the *““traces” (dhdtu) of Gautams on earth, and
in the iconography in so far as the monastic type is still adbered to. The
Buddha himself becomes a transcendental principle, Dharma, Logos,
awakened (abliisambuddha) from the beginning of time (SP., XV, 1). Not
merely is his throne (@sana), upon which he is never weary of sitting (SP.,
V, 23),'% the same as that which all former Munis have oceupied (SP., XIII,
67),as was also taught in the Pali texts, but he is from the beginning one and
the same who has oceupied throne after throne in time and time again:
“again and again I take my stand on the ground of the living world” (SP.,
XV, 7), “showing myself as such and such forasmuch as men have fallen
into sin and sorrow " (SP., XV, 22, 23, ef. Bhagavad Gita, IV, 7 and 8); be-
ing thus not merely the Buddhas and Bodhisattvas of the past, but those
vet to come (SP,, X1V, 38, XVI, 50-62, ete.).' As Dharmardja, ‘ King of
the Word” (8P., V, 1), Purugbttama, * Most High Person’ (SP., I1, 41),
Svayambhii, * Self-subsistent” (SP., 11, 48, XV, 21), Lokapiti, ** Father of
the World"” (SP., XV, 21), and Sarvaprajina Niitha, “Lord of begotten
existences” (SP., XV, 21, of. “ Prajapati”), “I display return (nirvrta) who
am not myself returned {aninrtah) " (SP., XV, 21).1% “] reveal the Ground
of Extinction (nirv@na-bhiimi), speaking by accommodation for the edifica-
tion of living beings, though I was not Extinguished (na . . . nirvdmy ahu)
at that time, but am ever revealing the Dharma here. . . . Believing that
my Self-nature (@lma-bhiva) was Wholly Returned (parinireria), they wor-
ship variously the traces (dhatu), but see not Me. . . . I have not left this
Gpdhrakiita . . . the duration of my life is an interminable aeon ’ (SP., XV,
3, 5,10, and 17). Again, “The Threefold World is seen by the Tathagata,!®
not as childish worldlings see it, but immediately as Principles (dharma);
verily the Principles are not remote from the Tathagata in the station
where he is. . . . The Tathfigata who was Awakened (abhisambuddha) so
long ago, and the measure of whose life is incalculable, is continuously
(sadd) existent (sthita). ... My ancient Bodhisattva course is not yet
run, the measure of my life is not fulfilled. . . . I announce an Absolute-
Extinction (perinirvdna) who-am-not-by-way-of -being-Totally-Extin-
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guished (aparinirvdyamdna) . . . lest those whose virtuocsity (kuwfala) is in-
securely rooted, thinking ‘the Tathfigata is alive’ (Hgthait), should fail to
exert their manhood (virya) towards a Negation-of-the-flux (nihsarana) of
the Threefold World"” (SPt., pp. 318, 319).1° And as for those Comprehen-
sors who may in future take their place at the foot of the Wisdom-tree,
“there have I taken my seat, where that Son of Buddha is, there am 1"
(BP., XVI, 59-62); “moved by compassion, like a father’s for his dear and
only son, he appears (avafirya, i. e. as avatira) in the Threefold World, see-
ing with the eye of wisdom that living beings are revolving (paribhramalah,
ef. paribhramati in Maitri Up., I11, 2} there in the Wheel of the World-flux
(sarsdracakre) and laboring without diseovering a Negation of the Flux
(nihsaranam) . . . the Tathigata who thus beholds the deep prineiples
(gambhiran dharmdn) sees without seeing (padyaly apaSyanayd) ™ the
Threefold World that is the ecrowded home of multifarious living beings”
(SPt., pp. 135-137),

The Buddha as Supreme Person (Purusdttama, ete.) of incalculable but
not infinite age, whose enlightenment dates from the beginning of the
world, is thus from the standpoints of ontology and psyechology, as well as
by verbal correspondences (Lokapitd, Svayambh@, Prajananitha, etc.),
virtually identified with Brahma-Prajipati, who is the Father of the
World.»® This virtual identification of Buddha and Brahma appears al-
ready in certain passages of the Pali books, for example in the equation of
Dhammakiya and Brahmakaya (Digha Nikdaya, 111, 84), or again in the
Tevijja Sutta, ™ where it is afirmed that the enlightened Bhikkhu may
well attain to union with Brahmi, “who is the same.” As we shall presently
see, this virtual identification of Buddha with Brahma has also its equiva-
lents in iconographic representation.

1t will be understood, of eourse, that in the Saddharma Pundarika the
Buddha is gpeaking (Fig. 30) throughout not as the Word, for the Word
(Dharma) is without origin (enulpaitika), and non-existent, not like the
Sambhogakaya Buddha manifested as 1t is in itself, which would be impos-
sible. The Word does not speak, it is moved or taught (pravartila, desita) ; "'
Buddha as Cakravartin is not the permissive, but the immediate, cause of
the Turning of the Word-wheel. As Crowned King of the Word, dharma-
rdja poftabaddha (SPt., p. 417), ** and Universal Sovereign, cakravartin
{Maitreya-Asanga, ;bﬂﬂTﬂ.ffl?i‘fi"ﬂ, 1, 150}, he displays to the assembled con-
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gregation of his spiritual sons the likeness of 8 Nature (svabhdva), Suchness
(tathatd), Quiddity (tettva), Void (S&inyald), Sameness (samatd), and
Logosity (dharmata) that are ineffable. That is, his manifestation in the
station (sthana) where he is, on Mt Grdhrakiita where he is always, is not
of the Dharmakiya as such, but of the Dharma in @ likeness, in the likeness
of a Wheel, or the likeness of Gautama. What he reveals to his children,
the Bodhisattvas, who alone are competent to the vision, is his Person in
Majesty, the Sambhogakaya. That reflection (pratibimba) is in fact all that
ean be revealed to the angelic eye, for the attachment of -kdya to dharma is
purely analogical, and must not be understood to mean that the Dharma
has a form. At the same time his appearance in a designated body, Nir-
manakfya, displaying the drama of Awakening eventfully, is for the sake
of those living in the flesh in that day, or who may after the “ Parinirvéina "
(here the temporal and analogical equivalent of a Return at the End of
Time) find their way to Awakening by means of the “traces” of the appari-
tion.”*®* Such temporal manifestations by way of avafarana are rare and
precious, but he will “come again” as Maitreya.

The foregoing evidences of the virtual identification of the Buddha in
Majesty with Brahm&-Prajipati enthroned in the supra-mundane Empy-
rean heavens are paralleled by the iconographie preseription of the Brhat
Sawmhita, LVIII, 44, “The Buddha is to be shown seated on a lotus, like
the Father of the World” (padmdsanépavisthah piteva jagato bhaved
buddhah).*” The Buddha is in fact represented padmdsana, kamaidsana,
from late Andhra times onwards, that is almost from the beginning of
the anthropomorphic iconography. In the common representations of a
Buddha triad, the Buddha being seated or standing between a pair of
Bodhisattvas, the latter are supported by paired lotuses springing from the
same stem, and such triads may be compared from more than one point of
view with the Several Angels (vifve devah) of the Upanisads and Vedas,
where the Unity of the primordial Agni is represented in a trinity of as-
pects; the Buddha triads, for example, corresponding iconographieally to
such representations of the Trinity as appear in the Burmese relief, Fig. 16.
The ontelogy is the same, whether the stem of the Buddha-otus be pro-
longed downwards and there supported by paired Nigas representative of
the Waters (as at Karli), or the stem of the Brahma-lotus rises from the
navel of Nirfiyana, originally Varuna, recumbent on the Waters.
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THE PLACE OF THE LOTUS-THRONE

An equivalence ¢an be demonstrated also from many points of view
between the Buddha paradises (Sukhavati, ete.) and the Brahmalokas,"®
and more specifically between the thrones of Buddha and of Brahmi when
the throne is thought of as pallaika, Skr. paryasika, rather than as pad-
mésana. Thus, access to the Brahmaloka is by a erossing of the river
Vijar@i, “casting off of change-and-deeay,” which crossing must be ef-
fected “only by the Intellect™ and involves a shaking off of all the pairs
of opposites, including good and evil; the city of Brahma is called Silajya,
his abode (samsthana) Apardjita (““Unconquerable’), the throne-room
(pramita) Vibhu (“Space™). The Kausitaki Up., 1, 3, and 5, further de-
seribes the footstool (@sandi) * and the throne (paryanka) of Brahma:
the former is called Vieaksanid, “Discernment” and is explained as
Prajna, “Omniscience” or ** Perfect Wisdom," the latter is ealled Amitau-
jas, “Limitless Splendor” or “Limitless Power™ (the designation applies
to Indra in Ry Veda, 1, 11, 4), and explained as Prina, “Spirit” or “ Life,”
and it is “only by Prajiid that one asecends the throne,” ' Here the last
assertion corresponds to SP,, V, 75, *‘no Extinction without Omniscience,”
as cited below; and the name of the throne is equivalent to Amitiabhs, a
Buddha name denoting ““ Limitless Light,"” and its nature, Prina, to Ami-
tayus, “ Limitless Life," which is another epithet of the same Buddha, who
represents the Bambhogakiiyva aspeet of Gautama.

The Buddha throne, however, is usually a lotus, or lotus- and lion-
throne eombined; the Bodhisattvas, and all who are born again in Buddha
paradises, are similarlylotus-supported, but on smaller flowers. So the pred-
ieations of future enlightenment generally include such promises as “shall
appear seated in the cup of a lotus on a lion-throne in Paradise™ (SPt.,
p.419); “there the Leader Amitibha is seated in the lovely glistening cup of
a lotus (padmagarbhe},* on a lion-throne (sirhhdsane) . . . there the Sons of
the Conqueror come into existence (upapdduka) sested in the pure cups of
lotuses™ (SP., XXIV, 31, 32, of. Mahd-Sukhdvati-vyiha, 16,40 and 41).* In
these passages, upapdduka has generally been rendered “miraculously
born,” but the direct sense of upapad is simply “to enter into any state,”
“to appear,” “ come into a given mode of existence 't i€ not miraculously
but inevitably that a certain degree of enlightenment results in a future
birth in a Buddha paradise. On the other hand, upapaduka contrasts with
anutpattika, * unoriginated,” applicable to the Dharma as being precis'ely
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that which does not come into existence, the Buddha being merely an image,
dkrti, of the Dharma, existent in the world, like the mairta Brahman, viz.
Brahmi. The primary ontological significance of the lotus is precisely with
respect to this existence, astitva, sthayita, sthiti, a being “firmly grounded in
the possibilities of existence,” commonly ealled the Waters. Padmdsana
and vajrdsana are equally symbols of that sthayita: both express visually
sadd sthita, and tisthati, with respect to the Buddha or any Angel; both
differentiate the station of Sambhogakiya from that of the Dharmakaya,
which is inaccessible even to the angelic eye.

Sthayita in any Buddha paradise, whether with respect to the Buddha
there manifested, or to his sons and disciples the Bodhisattvas and Praty-
cka Buddhas, is an immortality until the end nf time, viz. until the lifetime
of the Buddha lord of that field or cosmos is fulfilled, not the absolute
eternity of the Dharmati, Parinirviina, which never having come into
existence can never pass away. The Bodhisattva in whom the Wisdom-
heart (bodhi-cilia) has opened (utpanna), and who is thereby born (upapd-
duka, upapattika) in the pure cup of a paradisiac lotus, whence he beholds
the Buddha face to face, is indeed no longer involved in the world-flux
(sarms@ra), but neither has he reached nirv@na, much less pariniredna, how-
ever he may imagine: “that is a resting-place (vifrdma), not a Return
(mirertd) ; it is by aceommodation (updaya) that the Buddhas teach this doe-
trine (naya, viz. of a Paradise), actually there is no Extinetion (nirvana)
without omniscience (sarvajfiatva), strive for That” (SP., V, 74, 75).** Only
when that Omniscience has been attained ean the disciple be said to have
become a Buddha, the Buddhs; then like Prabhiitaratna he sits with the
Buddha on gne and the same throne, being in fact the Buddha, Tathagata,
though integjigibl,}* and apparently to the angelic eye still “ himself.” Asa
Buddha, the Buddla, he is sill existent, sa-upddi-sesa, until the end of time,
kalpdnla, in saecula saeculorum. But his appearance as a Crowned King of
the Word is but the presented aspeet of his being; he I8 siirvdta, and realizes
the Sameness of All Principles. Not Absolutely Extinguished (pariniredta),
nor beyond the ken of the angelic eye, he “sees without seeing™ (pasyaty
apasyanayd), or bees ideally, the Threefold World “as*is” (yathabhiita);
he is not merely Mover of the Wheel (dharmacakravartin), but also “has the
W{:rd as his intrinsic nature,” svabhdva-dharma-samanvagata (SPt., p. 481).
He sees that Nirviina and Samsira are the same, he knows, he is the Same-
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ness of all Principles (dharma); ™ he is omniscient of the identity of the
world and the abyss, actuality and possibility, active and passive aspects of
the infinite, though he has still a “residual existential element.”” He has
become the Universal jivanmukta, super-individually existent as the One
Great Person.'**

From the one point of view he sees only the ' patient-stillness of the un-
originated Word”" (anutpattika-dharma-ksanii), from the other and same
point of view he sees the same Word in rotation (pravartana) or procession
(prasarana) as the eausal world of birth and death, the wandering-place of
living beings ignorant of a reversion (nivriti) or recession (nihsarana).** So
feeling a great tenderness (karund) towards his world, his “ Buddha-field,”
* he reveals the Word by means of various alternative-formulations (dharma-
parydya), either direetly, or by means of other teachers; for he is infinitely
skilful (ku$ala) in the use of convenient means (updya) adapted to the
capacity (bala) of every auditor.'*?

The Saddharma Pundarika, summarized above, may be described as the
most important of the Mahiyiina dharma-paryiayas, equally from ontolog-
ieal and iconographic points of view. But that is not all. An understand-
ing of the ontology is essential also for the student of “art,” who must
realize that a work of art eannot be “understood ™ or rightly “ valued™ or
“eriticized " apart from the form which is its ratson d'éfre. Content is not
post factum, but causa faciendi; the significance of things well and truly
made is with respect to the end for which they are made.'® As religious art
is never an end in itself, but always a means of ecommunication, it can only
be called “good” or ““bad " in so far as it actually expresses and conveys a
given “idea’; rational judgment of a given work can only be based on a
eomparison of the substance with its determining form. How then can one
who ignores the idea or form embodied in & work of art be qualified to
“eriticize 1t? All that such an one can do is to say that he knows nothing
of art, but knows what he likes.

Let us admit the possibility of  aesthetic experience,” and that this pos-
sibility 1s independent of the theme, whatever it may have been. This
experience will be realized in an assimilation of the perceiving conseious-
ness to the form of the thing considered. Inasmuch as “Buddhism " is the
“form " of Buddhist art, it follows that an understanding of Buddhism is
indispensable, not only for a rational interpretation of the iconography, in
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which the logic of the work is expressed, but also as prerequisite to “aes-
thetie experience.”” To assert that “aesthetic experience” of Buddhist art is
possible without an e prieri knowledge of Buddhism embodies this element
of truth, that the content of Buddhism is not merely specifie, but also uni-
versal, and that in so far as our experience is not, for example, merely spe-
cifically Christian, but Christian universally, we do already possess an a
priori knowledge of Buddhism; one does not know who, however, ean lay
elaim to so profound an understanding of any religious art as to enable him
to say that he knows so much of the form of religious art that he need know
no more.

Returning now to the iconography or symbolism of our art: we read in
Hsilan-tsang, Life, Ch. IIT (Beal, p. 103}, that the adamantine throne
(vajrdsana) which is in the centre of the Bodhimanda was perfected at the
beginning of the Bhadra Kalpa, the present aeon, and rose up when the
world was brought into existence. It is at the very centre of the Universe,
and extends downwards to the “golden wheel”; it is about a hundred paces
round. That it is called adamant means that it is pure and indestructible,
Without its support the Eartl could not endure; were the seat not adaman-
tine, there would be no place in the world that eould support the Adaman-
tine At-one-ment (vajra-samddhi). Here whoever desires to conquer Mira
and to attain to perfect wisdom must take his seat; were it essayed else-
where, the Earth would be overturned. The thousand Buddhas of the pres-
ent aeon have all attained their emancipation here. If the world were
shaken to its foundations, the Bodhimanda would not be moved,'**

Here the only important point added to what we already knew from
texts previously cited is the explanation that the Bodhimanda represents a
section.on the terrestrial plane of the axis of the universe, which axis ex-
tends downwards to the “golden wheel,” and on which the stability of the
Earth depends. What is meant by that “ golden wheel”” may be learnt from
Vasubandhu’s Abkidharmako$a, 111, 45 ff., Poussin, 11, 138 ff., where the
“world-receptacle ” (bhdjenaloka) is deseribed. The Universe is conceived
of as consisting of so many superimposed “ circles” (mandala): nether-
most is the cirele of Space (dkdsa-mandala), “solid” and of *immeasur-
able” circumference, and 1,600,000 yojanas in thickness; over and on this
rests the circle of the Waters, 1,120,000 yojanas in thickness and 1,203,450 in
circumference.”™ The surface of these Waters, just as in the Brahmaniesl
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cosmology and in Genesis, is stirred by the dawn wind of creation, which is
impelled by the latent causality of past events. The foam of the Waters
solidifies to form the golden cirele (kaficana-mandala) or ¥ Land of Gold”
{(kaficana-bhioni),'™ the same as Hsilan-tsang's “ golden wheel” and repre-
senting the “foundations of the earth” firmly established amidst the possi-
bilities of existence. The Land of Gold has a diameter equal to that of the
Waters, and displaces 120,000 yojanas of their depth. The surface of the
Land of Gold is the Round of the World, with its mountains (Meru, ete.),
continents (the four dvipas), seas, and outwall (cakra-vada). Of these con-
tinents, or rather “islands,” our terrestrial world Jambudvipa lies to the
south of Meru, which rises in the centre of the whole Universe, and extends
from the Waters below to Heaven above, as world-pillar and world-axis.
“ Midmost in Jambudvipa, and resting on the Land of Gold, is the vajr-
dsana on which the Bodhisattva takes his seat to realize the vajrépama
samdadhi ' and so become an Arhat or Buddha: no other place, no other
person, could support the Bodhisattva’s samadhi.”

It is clear that Hsiian-tsang merely repeats the ancient tradition of the
Buddha-throne as it had been told him, or s he might have read it in the
texts from which we have quoted above. It is true that the centre of Jam-
budvipa cannot be regarded, unless analogically, as the actual (local) centre
of the entire Universe, for that centre is on the axis of Mt Meru. In the
same way with respeet to this world, which is the particular Buddha-field
of the Tathigata gua Skyamuni, it will be remarked that the Bodhimanda
at Bodhgayi, and the summit of Mt Grdhrakiita where the Sambhogakiya
is “always” revealed, are not locally on one and the same axis or meridian.,
That should serve to remind us that the “centre of the Universe’ is not a
spot fixed in space, but (as will be further shown below) a psychological
centre, the focal point of consciousness, not bakir- but antar-bhitasya. ™

In actual iconography, the axial extension of the Buddha’s throne or
footstool may be clearly shown. In the case of a padmdsana or padma-
pitha the supporting axis, viz. the stem, extends downwards through the
Earth into the depths of the Waters, where it is upheld by paired Nagas, as
representative genii of the nether Waters.”® Of this we have an excellent
example in the Sambhogakiiya relief of Gupta age at Karli (Fig. 29, also
Bachhofer, Early Indian Sculpture, Pl. 68, central panel). Here, within
pillared strueture which may be compared to Brahma's throne-room Vibhu,
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the Buddha is seated on a lion-throne, with his feet supported by a lotus.
To left and right are the Bodhisattvas AvalokiteSvara and Maitreya, rep-
resentative of the congregation assembled on Mt Grdhrakiita; they are
standing upon lotus supports. Inunediately below the Buddha’s lotus is a
Dharmacakra, flanked by paired deer, indicative of place and event, viz.
the Deer Park at Sarndth and the First Sermon, prathamaedeband. At this
level is represented the earth-plane (vasudhd-tala), extending horizontally
to left and right, but interrupted centrally where the deseending axis pene-
trates it. The “lotus-capital ” of the deseending axis has now a more bulb-
ous form, but taking wheel and pillar together, we recognize without diffi-
culty an original formula constantly met with in the earliest Buddhist art.
The rounded masses under the earth-plane correspond in position to the
“foundations of the earth,” the Land of Gold. All below this represents
the Waters, the support given by the paired Nigas indicating the firm es-
tablishment of the cosmic pillar in the nether sea of possibility, Above the
Buddha’s head, supported by angels commonly spoken of as Vidyiadharas
(Cherubim), is a stipa,'™ symbol of the Parinirviina, and that it is thus
above and removed from him corresponds to the faet that he is not vet
transcendentally parinirvata, for as we have seen, the temporal decease
represented not the realization, but only the analogy, of the final Parinir-
viina. There is a similar relief at Kondivle,

When the throne is alternatively a paryenkae and thought of as the
vajrdsana, 4 condition corresponding to Hsilan-tsang’s conception, the
supporting axis is shown as extended downwards into the Land of Gold,
and there supported by a Guhyaka Yaksa." An admirable illustration of
this can be cited in the case of the pedestal (Fig. 40) of the Yakushi Buddha
of the Kondo, a Japanese work of the eighth century (J apanese Temples and
Their Treasures, P1. 206: Yakushiji Okagami, 11, Tokyo, 1922). Here the
flat surface of the rectangular throne is an earth-plane (vasudha-tala), the
solid body of the pedestal corresponding to the Land of Gold. On the front
side of the pedestal is represented & vertical axis extending downwards to
the lower margin of the block, where it is supported by a crouching Yaksa
Atlant."* This representation is exactly analogous to that of the Gudi-
mallam lingam (Fig. 42 and my History, Fig. 66), nor need the point be
labored here that the Siva lingam, established in the Land of Gold
(Hataka) and extending thence to Heaven above, re presents another aspect
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of the one axis of the Universe. The ornamental form of the Yakushi axis
recalls that of the Dharmacakra pillars represented at Amarivati (e. g. my
History, ¥Fig. 136, right and left), and shows clearly the jointed structure
of the axis. On the side of the Yakushi pedestal (Fig. 41), right and left of
the axis, and as though to emphasize the character of the central support-
ing Atlant Yaksa, are other figures of the same type, erouching within and
peering out of eaverns, which are their chambers in the bowels of the earth;
similar representations are to be seen on the other faces of the pedestal.
Below the level representing the base of the Land of Gold are four strata
representing the Waters; on the uppermost of these, centrally on each side,
are theriomorphic emblems of the Four Quarters, those on the front side
being a tortoise and a snake, representing the North (the Buddha therefore
“ig" in the North and faces South}; the lowest stratum consists of a lotus-
petal moulding, which may here be understood to mean the nethermost
Waters as the ultimate “ ground” of all that is above them and established
in them.

A part of what has been independently deduced and demonstrated
above has also been stated by M. Mus in his admirable monograph, Le
Buddha paré, ete., previously cited. For example, “ The throne of the Law
is the symbol par excellence of the teaching, and even of the state of Bud-
dahood” (p. 243); “It cannot be conceived that the Body of Beatitude
(Sambhogakiiya) could have been seated anywhere else than on the angelie
lotus, far above the throne to be seen in the holy place (Bodhgaya) ” (p. 204);
“The holy throne combines in itself three appearances, corresponding
to those of the Three Bodies” (p. 272); “The prolongation of the stem,
which is the axis of the sensible world, bears at the summit of the universe
the spiritual lotus-throne of the Sambhogakiiya ' (p. 243)."® M. Mus points
out further that the lotus-throne which supports the Word as it is in itself
can be imagined only analogically; that transcendental throne eould no
more than the Word itself be conceived of as visible even to the angelic eye,
for the being of the Word iz strictly noumenal, un étre verbal (namavat), not
contained by, only indicated by, the thought and spoken words.

We have thus discovered in the texts a sufficient explanation of the most
characteristic formulae of the iconography. We now return to and conclude
with the problem of the place of the Buddha's throne; i. e., of course, a
special case of the general problem of the meaning of “immanence,” We
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have already surmised that by the centre of the Universe, the navel of im-
mortality, and similar expressions there is to be understood not a determin-
able spot, but a psychological eentre and point of conseiousness “where
every where and every when is focussed”; that the traditional cosmology
is in fact far more a psychology than a cosmic geography. That is explicitly
enunciated in the pre-Buddhist doctrine of the Lotus of the Heart, as
ground whereon and space wherein all existence is unfolded. It seems that
no use of this significant image was actually made in Buddhist texts, but it
can easily be shown, and has indeed already been shown in other ways, that
Buddhahood, Nirvins, is not in any place, but represents a state of being,
viz. being universally; the Buddha-throne can only be established * within
vou,” antarbhiitasya. The adamantine throne is the stability of the adaman-
tineintellect. Knowledge of the Buddha is not theknowledge of any “thing,”
but a consummation of the process of de-mentation of discriminative per-
ception, vififidnassa nirodha = ceto-vimutti, Digha Nikaya, 1, 223, and An-
guttara Nikaya, 1, 124, of. mano miroddhavyam hydi, Maitri Up., V1, 34. So
in his “Song of Vietory” (Niddnakathd, I, 76 = Dhammapada, 154) the
Buddha exclaims, “The key-plate of the roof has been shattered, intellect
has reached the dissolution of its composite formulations.” * That is to
say that the Comprehensor, emancipated from all dialectic understanding,
knows and is the Only Principle; in the Act-of-Identity (samddhi) he is the
Sameness of All Principles." He is nibbuta, nirvdla, the Supreme Identity
has been touched, the Buddha essence is liberated from duration; yet
speaking gua the Great Person, he cannot say that he is Absolutely Extin-
guished, e must say that he is not “yet” Absolutely Extinguished, qud
pariniredta, he would not be a Person. The unity of Being and Non-being
can speak only as Being, only as Being can he be spoken of or represented in
a likeness,

One further word on Buddhahood and the coneepts of Nirviina and Pari-
nirviina. Negative expressions are inevitable, merely because all affirma-
tion is the enunciation of a limiting condition; denial is & double negative,
affirming absence of conditions, whereof the In-finite, qua in-finite, is
necessarily indigent. That has been recognized again and again also in
Europe; cf. Maimonides, Guide for the Perplexed, I, Ch. 59, *Superficial
thinkers . . . ask ‘Is that thing existing in the Creator, or not?’ ... by
each additional negative attribute you advance toward the knowledge of
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God”; Eekhart, I, 87, “Nothing true can be spoken of God”; Dante, Con-
vivio, 111, 15, *“. . . certain things which our intellect cannot behold . . . we
cannot understand what they are except by denying things of them.”
There is nothing here that the adamantine mind can fear; in the words of
the Taittiriya Upanisad, 11, 7, “ Truly, when one finds a fearless foundation
(pratisthd) in that which is invisible (adréyae), not-selfed (andtmya, = Bud-
dhist anatia), ineffable (anirukta), homeless (anilayana), then has he at-
tained to fearlessness (abhayar gata).”

Eckhart and Blake alone should have sufficed to demonstrate the
naiveté of the view that Buddhism is proven “atheistic” by its negative
phraseology. According to Eckhart, ‘It is more necessary to perfection
that the soul lose God than that she lose creatures . . . the soul honors God
most in being quit of God (I, 274) . . . the fastidious soul (¢f. Buddhist
ariya) can rest her understanding on nothing that has name. She eseapes
from every name into the nameless nothingness (I, 373) . . . this is the
death of the spirit . . . the spirit puts its own self to death . . . and remains
in the unity of the divine nature. . . . These are the blessed dead. . . . No
one can be buried and beatified in the Godhead who has not died to God
(I, 411) . . . the Godhead is as void as though it were not. . . . In this state
we are s free as when we were not: free as the Godhead in its non-existence
(I, 381-382), . . . She (the soul) sinks for evermore in the depths of this
naught. She sinks and drowns: she drowns to her own aught. But the
naught that sinks can never comprehend the naught it sinks in (I, 373).”
So also Blake, “1 would go down unto Annihilation and Eternal Death,
lest the Last Judgment come and find me Unannihilate, and I be seiz’d and
giv'n into the hands of my own Selfhood.” Those who eannot bear with
such thought as this can never bear with Buddhism, nor understand the
ultimate significance of Buddhist art.

Any change of state is a death. Christian tradition alludes to “three
deaths of the soul,” namely (1) the death to self-will, which death implies
the attainment of angelic being, a state of grace, (2) the death of the soul
to its own separate form, implying a conseious conformity to the Principial
Being, and (3) a death, called a Drowning, in Waters where God is un-
known to himself, unknown as oneself; there as Eckhart expresses it the
soul is ““free as the Godhead in its non-existence.” In corresponding Bud-
dhist formulation we have a lower mortification, (1) that of the man who
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adopts the homeless life, and attains to so much Awakening as to ensure his
birth in a Buddha paradise, (2) the attainment of Buddhahood, Nirviina,
extinetion of self, but with residual existential elements, and (3) Extinetion
Absolute, Parinirvina without residual factors of existence. To any of these
deaths ean be applied the thought of Chuang Tzii, “How do I know that
he who dreads to die is not as a child who has lost the way and cannot find
hig home?’* He who shrinks from the Drowning, from Death, Privation,
Extinction, Night, may reflect, Mors janua vitae. Unitary Being, that is
only One, both His and ours, even a stone has being, is at the same time
fontal and inflowing, samsarana, nihsarana;* “He who is Death is like-
wise the Year, the Father of his children,” ** “Pillar of Life, at the parting
of the Ways . . . there, where Life was erst, insists our Agni, First-born of
the Law,” "™ “born ever and again.” "* If then we lay aside all thought of
temporal succession, all considerations of mortality, viz. of eventful birth
and death, we shall understand that Life and Death, Being and Non-being,
Nirviina and Parinirviina, are incessant aspects of That which is emanei-
pate from all possible contingeney, even from such accidents of Being as the
phrase “not yet Absolutely Extinguished” implies. *“That’ is neither
“here” nor “there,” but “within you,” anlarbhitasya khe, in the Calyx of
the Heart.

All this the Buddha refused to diseuss. His business was to proclaim a
Way (mdrga, pantha), he would not speak of That, the Goal (artha) whereof
nothing can be spoken truly or intelligibly, How indeed, as Confucius ex-
presses it, should those who have not yet understood Life, aspire to com-
prehend Death? whilst we are on the way, we are not there. We can then
only take the Buddha as he is, as manifested operative presence, and strive
to realize ourselfl as Same, by following his or any alternatively formulated
Way, taught by himself or any “other” Comprehensor. That Way is
mapped, not only in spoken words, but equally in painted ‘or sculptured
iconographies. These “works of art” “* sre “footprints of the Law,”
“traces of the Buddha,” which we cannot say that we have really heard or
seen, otherwise than by merely animal perception, unless we have seen
through them at least a shadow of the form by which they are what thev are,
Let us not forget that the Brahmanical or Buddhist eraftsman was required
to be that which he was commissioned to represent, and that only in so far
as we ean be again the Sume, can we begin to understand his operation.
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THE PLACE OF THE LOTUS-THRONE

To resume: it has been shown by reference to chapter and verse of
canonical texts, both Buddhist and pre-Buddhist, that the Buddha, hu-
manly presented, is in fact connatural with the Vedic Agni, and that
Buddhist symbolism, far from being an isolated language, is proper to the
one great tradition which has persisted from the Vedic or a pre-Vedic
period until now. The lotus denotes ontologically a firm establishment
amongst the possibilities of existence, denotes a birth and manifestation
primarily in the intelligible, or also and consequently in the sensible, world;
while it denotes ethieally, detachment, as of one who is in the world but not
of it. The throne of deity is a lotus-throne from the foregoing points of
view; as impartite and immovable, it is adamantine; as royal, it is a lion-
throne. The Tathigata, Buddha, seated on such & throne, standing on
such a pedestal, affirms an infinite negation, a sable stillness against which
his golden Person shines resplendent, unconfined by any form, but omni-
form. As crowned King of the Word he utters to angelic ears as much as
can be spoken of the silence, that is our existence,*” As an individual
teacher with a given name, he plays a part and proclaims a Way. From
any point of view his intellect is adamantine, regal, and intangible. The
foundations of his manifestation are established in the depths of the upper
and the nether seas: he is the Axis of the Universe, in whom it comes to be
and goes to be not. By whatever name, personal or essential, the Spoken
Word, the Wheel in Revolution, the Tree of Life, or Fiery Pillar, he may
be called, in whatever form he may be imagined, who surely takes the forms
imagined by his worshippers, for all convenient means are at his command,
he, Tathagata, Agni VaiSvanara, Brahmi-Prajapati, Christ, or Idea of
Muhammad, is one and the same, his throne is single. As Kabir expresses
it, echoing classie formulae in what is still the lingua franea of a hundred
million speakers:

What o wonderful lotus it is that blooms at the heart of the wheel; who ars its
comprebensors?
There in the midst thunders the self-supported lion-throne, there the Great
Person shines resplendent. '
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NOTES

1 (page 8). The likeness of any thing as such, presented to the eye's intrinsic faculty, is
merely an oceasion of sensation, and necessarily without meaning; recognition being
an animal, not an intellectual operation.

2 (page 3). In one sense, though pot essentially, the aniconic image may be regarded as
more & likeness of Hin, that is in so far as it reminds us of the relative unimportance
of the human.mode, as merely a particular case amongst the possibilities of exist-
enee.

3 (page 8). CI. Jaiminiya Upanizad Brahmana, 111, 32, “This the Satyakirias say: 'As
to the Angel whorn we worship, of him we say that there is one aspeet in the cow,
another in beasts of burden (horses), another in the elephant, snother in man
{ptruga), another in all existenees; such is the Angel's omni-aspectuality (sarvanm
rapair).’ That same single aspect is the Spirit (prdga).”

“ Just as little” should be noted, for this is not & pantheistic point of view, it is
merely *not anthropocentric.” St. Francis also preached to the birds and fishes,
for “the whole creation groaneth and travailleth together.”

4 {page 4). A prohibition of this kind iz alluded to in Ch. 48 of the Vinaya of the Sar-
vastividins. See Waley in “Mélanges chinois et bouddhiques,” Insf. Belge des
Haules Etudes Chinoises, I, 1932, 352. Compare Nands's refusal to provide bio-
graphical material for the representation of the events of the Buddha’s life in
n drama, related in the Kah-gyur (Schiefner, Tibetan Tales, no. xiii). With tathdgala,
or lathdgala of, 4 agal, By Veda, X, 53, 1, with reference to Agni,

5 (page 4). That of Btreygowski’s ‘““Mazdean art,” but this is no more Imnian than
Indian,

B (page 4). A cetiya, as appears from the present text and elsewhere, is not primarily &
building, but any objset made use of as a sacred symbol or cult object. A shrine in
the sense “temple” is eetiya-ghara. Cf. my Yaksas, I and 11, passim, and B, C, Law,
“‘Cetiya’ in the Buddhist Literature,” Studia I'ndo-Iranica, 1931, pp. 4248,

7 {page 4). From paribhoga, objects used by or in connection with the person; thus
equslly in the case of the dead or absent person, traces or relies other than any part
of the boady itself, In the present case, for example, the Buddha's begging bowl, gar-
metils, the tree under which he attained enlightenment, the hut occupied by him;
and probably, though more abstractly, such “things” as the wheel which be set in
motion in Benares. The siriraka and paribhogaka cetiyas are then precisely those
symbols which are alluded to as " traces" (dhitu) in the Saddharma Puydarika; the
terin dhilu appearing also in dhitu-gabba = dégaba = thiipa = shipa, ' tope.”

8 (page 8). Rg Veda, 1,24, 7; IV, 18, 5; X, 82, 5 (?): Atharva Veda, X, 7,38; Chindogya
Up., V1, 8, 4; V1, 11, 1; VI, 12, 2; Seetdsvatara Up., 111, 9; Taittiriya Up., 1, 10.
For the pre-Buddhist tree cults and their survival in Buddhist ritual see my Yakgas,
Pis. I and IT, Washington, 1928 and 1931, and “Barly Indian Architecture, II,
Bodhi-gharas," in Eastern Art, ITI, 1631,

9 (page 8). Regarding the “up” or “down’ of the roots and branches, it should be
observed that this is not a question of loeal direction: if certain texts say " down" as
if from Waters enclosing the brakmdnda, and the representations are of upward
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growth, as if from s given platform of being, both are equally correct, in that the
Waters nre no less omnipresent substance than the Self is omnipresent essence.
There is no question so far of “ aerial roots™; these are alluded to only in the Adereya
Brihmana, VII, 31, and Bhagavad Gita, XV, 2, where they are explained as the
“bonds of works.”

10 (page §). Saikarieirys interprets rerivd (Taithiriya Up., I, 10) as either “mover”
or “remover” (for the latter implication of. Bhagarad Gita, XV, 3, afvatthan . . .
chitted): “mover" is most appropriate in our text, but either sense would be in-
telligible, inasmuch as pravrtly and nivplli, outflow and inflow, spiration and despira-
tion, are simultaneous movements of the cosmie “ pulse’ of the Self.

Vedic “‘yakga," in its general application to Varuna, Iater Brahman, represents
in onr view an essential name of the manifested deity as mover in the Tree of Life.

11 (page 10). The tree itself 12 analogically the Great Awakening, not merely the sign of
the place where the Awakening was accomplished, which from the standpoint of the
developed Buddhology was not an event in Time. Cf. pratyebudhyata, * awakened,”
“illuminated,” with reference to angelie, prophetic, or human knowledge of Brah-
man, whereby the one awakened is identified with That, Brhediranyaka Up.,
I, 4, 10; and protibodhaviditar matam amgptateam hi rindate, dtmand vindale viryam
vidyayd vindate amyiam, “1t (brahman) is thought of as known with Awakening,
for thus one finds what is deathless; by the Self one finds the virile-strength, by
knowledge one finds the Deathless,” Jaiminiya Upanisad Brahmana, IV, 19.

Budh is primarily “to awaken,” and metaphysically, from the sleep of potentiality
to actuality of operation; in this sense we find in the g Veda not only ugarbudh,
but the verbal form abodhi, “awakened” (I, 157, 1; 111, 5,1; V, 1, 1; VIL, 9, 1),
applied to Aymi, who is the Enlightener rather than the Enlightened. Hence we
prefer to the familiar “Great Enlightenment” the rendering “ Great Awakening”
for mahdsambodhi; and for bodhi-vrksa, “Tree of Awakening” to “Wisdom-tres."”
If it be desired to retain the notion of illumination, which is inherent in this sense
that the awakening is & beginning to shine, it should be with full awareness that
the Great Awakening is with reference not only to him who wakes, but also to
those on whom he shines. The Mahisambodhi is in fact the Buddha's true birth
into the worlds, all that precedes properly belonging to the Interior Operation,
though developed in the texts quasi-historically.

Pali Commentators explain budh by avagamane, * coming down,” tantamount, to
avacarana, *‘ descent,” of. ava$ caran, of Agni, Ry Veda, V1,9, 3; by bodhane “awak-
ening”’; and as *“to rise up” (utfhahati, Atthasalini, p. 217; of. ud asthat, of Agni, Bg
Veda, IV, 18, 5; SayanaonV, 19, 1, sthitarh paddrthajstam, * sthd means to be born'*;
and fhitako . . . pathariyarh patiithaya, Nidinakatha, p, 53) from the sleep of the kin-
dred of the slime (kileso-sanldna-niddaya), or to understand the Four Ariyan Truths,
or to realize Nibbina.” Here it can be clearly seen how edifying secondary mean-
ings have been given to the root which meant originally to **come into existence,”
or “be manifested.” Kilesa (Skr. kleta) has generally in fact n moral value in
Pali Buddhism, but the fundamental sense of “slime,” and the involved notion
of “germinal heat™ (kilissaté = upatape, Dhtp., 445 and Dhim., 636), ef. ks,
“to suffer,” and ciklita = “slime” in Srisakta, 12, and the imagery of the lotus,
born in the mud and yet unstained (p. 21), whereas in the Srisiikta, 11 and 17, we
have merely kardamena prajd sragia sambhitine gamayimasi “we thy children em-
anated from the mud would go forth into existence.” The foree of these COHPATi-
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sons is to show that the language of Pali Buddhism is inherited directly from Vedic
sources, though generally with an ethieal in place of the originally metaphysical
application. In the Rg Veda, the Awakening is to Existence, in Buddhism to Non-
existence. The contrast is less than might sppear at first sight, for the * Turning of
the Principial Wheel” has neither beginning nor end (dharmais defomy ahu nt-
yakalam, Saddharma Pundarika, XV, 1, or as Rg Veda, V, 58, 5 expresses it, “none
of the spokes is last in order”); Dawn and Sunset, Life and Death, follow each
other in unending sequence, and from the standpoint of the Understanding of Same-
ness (semaldjfiana) this is not resily a sequence but an act in simultaneity.
12 (page 10). On tijas in Buddhism see J. Ph. Vogel, * Het Sanskrit woord tejas (= gloed,
vuur) in de beteeknis van magische kraft,” Mod. K. Akad. Wel., afd. Letterkunde, 70,
B, 4, Amsterdam, 1030, An error should be correeted here, viz. p. 107 and Pl 11, for
on the pecasion of *“Indra’s visit” the Buddha's grotto is illuminated, not by his own
tejas, but by that of the visiting angels, as expressly stated in Digha Nikdya, I1, 264
and 269. Tejas as one of the “five elements™ {e. g. in SvetdSvatara Upanisad, V1, 2)
corresponds to “ phlogiston,” Biohme's “ignited air,”
13 (page 10). Also Fergusson, T'ree and Serpent Worship, Pl. LXV1I, mid-left, and LXX,
top-centre and mid-right; Bachhofer, Early Indian Sculpture, Pl 114, left-centre.
14 (page 10). The fiery pillars are mentioned by Krmmrisch, Indian Seulplure, 1933, noto
200, The importance of the fiery element in Buddhist symbolism was recognized by
Muisey, Sanchi and its Remains, 1892, Ch. X, and later by Foucher and Vogel in
connection with the representation of shoulder-flames, the double miracle, ote. 1
have argued elsewhere (A New Approach lo the Vedas, 1933, p. 43) that Agni Vais-
vinara, Christ, the idea of Muhammad, and others, are ontologically identical
Persons. The historical narrative of the Buddha's “life,” for example, like that of
the Christ’s, must be regarded as a contraction or reflection of the cosmic relations;
the Buddhs as Gautama is an fnearnafion of Agni. Assuming that an historical
Gautama may really have taught, the mere “man’ is altogether hidden by the aegis
of divinity, and sorely would have willed it to have been so.
15 (page 10). In Rg Veda, 1, 59, 1 and 2, Agni is “a pillar {sthiipa) supporting the kin-
dreds'” (jandn, viz. angels and men); in IV, 13, 5, “established us an angelic pillar
(skambka) he rules-and-wards (pdti) the firmament” (ndke, that Middle Spaee,
antariksa, in which all existence is extended) ; ibid., X, 5, 6, “He is a pillar (skambha)
of life at the parting of the ways''; ibid., V, 20, 4, *Heaven and Earth he pillars-
apart” (vitaran viskabhdyat). That axis of the Universe is also, as stated explicitly
in ibid., X, 89, 4, the axle-tree of the Solar Car, “by the axle of his wheeled car he
indeed by his powers pillars-apari Heaven and Earth" (akgeneva cokriyd sacibhir
vigeak tastumbha prihivis ula dyam). In Atharva Veda, X, 8, 2, the pillar (skambha) is
“all that is hypostasized” (sarvam dhmanvat), and the entire hymn, X, 7, lauds the
same pillar wherein all existence (bhurana) is infixed (drpitd); this axis of the Uni-
verse (which is also the nxle-tree of the Solar Car and the trunk of the Tree of Life),
though single in its proper form (stardpa, Duante’s forma universal, Paradiso,
XXXII, “one simple Light, that in its depths encloses, a¢ in a single volume, all
that is seattered on the pages of the Universe),” is also the form of very different
things (effvariipa). The Scholastie notion of exemplarism is implied, ef. Eckhart, I,
182, * Everything is pictured in His Providence,” which corresponds again to the
notion of ihe world-picture, * painted by the Self on the canvas of the Self,” San-
karfciryn, Swilmanirdpana, 95.
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The axis of the Universe is coincident also with the fiery Siva-lingam set up,
according to the Devadiruvana legend, in the foundations of the Earth (Hafaka,
the Land of Gold, see p. 531) and extending upwards to Heaven, see F. D, K. Bosch,
““Het Linga-Heiligdom van Dinaja,” Tijdschr. K. Bat. Genootschap van Kunsten en
Wetenschapen, LXIV, 1924. The axis in its most general aspect corresponds to the
vertieal of the Cross, us to which, and for further details of application, see M. René
Guénon’s admirable treatise, La Symbolisme de la Croiz, Paris, 1931.

page 10). Also Fergusson, T'ree and Serpent Worship, cut on p. 114, At the very sum-
mit of the jewelled tree, hardly visible in the reproductions, is represented a royal
umbrells, comparable 1o those which are seen above contemporary more realisticall 5
depicted Bodhi-trees, or stood over the early anthropemorphic Buddha images, and
to the more elaborate baldachins of Far Eastern srt. Considering the svmbol of
royalty above, and the marks of the dharmacakra on the feet, it could not have been
more clearly nsserted, “This is the ancinted King of the Word.”

‘/;7 (page 10). The formula is not remote from that employed in the representations of the

Tree of Life in Assyrian art, of. for example Propylaen Kunstgeschichte, 11, Pls.
408, 499,

18 (page 12}). Mira, Will-spirit, Kimndeva, angel of love and death, Vedic Gandharva

(whose “daughters’ are three forms of the Vedic Apsaras), is the indwelling Yaksa
of the Tree itself. It isat the foot of the tree that any Yaksa has his sest or altar (ef.
my Yakgas, I, Pl. 20, lower-left), where his presence is to be inferred or may be mani-
fested in an image made with hands. So when the Bodhisattva takes his seat at the
foot of the Wisdom-tree “with his back to its trunk,” bodhikhandam pitthite, J., 1,
71, he is trespassing on Mira's ground, and Mira naturally lays claim to and de-
fends the throne as his by right, as well he may, who is the *first born of the angels,”
the Will to Life, Eros, causa eausans of the world, prime mover of the Tree, auton-
omous in the realm of existence, innsmuch as all existences live-dependent-on
(upajivants) their such-and-such desired ends (Chandogya Up., VIII, 1, 5).

Ii should be observed that the * Awakening’” of the Rg Veda is irom potentiality
to aet and with respect to works; while in the Upanigads and Buddhism, the “ Awak-
ening " is from activity to understanding, and towards a cutting off of the will to
experience. These opposite points of view, though both st one and the same time
inherent in the ultimate reality, correspond to those from which, on the ope band,
the Tree of Life is regarded ss a manifestation to be fostered, and, on the other, as
one to be eut off. The conflict is precisely between those principles which are repre-
sented by Mara and Buddha; who however opposite in nature are ooe in essenoe,
and therefore at one beyond experience where “all principles are same.” Cf. the
chareteristic Mahiyiina text switsdrasi caiva nirvanas manyante talteadarsinah,
“Those who have vision of the Quiddity do not distinguish between the Vortex of
Life and the Extinction" (Cittevisuddhi, attributed io Aryadeva, see H. Shastri in
JASB., LXVII, p. 178).

In Christian terms, smitsira is “* storm of the world-fow" {Eckhart, I, 192).

19 (page 12). As the Sayuita Nikaya, IV, 102, very correctly expresses it, “even the

king of the Angels (dev@ndm inda) is not emancipated 50 long as there remains in
him any occasion of existence,” and this must hold for the Buddhs himself, * Angel
of Angels” (devdtidera), whose nibbana is by definition sa-upddi-sesa. "
Will is the cause of existence (Rg Veda, X, 129, 4; Mahabhsrata, 111, 313, 98,
kdmak swnsdrohetuk); Buddhisin makes its goul not the sawmadra, but nissarana. A
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Jataka preserved only in s Chinese text, but illustrated at Mathurf, has for its motif
that “existence is the worst of all evils” (Foucher in JBORS., 1920, pp. 47-53,
Vogel, La Sculpture de Mathura, Pl. XV1, a).

Those who attempt to show that Buddhism does nof teach the extinction of all
desire miss the point: that Bodhisattvas and those like them are moved by what we
believe are right desires, commendable ambitions, concerns the Way, and not the
Goal. The very fact that the Buddha speaks to “others’’ reminds us that " whiles we
are on the way to God we have not gotten him." All traditions as to the last death
of the soul are in agreement that that is a total death with respect to all self-willing
and self-thinking: “prudence (adhyavasiya), coneeption (samkalpa), and notion of
L-and-mine (abhimana),” Maitri Up., VI, 30, must be destroyed, the *last way "
(parama-gati) implying a state of “de-mentation” (amanibhivra) and o “self-
naughting” (nirabhimana), ibid., V1, 30 and 34. Our resistance to these points of
view, our reluctanee to admit that Nirvipa implies & super-individual existence,
Parinirvins a total release from existenee, is purely sentimentsl: actually, existence
of any kind is being in a mode, therefore indigent and uninfinite, less than the
summim bonum. On “de-mentation’ see also note 128,

20 (page 12). On the other band, we must not be disconcerted if these distinctions are not
always rigidly maintained; they are, in fact, “logical, not real.” Buddhahood is vir-
tually, if mot actuslly, Parinirviina; God is virtually Godhead; the jhgna- and
seabhdva- nspects of the Dharmakiya are not divided.

21 (page 13). According to the well-known Aupanisada aphorism, the Ultimate Reality
is “Not so, not g0”'; of. Bahme, “God is properly to be spoken of as No Thing,”
Dante, Conivio, 111, 15, “"Things which our intellect cannot behold . . . we cannot
understand what they are except by denying things of them,” and Maimonides,
Guids for the Perplexed, 1, 58, * By affirming anything of God you are removed from
Him.” Hence the Buddha’s refusal to discuss Nirviina.

22 (page 14). Cf.alsomy “Notes on Indian Coins snd S8ymbels,” Ostas. Zeitschr., N. F. IV,
1927/28, pp. 180, 181.

23 (page 14). The vajra of iconography represents the axis with its two three-pointed ends.
Comparison of Rg Veda, I, 51, 10, and 1, 121, 12, gives us the synonymy eajra =
sahasa, “strength ' in the former passage, it is by the “strength’’ found by Kavys
Usani (“the Poetic Will"") that Indra with strength holds Heaven and Earth apart
{rodasi vi badhato — Siyana glosses vibadhate by e bibhite, a ity arthah, “are afraid,”
an interpretation to be correlated with abibhatsata and te vyadravalam in Jaiminiya
[/panigad Brakmapa, 1, 50, and 54). Indra is here acting instead of or on behall of
Agni, whose function it is to divide or pillar-apart (vigkabh, ete.) Heaven and Earih
throughout the Cosmic Day, and is often called the “Son of Strength,” sahasas
putrah or simds. Thus sohasas pitra = aksa-ja = vajra, nnd we have proof that
the rajra originally represented “ Fire"; and at the same time another link between
Agni and the Buddha, with his “adamaotine’™ nature.

24 (page 14). The sacrificial post as a sajra is eight-angled, “for the attainment of all
desires” (asforir, Kaugitaki Brakmana, X, 1), which form might be expected in con-
pection with (1) the notion of eight directions meeting at & common centre, and (2)
the known prevalence of eight-sided pillar forms in early Indian art, of. atfhamsd
sukatd thambha, Jataka, V1, 173. Cf. deseriptions of Figs. 3, 13.

Account should also be taken of the history of the *thunderbolt" in Western
Asistic iconography, se¢ Jacobsthal, Der Blits in der orientalischen und griechischen
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Kunst, Berlin, 1906; Jacobsthal’s Figs. 1, 2, 4, 5, for example, depict single, bifur-
cated “vajras.”
v/ 25 (page 16). Indraji, ““ Antiquarian Remains at Sopfri and Padana,” J. Bombay Br,
R.A.8., XV, 320 and PL 3.
v 26 (page 16). *Notes on Indian Coins and Symbaols,” loe, sit.

27 (page 15). E.g. at Bhitargaon, Cunningham, A.8.1. Reports, X1, 1880, Pl. XVII; at
BadamI, Mem. A.8.1,, XXV, Pls. XI and XX1Ia; also at Elgra, in the Dadavatira
cave,

28 (page 18). Temple, “Notes on Antiquities from Ramannadesa,” Indion Antiguary,
1894, also Ray, Brekmanical Gods in Burma, 1932, Pls. 4, 5, of. Kak, Ancient
Meonuments of Kashmir, 1933, Fig. 39.

The Birth of Brahmi compositions (as well 88 older representations of lotus
forms arising from & Yaksa's navel) are very like, and may be the source of, the
Tree of Jesse formula which appears in Christian art towards the close of the
eleventh century; the example which forms a pulpit panel in the Church of 8.
Leonardo at Arcetri may be cited as showing very elearly the equivalence of western
Rose and eastern Lotus, the Mother of God, who is the eentral flower on the stem
that rises from the navel of the recumbent Jesse, corresponding to the Indian MEys-
Lakgml; see my “The Tree of Jesse and Indian Parallels or Sources,” Arf Bulletin,
X1, 1929, and further discussion in Parnassus, Jan. 1935.

29 (page 18). CIL. Dante, Paradiso, XXX, 116, 117, quant’é la larghezza di questa rosa nell’
estreme foglie?

30 (page 15). Vasistha: ftg Veda, V11, 33, 11, ef. Brhad Devata, V, 154-155, Nirukta, V, 14,

i Sarvdnukramari, 1, 166. Agni: Ry Veda, V1, 16, 13. Atharva Veda, X, 8, 34, whare the
Year- or World-wheel is supported by a lotus, will be discussed Iater. Another ver- ;
sion of the same myths is represented in the legend of Puriiravas and Urvasi, and
their son Ayus. In each ease we are concerned with a primordial trinity of Father '
(Mitra-Varuns, Heaven), Mother (Urvasi, Earth), and Son (Vasistha, Agni, Ayus,
Life) of God. Identifieation of Agni VaiSvinara with Vasistha and Ayus is further
implied by Atharea Veda, X, 8, 20, where the expression “churned, or rabbed, forth "
(nirmanthate), appropriste to Agni, is used with reference to Vasy (= Agni or
Vasistha), and Rg Veda, I, 31,5, 1, 67, 5, I, 68, 3, etc., where Agni is spoken of as
"Bingle Life” or “Universal Life"” (ekdyu, rifedyu). Our present concern is with
the ontologieal equivalence of the Buddha with Agni, Ayus, ete.; we have already
recognized the Buddha in the form of & fiery pillar supported by a lotus, and seen
that this corresponds to & Vedic image of Agni.

Note that in Brhad Devats, V, 154, pugkare sthitak need not mean “standing up
in the Lotus,” but rather “insistent in the Lotus,” sthitah being virtually the same as
pratigthah. Just as in Brhadarangaka Up., 11, 3, 1, sthitah, applied to the miria
Brahman, i. ¢. Brahmi, means “existent,” and ns sthitah is used in the Saddharma
Pundarika to express that the Buddha is still living, not yet Wholly Extinguished.
Similarly, sthayita, * persistence,” “continued subsistence,” is used of the relative
immortality of the “angels with respect to works,” such as Indra. Sthitah is thus by
no means contrary to padmdsana; in the Bhagavad Gita, XI, 15, Brahms is kama-
{dsana-sthak, that iz * present,” “born,” or “manifested” — not standing”’—on a
lotus-throne. Cf. my New Approach to the Vedas, 1933, note 111 (sthd is existare,
or as Siyana says, “to be born ™).
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“Farliest referonces” is said with respect to Indian sources. The texts cited
from the Rg Veda can scarcely postdate 1000 B.c., » conservative estimate, not to
mention that the Vedas represent an already late and sophisticated tradition. In
Egypt, Heru-pa-khart (Harpocrstes), the child Horus, son of Isis and Osiris, image
of ever-young and self-regenerating life, is represented as lotus-born and lotus-sup-
ported throughout the Ptolemaie period, i. e. from about 900 B.c. onwards, Ses
E.W. Budge, The Godz of the Egyptians, I, opp. p. 484, and Book of the Dead, Papyrus
of Ani, PL. 28; Catalogue générale du Musée de Cairo, XXIX, PL X1, items 38, 221
and 222; Ilustrated London News, Jenuary 21, 1633, p. 84. A head of Tutankhe-
men supported by a lotus has been interpreted as representing him as ““the young
Sun-god emerging from a lotus flower which sprang out of the primeval waters
when ereation took the place of chaos” (Jlustrated London Newe, May 23, 1931).
See further A. Moret, “Le Lotus et la Naissanee des Dieux en Egypte,” Journal
Asiatigue, May, 1917, The conception of Horus goes back at least to the New
Empire (nineteenth century .c.), but there is no evidence for the represeniation of
the child in or on & lotus until later. Lotus forms are said to appear in Mesopota-
mian art “only with the pressure of Egyptian influences, from the middle of the
second millennium” (B.c. onwards), Andrae, Coloured Ceramics from Asghur, p. 5;
but Indian sources would be equally conceivable. We can only assert that lotus
symbolism must date back at least to the second millennium B.c., without being
able to determine its precise origins.

31 (page 19). For they are of mutual origin, anyonyayonild, ilarélarajanmand, Brhad
Devata, 1,71, and Nirukia, VIL 4. The trinity of the Several Angels who are thus of
one and the same sphere and birth (salokyatea, ekajstatva, Brhad Devald, 1, 98) corre-
gponds to those numerous Buddha trinities in which the Buddha stands botween
two Bodhisattvas, supported by three several lotuses springing from a commnon
stern, which rises from the Waters.

32 (page 19). L e. Agni as First Principle is embodied as Agni Vaiévinara, the " Dis-
tributive Fire” “grandson of the Waters."

33 (page 19). By no means necessarily in the terrestrial maode; in fact, the lotus is generally
employed to denote & universal, or at least angelie, existence.

That the “Earth” is not merely our terrestrial land, but any *ground™ of life
{ef. Bohme, “even thy own earth, that is thy body™ ; pundarike as human body, €. .
in Atharva Veda, X, 8, 43, pundarikai navadvdram . . . tasmin yad yoksam Gtmansal
tad vai brahmavido vidub, * the lotus of nine gates, what Self-ish Genius is therein,
that only the Comprehensors of the Brahman know,” where yaksas, as usunlly in
the Brahmanas and Upanisads, = Brahman; and Chandogya Upanigad, 111, 12, 3,
“what this earth is, that is the same as what the body in man hereis . . . the heart,
whereon are established, pratisfhafa, the breaths of life™), is clearly recognized by
Sayana, commenting on g Veda, V1, 16, 13, where he says “ Earth is the support
of existences in every world” (bhdmijca sarvajagata Edhdrabhatéti), of. prthivi used
in the dual or plural to denote the T'wo Worlds or Three Worlds, By Veda, passim,
e g. 1, 108, 9 and 10, V11, 104, 11, X, 50, 4.

34 (page 19). Vasistha, primarily an aspect of Agni (as was recognized by Siecks, Licbes-
geschiclte des Himmels, 1892, p. 73), is also rightly identified with Prajipati and
Daksa, Salapatha Brahmana, 11, 4, 4, 2, and called a Prajipati, Mdnava Dharmaids-
tra, 1, 34. Prajapati is Brahmi, padma-ja; cf. Bhagavela Purdna, 111, 20, 15-16,
“From the navel of the Lord sprang up a lotus, resplendent as a thousand suns, the
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abode of all living things (sarva-fiva-nikaya) where the Ruling Power (svardj) himself
of himself came to be (svayam abhit, of. “ svayambhi” = Brahma).” It may be ob-
served that seayambhii, characterizing Prajipati as demiurge, corresponds to the
conception of Agni as “sell-lighted" (agnind agnib samidhyate, Rg Veda, 1, 12, 6):
and this idea in the Rg Veda, where Agni is typieally punar punar jayemanah,
“constantly reborn,” underlies the Buddhist comparisons of rebirth as the lighting
of one flame by another without “individual” identity of the substance enflamed,

35 (page 20). Bummarized more fully, “the lotus-leaf is a basis (pratigtha), for it is this
earth (prihivi), and earth is u basis . ., . this same earth is Agni’s womb {yont) . . .
one who is not thus supported (pratisthe na bhavatd), he is as it were nnsupported in a
far country.” Ci. the epithet supratigthapdda, “with firm-based feet,” applied to the
Sambhogakiya Buddhs, Maitreya-Asangn, Uttaratantra, 11, 16, where it may be
taken for granted that the Buddha is understood to be lotus=seated. Cf. J., 1,58,
pathaviyar, pati{thaya, " standing on the ground,” ecorresponding to the iconography
of the Nativities, in which the infant Bodhisattva is usually represented asstanding
on & lotus.

In connection with the phrase “extended on the back of the Waters” it should be
noted that some of the eommonest designations of " Earth,” e. g. prihivt, ured, wi-
tand, imply precisely “extension,” and further that it is expressly stated that the
extent of Farth is necessarily equal to that of Heaven, for the Sun, though repre-
sented on earth by Fire, cannot be thought of as confined, “for he fills all these
worlds” (Satapatha Brihmana, V111, 72, 1and X, 5, 2, B).

36 (page 20). In the older texts we find simply pugkara, “lotus,” which may imply the
whole plant or only the flower, In Afharra Veda, X, 8, 84, the flower is specifically
mentioned (apdm pugpam); in Magtri Up., V1, 2, cited above, the mention of petals
implies “flower,” as do the later terms padma-kosa and padma~garbha. In any case,
the expanded flower is the immediate support, though the whole plant, consisting
of stem, leaves, and flower, is often represented. In Jaiminiya Upanigad Brahmaga,
IV, 3, the "flowers of aeviternity " (amplasya puspdnt) are no doubt lotuses,

37 (page 20). 1t is by no means intended to assert that the chthonic basis of existence can
be or is enly indieated by the Lotus. On the contrary, the Earth may be represented
by the spiritz of the Earth, viz. the Guhyaka Yaksas, or Bhumma Devas, ¢f. my
Yakgas, 1, 8, my HIIA., Figs. 38, 66, and the Yakushi Buddhs pedestal de-
seribed below. Or various animals may be the supporting bases of angelic beings,
their *vehicles”; or the ground may be represented simply by a plane surface or
platform.

In Rg Veda, V11, 88, 3 and 4, by a closely related image, the support of Vasistha
in the Waters is called a ship {nau), wherein he, Varuna’s Son, appointed Prophet
(r7), rides gladly with Varuna in mid-ocean “when first the heavens were spread out
and dawns outstrung,” that is when time began, the shi p of life left port, the Flower
of the Waters showed above the waves. That imsge of a ship wherein the Universal
Man and Progenitor sails upon the Waters is clearly an aspect of the Vedic devaydna
and pilrpana, and corresponds to Manu’s voyage in an ark (naw) in the Indisn form
of the Flood Legend; and provides an archetype for all that Buddhist imagery of &
vayage across the sea of life which is implied in the terms Hinaying and Mahiyiina,
the Lesser and the Greater “Voyage” (not, as generally translated, *Vehicle),
which are at the same time one and the same voyage, Ekayina. The Lotus is the
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vehicle of life: for him who understands (pidedn) bearing him on toward a known
port, but for the foolish (arid) storm-driven to an unknown landfall. Cf. Rg Veda,
VIII, 42, 3, and 72, 3.

38 (page 20), In the present monograph we have not emphasized the distinction of Upper
(pare) from Nether (apara) Waters, representing respectively the possibilities of
existence “above” and “below,” in yonder world and this world, Heaven and Earth.
1t may, however, be remarked that the Lotus nearly alwnys appears in the glory or
nimbus (prabha-mandala) of the Buddha and other celestial figures (ef. Fig. 36) of
the Buddha or other angelic figures; the two flowers, one behind the “head,” the
other beneath the “feet,” and each a reflection of the other, representing the
“grounds’ (prthied) of existence in extenso (ritjugika, antarikse) between them. Cf.
Satapatha Brahmana, IV.1, 5,16, Agni is verily the lotus of this Earth, the Sun the
lotus of yonder 8ky"": and ibid., VI1, 1, 1, 24, Upper and Nether Waters.

39 (page 21). The version of Caland, Paficavisifa Brahmana, 1931, p. 494, is too specific:
naksatra in the plural need not mean only “stars,” of. Ry Veda, X, 55, 4, where the
first of lights {pibhandm, glossed by Siyans ns grahanaksatrddindm) by its shining
brings to birth (ajanayak) the puglasye pugtam, tantamount to the apds puspam
of Atharea Veda, X, 8, 34. Nor need avakdfa imply a light shining only at night;
Caland himself cites Mdanava Grhyasitra, 11, 1, 5, where avakase = “at daybreak.”

40 (page 21). Apart from this hermeneutie etymology, the more strictly correct deriva-
tion of puskeara is from root pug, to grow or increase, benourished, ete., of. fig Veda,
X, 55, 4, where puglasya pugfom, “‘the amplitude of increase " or “growth of
growth,” whieh is brought forth by Dawn, is tantamount to pugkara, the World-
Lotus rising from the Waters at the dawn of creation, just as the day-lotus opens at
sunrise in nctunl experience. Cf. Yiska, Nirukta, V, 14, puskaram anteriksam,
pogali bhatdni, “The Lotus is mid-space, it propagates beings,"” and Visyu Purdna,
1, 8, 23, padma svadhd Sasratapugtida, ** The Lotus-lady is intrinsic power, the con-
stani giver of increase."

141 (page 22). Sri, “glory,” “beauty,” in the By Veda, is constantly an “sttribute™ of
Agni; lakgmi, * auspicious sign,” is mentioned only once. In the Brihmanss, Upani-
sads, and Ister, Sri-Laksmi is usually one angel (dev) and corresponds to the Vedic
Apsaras, and other aspects of Aditi. The description of Sri-Laksmi in the Sri-
siikta, of Brihmana-Upanisad period, corresponds in all respects with the icono-
graphic formula as found in Early Indian art (see my *“ Early Indian Iconography,”
11, in Eastern Ari, 1, 1928) ; bere again the close connection is with Agni (Jitavedas).
The following is sbbreviated and condensed from the full text as given by Schefte-
lowitz, Apokryphen des Rgveda, 1906, pp. 72-79: “Who is gladdened by elephants
... bathed by elephunt-kings, with golden vessels {(gajendrair ... mdpitd hema-
kumbhair) . . . Motber Sri (ef. Sirimita at Bharhut) . . . the lush, in the lotus lake,
the pillar (yasfi), golden . . . we, thy children, coming forth from the mire (kardo-
mena praji sragid, ¢f. the human body s= “ pundarika’), have procesded to exist-
ence. . . . Lotus-faced, lotus-shouldered (padma~iiri), lotus-eyed, lotus-born, darling
of Vignu . . . Mehilaksmni, lotus-wanted . . . set down thy lotus-foot within my
hesrt (hrdi sarh ni dhateva).” The cult of Biri-devatd is referred to in Milindapaitha,
191, her followers being spoken of as bhakias.

Laksa (Sri, Laksa, listed amongst the brakmaeddini, or feminine seers, in Brhad
Dervata, 11, 84) is evidently synonymous with Laksmi.
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42 (page 22). See my " Early Indian Teonography, 1T, Sri-Laksmi,” Eastern Arf, I, 1929;

“Notes on Indian Coins and Symbols,” Osfas. Zeitsckr., N.F., 1V, 1927/25; and
# Archaie Indian Terracottas,” Fpek, 1928, Figs. 25, 30.

43 {page 22). *“Images indiennes de la Fortune,” Mem. cong. ' Asie Orientals, 1, 1913; and

#The Buddhist Madonna® {in The Beginnings of Buddhist Art, 1917).

41 (page 22). Laksmi’s own “lotus-birth™ is thus not exsetly the same thing as Agni’s

or Vasigtha’s, for she is the Lotus as well as Sirl-mnta; mnother, not sister, of all those
whose coming 1o be is from a lotus-womb, abja-yoni. It msy be noted that Laksml
as Goddess of Fortune consistently preserves herfickle dpsaras character, reminiscent
of Urva&i; it is only as the Earth, as Bhiimi-devi, that she stands firm.

45 (page 22). In Ry Veda, I, 164, 8, if we accept the interpretation of Syana, we have * the

germ (garbha) was in the cloud” (erjant); but it would be more natural to take
vrjani 48 “holy site,” hortus inclusus (ef. wrajah . . . sapariSragah, Brhaddranyaka
Up., V1, 4, 23, where cosmic analogies are applied to human generation). In any
case, Lthe Mother (Earth) is here associated (yukta) with the Father {Heaven) and it
js made quite clear that she is fertilized by an essence that can only have fallen from
Heaven as rain; “she the shy one was penetrated by the tincture (rasa),” of. Ry
Veda, V11, 101, 3, **The Father's juices (payak) grasped (prati-grbhndti) the Mother,
thereby are increased both Father and Son,” Rg Veda, I, 164, 51, “the min-
clouds (parjanyidh) animate (jineanti) the Earth,” snd similar passages, It is the
descent, of the rasa-bearing rains that is represented in the Gaja-Laksml composi-
tion, which is rather a Coneeption than a Nativity. But that Conception, being of
Life universally, may well have been thought of as Siddhdrtha's, whose name sig-
nifies “ Accomplishment of Purpose.” The notion of impregnation by a eloud or
rain is present even in the more familiar Buddbist Conceptions, where the Bodhi-
sativs descends in the form of s white elephant, though this is rationalized by
calling it a “dream.” Cf. the elephant Pacenys, of sky-faring descent, connaturl
rain-giving talisman of the Bodhisattva in the Vessantara Jataka, which is certainly
ot a tale of human happenings (incidentally, vessa = pifoa mther than seddya; the
“ pessa-street "’ is not the merchant’s street, but *Evervman's Way "),

The Gaja-Laksmi composition further corresponds {1) to Christisn Anouncia~
tions, where the descent of the Spirit is indicated by rays of the Supernal Sun, and
by the Dove (birds, suparga, representing also in Vedie symbolism, e. g. 1,35,7, and
I, 164, 47, rays of the Sun), and (2) to Danae’s conception of Perseus, if we substitute
for the Sup, Agni with his golden seed.

In Buddhist legend, the Nativity has been so far mtionalized that no grest stress
is laid on virgin birth, though both coneeption and birih are in other respects mirnc-
alous. Asto the virgin birth, “onn's jamais eru que Cikyvamouni fiit né des ceuvres
de Cuddhodans,” de ls Vallte Poussin, Le Dogme e la Philosophie du Bouddhisme,
p. 57, and his notes, Indian tradition, bowever, knows a virginity of the Mother,
Aditi, ealling ber anared, apravitd, kumdri, mata yuvali, kanyd, yoss, ete. An ultimate
“yirginity "’ of both parents is indeed a metaphysical necessity, for the twin poles of
being, the unmoving centres of the Principial and World Wheels, act only by their
presence and not by loesl movement: * He” is undiminished by his largesse, *“She ™
by her parturition.

46 (page £3). The analogous lustration of Siddhirths by iwo Nigas, genil of the nether

walers, is mpm‘sentml on the well-known stele from S&math, see Foucher, Begin-
nings of Buddhist Art, P}, XIX, Fig. 1, lower-left punel.
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47 (page 23). On this meaning of May3 see my “On Translation: mdyd, deva, topas,” in
Isis, No. 54, 1933,

48 (page 23). The name Miyi-devi occurs in Digha Nikaya, 11, 7; Mahi-Mayi in the
Nidanakatha (J., 1, 52 ete). That the name of Mayi-devi’s sister, eo-wife of Suddho-
dana, should have been Psjapatl is equally significant; as remarked by de la V. allde
Poussin, Le Dogme et la Philosophie du Bouddhisme, 1930, p. 188, “Jamais fermne
indienne s'est nommée Maya . . . Mahipajipati n'est pas non plus un nom.”

The various aceounts of the Buddha’s birth are conveniently assembled in
Windisch, Buddha's Geburt, Leipzig, 1908,

In the Buddhacarita, 1, 16-18, Miiyi is uttama devatd, which may be freely ren-
dered * Queen of Heaven," and as regards her earthly being, is gaid 1o have “aban-
doned, in accordance with the Law {(dharma), her subtle nature (sitkgminn prakptim).”

Mayii-devi who bears and her sister Pajipatt who fosters the Bodhisattva cor-
respond in fact to the Vedie sisters Night and Day, the two mothers of Agni, cf. Rg
Veda, T, 85, 1, “Two of unlike aspect, each in suceession cherishes the Babe,” 111,
55, 4 “One mother bears, another cherishes the Calf,” and V, 2, 2, the mahisi ind
pegi as mother and nurse, Miya-devi corresponds also to Adit, Indra’s mother
whose death is caused by his birth full-grown from her side, pdrfodt tiradcata, Itg
Veda, IV, 18, sce Sieg, Sagenstaffe des Rgreda, Stutigart, 1002, 78 f. It is noteworthy
thai the name of the seer of this hymn is Vimadevs Gautama (gaulama being patro-
nymic, as in the Buddha's case), to whom also there is attributed & Interal birth
from his mother's side, this birth taking place in a wood (vana, ef. Lumhini-vana},
as related in Siyana’s introduetion to Ry Veda, IV, 18. It may be remarked that in
Jataka, 1, 52, Miiya-devi is already on her way to Devadaha, her ancesiral home,
when Lhe ehild is born in the Lumbini grove, which was common ground to the
people of both cities, Kapilavatthu and Devadaha. Now devadaha = devalirada,
“angel-pool,” and must surely be the same as the Arada or $atsava of the Sarasvst
whieh is “as far from here as Heaven” (Paiicavinida Brahmana XXV, 10, 12-18}, and
is the same " source” ns that in which the aged Cyaviina was restored to youth by
the Aévins (apak, ibid., XIV, 6, 10, hrada, Satapatha Brahmana, IV, 1, 5, 12, $aisava,
Jaiminiya Brakmana, 111, 120 snd 125 expanding Bg Veda, I, 116, 10), likewise
Varuna’s sbode “at the source of the rivers of life,” sindhindm upodaye, Rg Veda,
VIII, 41, 2, the Fountain of Life (wfsa, Rg Veda, passim). That the Bodhisattva is
eonscious, and speaks, while yet in the womb is anticipated also in the RBg Voda
with respect to Agni, Indra, Gandharva. Correspondences of this kind counld be
sited without end; of. my Ky Veda as Land-ndma-bok, London, 1935.

49 (page 28). In metaphysical formulation, latersl procession is an inevitable concept;
the branches of the tree, or arms of the eross, proceeding from the vertical laterally.
Cf. also thé origin of Eve from Adam’s side; and the Caesarian hirth of Rustam.

50 {page £23). Megha, from root migh = mih, to sprinkle, micturate, emit; ef. mijhusa, out-
pouring, bountiful, applied to Yaruna and Agni, By Veda, passim (VII, 88, 1; IV, 5,
1, ete.).

51 (page 28). Anguitara Nikaya, 1, 145 (I11, 38).

52 (page 24). Omicron, Letters from Paulos, 1920, p. 219,

53 (page 24). Just as in mediaeval Christianity it was nsserted again of him who said of
himself, ** Before Abraham 1 am,” that Christ’s birth iz eternal.”

54 (page 25). For the Sirnfith eapital see Sahni, Calalogue of the Museum of Archeology al

Sarnath, 1914, PL IV and p. 28. This and corresponding reliefs are further discussed
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below. Note that from the standpoint of a more metaphysical Buddhology the “first
turning of the Wheel" must be thought of as not first eventually, but first primordi-
ally, in prineipio, agre. For the pillared wheel as 4 representation of the sun, see
P. E. Dumont, “The Indic God Aja Ekapad, the One-legged Goat,” J.4.0.8., 53,
326 1.

55 (page £5). In more detailed exegesis: Brhadaranyaka Up., 1, 5, 15, “Belf (dfman) the
nave (nabki), properties (vilta) the felly (pradhi)”; SvetiSvatara Up., 1, 4, “we
undersiand him as with one triple (trivrd) felly (nemi) . . . one mystery (moha) dually
manifested (dvinimitia) " Prafna Up., V1, 5 and 6, “on whom the parts {(kald) rest
firm, like the spokes on the nave (ndabhi) of s chariot (-wheel), Him I deem the Per-
gon 1o be known."

56 (page 26). It i= not at all unlikely that the notion of the revolving well-wheel may also
be present; of. citations in my "The Persian Wheel,” J.A.0.8., LI, 283.

57 (page 26). We do not mean to exclude particular adaptations, as when the cakra be-
comes the “weapon™ of a given deity, e, g. Visnu, though even in this case the Wheel
could be understood to mean “Tims,” as a destructive power. The use of the cakra
a8 a divine weapon is analogous to the similar use of the vajra,

Nor is the symbol of the World-wheel by any means exclusively Indian. It is
constantly employed, for example, by Dante, 1t survives even today in the semi-
pagan, semi-secular form of the * Wheel of Fortuna.” Teo be “broken on the wheel”
represents & form of martyrdom which, like a death on the Cross, is not without its
cosmi¢ snnlogies. We cannot pursue these considerations further here, nor discuss
the ultimate origin of the symbol {observe that the swstika antedates the wheel),
but may remark that the wheel appears also in Greek symbolism, where it is prob-
ably of Criental origin (see Cook, Zeus, 1, p. 198 1., and Roes, Greck Geometric Ar,
1033, especially p. 46). Here too the Olympians are “only spokes in the great wheel
of nature, not the driving force that sets and keeps her going . . . Indis and China
best help us to the understanding of Dike as the way of the world and also as Right
and Justiee,” J. Harrison, Themis, pp. 464 and 523-527, of. also Jackson in J.A.0.8. :
XXI1, 171, and Kaegi, Rig Veda, note 85. Dike = afa = pla = dharma = tao as
Y Woy."

58 (page 26). Most of the confusion which lias been introduced into discussions of Nir-
viina and Purinirvips has arisen from & failure to distinguish between the non-
entity of the irrational (viz. very impossibility of existence} and the non-existence of
the non- or supra-rational (viz, very possibility of existence),

59 (page 27). Ekbhitak prajiana-ghanah, Mandakye Up., 5; seripena Fyoliad vivralena,
Rg Veda, X, 55, 3; vifvan satyam, 11, 24, 12; vifvam ckam, 111, 54, 8: sareadharma-
samatd, 3Pt 133, ete.

60 (page 27). In many of the early Buddhist Dhammacakkas, the nave or bub {nabhi) of
the wheel is represented either as an open lotus (petals being indicated) or as the
periesrp (kagnikd) of a lotus (the chareteristic circular marks being shown on its
surface). Of. Sankaricirya's gloss privivi-padmamadhye merukarpikdsanastham on
kamaldsanastham qualifying “ Bralwi" in Bhagavad Gita, X1, 15; kennikd as ihe
key-plate of a domed roof, the sole support of its rafters, Jataka, T11, 31';'-3!9; and
in connection with these passages, Rg Veda, 1, 35, 6 “as on the chariot’s axle-point
depend the deathless (principles),” and VIII,41, 6, “in whom all creati ve-utterances
{kdryd) inhere as does the nave within the wheel.”

[74]




NOTES

61 (poge 27). E.g.1,9,2, “Let flow the soma to Indra, the instigator (eakri) to the opers-
tor (cakri} of all things (eifednd) "'; 111, 16, 4, where Agni, ““who conducts (cakri) the
offering amidst the Angels, is the maker (cakri) of the sovernl worlds (vifedni bhu-
vand) and has full power over them"; ef. IV, 2, 9, and VIII, 31, 9.

62 (page £7). Varupa, Indra, ete., are Kgatriys, so too iz the Buddha by birth; he does
not think of himself s s “priest,” but s militant. The “Buddha-feld” (buddha-
kgebra) is at the same time in this sense o " fold of battle” and nlso a trackless wilder-
ness wherein he alone ean point out the Way (mdrga). In the latter connection we
find again the reflection of Vedic concepts of Agni, vidvan pathal pura-ctd, Rg Veda,
V, 48, 1, kgetravit, ibid., IX, 70, 9, and X, 32, 7 (Indra), niyanam samjiidnom, X,
19, 4 (in I, 164, 47 niydnarh . . . divert ul contrasts with degvrtran . .. vi ut, inV,
46, 1 vimucart with defarit, hence niydna = devaydna), ete. In Rg Veda, I, 45, 9,
the “field" (ksetra) is the extended world over which the sun passes with his seven
horses: ibid., X, 32, 7 those that are not way-wise therein seek to be taught by him
that is the knower of the field (akgetravid kgetravidam hy apraf), of. Majjhima
Nikiya, No. 108 “revealed a path until then unrevealed™ (asafijilasse maggosa
safijanetd); in the Upanisads similarly ksetra is “world,” e. g. Svetdévalara Up.,
V1, 16, and Maitri Up., I1, 5. Agni is typically vi¢pati, “ Lord of the dwellers in this
field.”

63 (page 28). “‘The chariot is the Year,” Atharva Veda, VIII, 8, 23.

64 (page 28). In making use of the symbol of two wheels, progressive enlightenment must
be represented by a simultaneous contraction (eon-centration) of the circumference
of each (ef. Maitri Up., VI, 1), and by a contraction {con-centration) of the axis,
resulting as before in the inconnumerable unity of the single point, viz. Atman qud
I¢vara, Cskravartin. That is the meeting point of all the spokes, and also the inter-
section of the arms &f the two- or three-armed Cross. Cf. Chuang Tazd, 11, 3, “When
subjective and objective are both without their correlates, that is the very axis of
Tso. And when that axis passes through the centre at which all indefinites converge,
positive and negative alike blend into an infinite One . . . viewed from the stand-
paint of Tao, the (horizontal) beam and the (vertical) pillar are identical”” In Giles'
translation [ have substituted “ Indefinites' for * Infinities.”

Where there is & question of three wheels, of which the third is known only to the
adept, it will be evident of eourse that this hidden wheel, of which there is no exten-
sion, must be thought of as coincident with the one “point” (intersection of all
axes) which represenis prineipially the two manifested wheels.

G5 (page £29). Cf. Dante, Paradise, X111, 21-22, punio dello slelo 6 oz la prima rota va
dintorno, and ibid., XVII, 28, and XXVIII, 16 and 41-42; and Joiminiye U pantgad
Brihmana, I, 8, where the way out of the worlds, by which one “wholily eseapes™
{atimucyalz) (= loka-doira in Chandogya Up., VIIL, 6, 6, “Tam the Door" in John,
x, 9, viz. the “hole in the sky " (diva$ chidram), “at the place of meeting in the
Sun" (ddityam samayd), is very correctly symbolized by the “space’” (kAa) of a cart
{anas) or chariot (ratha), that is the space at the centre of the wheels, and “ithat is
seen to be all covered over by rays” (mémi). Cf. 8t Thomas, 8Th., III, Q. 91,
A. 1, “things belonging to the state of glory are not under the sun.” (My explana-
tion of ratha-chidra in J.A4.0.8., LI, 172, should be rejected.}

66 (page 26). For the opposing points of view in dramatic contrast, cf. Bhagavad i, 111,
16-25, and Anugitd, Ch. XXX. The contrast, however, is more apparent than real:
what is taught in ihe Anugitd and in carly Buddhism iz indeed the stoppage (nissa-
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rana, nivrili) of the Bhavaeakrs, but the real meaning of abstention is better ex-
pressed in the Bhagavad Gita and in later Buddhism as a transformation of action, or
perfeeted facility in action, achieved when the setion is performed willingly but not
fram will,

67 (page 30). The Angels whose existenee is a5 yet merely potential are thought of as fear-
ing lest being should not flow out into existence. The fear is needless, sinee in him
potentiality and act are indivisible, he works willy nilly, doing what must be done.
That the Buddha remains in seelusion during the period of hesitation eorresponds to
the oecultation of Agni (tamasi ksesy agne, By Veda, X, 51, 5; siiryar gifhash tama-
sapavratena, ibid., V, 40, 6, etc.) antecedent to the dawn of a creative evele. That
seclusion (in Christian terms “interior operation” or “cternal rest,” solus ante prin-
cipium) is the same a5 the “pleroma non-revelving” (pirnam apravarti) of Kangi-
taki Up., IV, 8.

The hesitation corresponds in the life of Christ to the Passion in the Garden of
Gethsemane, “O my Father, if it be possible, let this cup pass from me”; and when
he adds, “ nevertheless, not as I will, but as thou wilt,” that eorresponds to Agni, who
performs what is required of him (By Veda, 1, 185, 9, karisya krauhi, YL, 9, 3,
rakledni vaddti, V11, 20, 1, cakrdh . . . yat karigyan), and the Buddha, who does what
must be done (kartaryar karoti, SPL. Ch. XYV). This iz, technically, * necessitas
infallibititatis.”

In the individual, it is represented by everyman’s idleness, who will not pul his
shoulder to the Wheel (evarh pravartitar cakrari na anuvarlayali, Bhagavad Gita, 111,
16}, or speaking Christianly, will not take up his Cross.

“Let the Four Quarters bow before thee™: as in fact the Four Great Kings ward
the unborn Bodhisativa, and receive him when he proceeds from the Mother's side.
Itis often overlooked that the notion of the Four World Warders is met with already
in the Vedas and Bribmanes, for example Rg Veda, VIII, 28, 2-3, where the gopik
are Agni (E), Mitrs (N}, Varuna (W), and Aryaman (8); Ka ugitaki Brakmana, V11,
6, with Agni (E), Soma (8), Savity (W), Pathyn Svasti, i. e. Vac (N), and Aditi
{Zenith); and Jaiminiya Upanisad Brihmana, 1, 28, with Agni (E), Manas (8},
Caksu (W), Srotra (N), and Prina (Zenith).

Thst the Bodhisattva stands erect and takes seven steps as soon as he is horn
corresponds to numerous Vedie texts in which Agni is deseribed as great (brhat, IV,
5, 1), erect (Frdhea), and strong the moment he is born (sadyo jatasya dadrsanam
ojak, IV, 6, 1 and IV, 7, 10).

68 (page 80). Rg Veda, 11, 38, 6, “The secker, having gone forth, returns ; home is the de-
sire of all things that proeced (car); abandoning his never-completed task, he comes
back again, acconding to the rule of Savitr"” — with reference primarily to the elose
of a cosmic day, the end of time, and analogically to the fall of night on earth. Cf.
Jaiminiya Upanigad Brakmaga, 1, 3, “Having slain by food this and that hunger
(i. e. sated by experience) . . . he is utterly-released {atimucyate).”

69 (page 30). This must follow in any case directly from the principle “as above, so be-
low,” as e, g. in Astareya Brahmaga, VIII, 2.

70 (page 30). Ci. the use of skandha in Maitri Up., VI, 11, where the proliferation of fhe
World-tree is skandhat skandham, *branch after branch."”

71 (page 32). See Suzuki, Outlines of Mahayana Buddhism, bp- 352 ff., and similar pas-
sages cited by de la Vallée Poussin, A propos du Cittavisuddhipraksrmna d’Arya-
deva,” Bull. Sch. Or. Stud., VI, 1031. ]
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72 (page 82). See Anesaki, Buddhist Art . . ., 19015, p. 39; Omura Seigai, Sanbon Rydbu-
Mandara, Tokyo, 1913; Getty, Gods of Northern Buddhism (2nd ed.), pp. 28 ff.

73 (page 33). A text significant also in connection with the later virtusl identifieation of
the Buddhs with Brahmii. In Majjhima Nikdya, I, 89, we have brakmacakka paral-
teti, synonymous with dhammacakkasi povatteti (of. yenedan bhramyale brahmao-
cakrazi, Svetdsvatara [7p., VI, 1), and in Sarmyutta Nikaya, V, 5-6, “This Ariyan
e;g,htfolql Way may be spoken of as Brahmayinn or as Dhnmmn}'ﬁna.” Cf. also
Keith, Religion and Philosophy of the Veda, p. 550, and de Is Vallée Poussin, L«
Dogma et In Philosophie du Bouddhizme, 1930, p. 186, “le nirvins, o'est-d-dire . . . le
brahmaloka des bouddhistes.”

74 (page 33). Omura Seigai, loc. cif., XV, 3, 4

75 (page 85). In addition to the Sarndth pillar are the various nepresentations at Bhitrhat,
Bodhgayi, Safiel, and Amardvati, and the large and elaborate Dharmacakras from
Bimin; see Cunningham, Stupa of Bharhut, 1879, Pl. XXXIV, 4 {cf. Pl. V11, showing
a Dharmacakra supported by a lotus palmette) ; Bachhofer, Early Indian Sculpture,
Pls. 44, 46, 55, 66, 104, 110, 152; my History, Figs. 45, 136, 144, 315, also the sun-
wheel pillar on an early eoin, Fig. 112; Salmony, Sculpiure fn Siam, Pls. 3s and 5a.

For the fundamental symbolism see Mus, “ Barabudur . . .,"" Ch. iii (Le Pilier
de Sarnath et le Probléme des Cing Orients), in BEFEO., 1932, pp. 413 1.

76 (page 34). Bee my *Origin of the Lotus (so-called Bell) Capital,” Ind, Hist, Qtly., VI,
1930, 373-375, and “Origin of the Lotus Capital,” ibid., VII, 1931, 747-750 (827-
830}. A. K. Mitra, “Origin of the Bell Capital,” ibid., pp. 213 {., and “A further
note on the Origin of the Bell Capital,” tbid., X, 1934, 1251, and G. L. Fabri, in
Etudes d'Orientalisme, 1932, p. 249, disagree. (Although Mitrs argues as if against
my interpretations, 1 eannot see any difference between his explanation of the
lotus as being primarily a symbeol of divine or “ miraculous™ birth, and of fertility,
and my own of the lotus as representing the universal Ground — pythivs, bkimi — of
existence and as at onee the birthplace — yoni — and indispensable support — pra-
tigthd — of Life in the Worlds. Dr Mitra seems searcely to understand the use
of the expression “Ground " in metaphysics and theology, where it corresponds to
“Substance' as opposed to “Essence.” As to the derivative applicstion of the
lotus symbol in architecture and ornament, I see no reason to modify views already
expressed ; and as to the supposed “ mystery” will only remark that an established
symbol can easily become a cliché, and may be used as such without conscious
reference to its ultimate significance; the Greek “Egg and Dart,” really a lotus-
petal moulding, affords & good instance of such usage.) J. Prayluski, “Le sym-
bolisme du pilier do Samath,” in Etudes &'Orientalisme, pp. 481 £., and Dumont,
fee. eil. note 54, deal with other symbolic aspects of the Sarnith capital.

We have deduced elsewhere (New Approach to the Vedas, note 67) that eonch
(Sadkha} and lotus (padma), as a formulation alternative to that of paired lotuses
{one in the nimbus, the other beneath the feot, or both in the hands of the Sun
padmahastau), stand for the powers derived respectively from the Upper and the
Nether Waters. As the Nether Lotus is the Earth, the substance of things, so the

*  Coneh or Upper Lotus is their form; in other words, while the lower symbols stand
for means or ground of utterance, the upper symbols stand for the power of utter-
ance, all that is uttered (vydheli, desite) coming into existence between them, And
dlhuugh I canmot cite a text, it will not be rush to regard the conch as a symbol
of the Spoken Word. On these lines the symbol of n conch supported by s lotus
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which oceurs at Ajantd (Yazdani, Ajamd, Pt. IT, p. 53 and Pls. XLV Ta, XLIXd),
but is not to my knowledge represented elsewhere, can be explained as an alterna-
tive farmula equivalent to that of the s@tra supported by s lotus, discussed above.

F1a.1. Conch and Lotus, as represonted at Ajanta.
After Yazdani, as cited in note 76.

77 (page 34). The connection of ndbhi, nave and navel, with nabha, space or firmament, is
anything but necidental, of. Maitri Up,, VI, 6, with respect to Prajiipati's world-
form, “the firmament (bhuras) is his nsvel.” Observe that from the Vedie-Aupani-
sada point of view “Space”™ (akdfa) s an elemental substance, ef. our "ether™;
“Bpace (dkdfa) is the permissive cause or necessary medium (nireahity) of name-
and-aspect (ndma-ritpa, i. e. individuation),” Chandogya U p., VIII, 14. 'This Space
should not be confused with the Void, $inya, although in Buddhism, which is an
atomistic system, a confusion is unavoidable; actually, it is correct to speak of the
Space-body (akase-farira) of Brahman, where it would not be correct to spedk of a
“Yoid-body.”

78 (page 84). Note that kha is used both with respect to gpace in the inner man, and to
denote the space within the nave of a wheel, into which space fits the point (ans) of
the operating axle (aksa), see above, note 65. Kha is 8t once “void” and “plenum.”

78 (page 84). For this use of nida as “place of being,”" ef. Dante, Puradiss, XVIII, 110,
virti eh'é forma per K nidi, ' power that is form unto the nests,” of. nija and Feuldya
in the Rg Veda and Brilimanas, passim,e. g. Rg Veda, VI, 15, 16, and X, 5, 6, Atharva
Vieda, IX,, 3, 18-20, Paficorisvén Brahmana, X1, 15, 1, and Muaitrayaniya Up, II1, 12.

80 (puge 35). The Buddhist doctrine of the heart (cit, bodhi-citla) is already developed not
only in the Upanizads, but also in the Ry Veds, where hrt, hrdaya, correspond to
bodhicitte. For example, in Ry Veds, 1V, 38, 11, Agni anlak samudre hrdy anfar
dyupi; X, 177, 1, the Sun-bird, kdd poSyanti manass vipateitak; 1, 65, 1, and 67, 2,
Agni, guhd catantam, nigidan; V11, 76, 4, githari jwotik; V1,9, 6, jyotir hydaya ahitam.

81 (page 35). Cited in the Kokka, No. 198, and Sirén, History of Farly Chinese Painting,
p. 101,

=
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82 (page 35). CI. DHvydradana, XXV1, ed. Cowell and Neill, p. 363, where it is taken for
granted that *those who venerate earthen images of the Angels do not revere the
clay, but the Immortals thereby represented.” A great part of the modern “love of
art™ is a veneration of the clay, and this presecupation with sensible shapes and
materials, to the neglect of raison d'#re, is tantamount to idolatry in the religions
semse, fetishism in the psychological sense (fetishism being an attachment to the
gign, rather than to that of which it is the sign). The shapes of images are not His
shapes, but imagined; He is their form, not they his. Before a Buddhist icon, it is
pertinent to ask, “Whose image and superscription is this?” We cannot know
whether a Buddhist “work of art" is “good ™ or “bad,"” that is 10 say well and truly
made with regard to the end in view, so long as we remain in Ignorance of that end;
ef. my Transformation of Nature in Arl, 1934, and * Understanding the Art of India, "
in Parnassus, April, 1934,

83 (page 36). Inferno, IX, 61, Mirale la dolfrina, che ’asconde, sotto il velome degli versi
strant; of. Parediso, XX XIIT, 142, all’'alta funtasio qui moncd possa, and Taitliriya
Up., 11, 4, Y Before Whom worids and intellect turn back, not reaching Him." In
accordance with the Indian theory of nesthetic experience, the accomplishment of
the nesthetie act depends not on the sceidents of the representation, but on the
spectator’s or hearer's own effort or energy. In other words, iconography can be
regarded only as & curious and sterile selence, a eatalogoer's art, until we proceed
from the denotation to & realization of, snd assimilation to, the ultimate significance
{(paramirtha) of the symbols (prafike) employed. But, as the Tao Teh Ching ex-
presses it, “There are but few in the world who attain m the teaching without
words.”

84 (page 89). *“There is the roze wherein the divine Word was made flesh; there are the
lilies by whose fragrance the Right Way is found ”'; or to venture a Sanskrit version,
replacing “rose” by “lotus,” Tairdsty apba puspari: yasmin seddharmo "nnamayah
samabhavat, tatra pugkardni yesdm gandhendryo mdrgo labhyate.

85 (page 40). Ttis taken for granted that *those who venerate carthen images of the Im-
mortals do not revere the clay, but the Immortals thereby designated,” Divydea-
dana, XXVI (ed. Cowell and Neill, p. 363).

Cf. Zimmer, Kunstform und Yoga im indischen Kulfbild, 1026, p. 31, “Das
Kultbild ist ein yanfra und nur ein yanira.” A yantre is s “deviee” of any kind, here
“ piece of psychological apparatus.”

86 (page 40). Cf. “his manhood is & hindranee so long as they cling to it with mortal
pleasure; they ought to follow God in all bis ways and not keep solely to his way of
manhood who reveals to us the way of Godhood,” Eeckhart, I, 187.

B7 (page 40). For the textual references see the P.T.5. Pali Dictionary, 8. v. upddi.

B8 (page 40). ""Where God gives up the ghost, durkness reigns in the unknown known
unity. Thisis hidden from us. . . . Plunge in: this is the drowning,” Fekhart, 1,368,

89 (page 41). The "Harrowing of Hell," of. 8t Thomas, Sum. Th., I11, Q. LII. It must be
assumed from the Buddha's point of view that Mara himself was not merely de-
feated, but transfigured and restored, just as the weapons with which he had as-
mulmi the thronesitter had been transformed. For angels are fullen, oot in nature
(spabhdra) but in grace, their divine prototypes eannot be affecled; and what the
Buddha sees is things in their perfection: he who attains Perfection sees only per-
fection, neither good por evil baving any place in the perfectly simple understand-
ing (samata-jriana).
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Just az in Islam, the curse laid upon Ibliz (Satan) lasts only until the Day of
Judgment, and at the End of Time he will be restored io his place with Allik, It
cannol be supposed that the Great Person “now ™ sees things differently from the
manner in which he “will"" seg them at the End of Time, for to him all time is simul-
taneously present; so Mira, who plays the part of Batan in relation to the man Gan-
tamu, by the omniscient Buddha could have been seen anly in his eternal perfection.

90 (page 41}, The World-picture is the “ Eternal Mirror,” of. Augustine, De Civ. Dei,
lib. xii, e. 20, speculum elernum mentes se videwtinm ductt in cognilionem omniuwm
crealorum (here “mens” = manas = daiva eaksu, “the angelic eve,” &8s in Chin-
dogya Up., VIIL, 12, 5), and Chuang Tzli, “The mind of the sage, being at rest,
becomes the Mirror of the Universe.”

91 (page 41). " The moment of supreme illumination is short-lived, and passes like a flash
of lightning,” Eckhart, I, 255, of. ssaprakasa, comatkdra, in Sakifye Darpana, 111, 2.

92 (page 41). Akdéena . . . ganded, which some might well have understood to mean
hpdaydkafe. For “Bky" (dkisa) is also “epace in the lotus of the heart'’; and the
‘' place prepared” may be regarded as the ripened consciousness of the individus]
being, in which the planted sesd of the Wisdam (-tree) springs up full-grown.

93 (page 41). “Vanaspati,” in the Vedas, commonly designaies Agni as the Tree of Life,

The “springing up immediately,” as is also outwardly symbolized In the mango
trick, ef. Dhammapada Atthakatha, 111, 207, and in Jatake, No. 489, “Vessavana's
Mango"” (the same is attributed to Manannan mae Lir, God of the Sea, in Irish
myth, see O'Grady, Silva Gadelica, 1892, p. 321), Is charaeteristic for any manifested
deity or “THero."

94 (page 42). The (Mahi-) Bodhimands is patheri-ndbhi alse in Mahabadhivarisa, 79.
The notion of the navel of the earth, which is also a point on the axis of the universe,
is found again and again in the Vedas: for example, Rg Veda, 1, 59, 1-2, where * Agni,
navel of the earth (nabhir dgnilt prehieyak),” is compared to o “ column (sthidna) sup-
porting the kindreds,” i. e. all the hierrchies of existence; X, 1, §, where Agni is
again nabka prikivyik; X, 5, 3-6, where Agni is the navel (nibhi) of all that pro-
ceeds or is conerete, s pillar (skambha) at the parting of the ways (pathdam visarge);
X, 82, 5-6, where “ the Waters beld that same Germ (garbha) in which the Several
Angels appeared together (samapalyanta, of, paryapatyats in Paficavinia Brakmana,
V1L, &, 1), on the Navel (nabhde adhi} of the Unborn, and wherein stood (tasthul,
from sthd, to exist) inherent (arpitam) the Several Worlds (viSod bhusandni) " - I}-(,
72, 7, where Soma, nabhd prihivydh, sustains the Mighty Hesven; X, 13, 3, " At the
centre (nabhau) of the Law (rta) I make all things clean (sampundmi)"; X, 64, 13,
“Where we are met together at the navel (ndbhd, here the place of Sacrifice), there
Aditi eonfirms our uterine relationship (jdmitva)"’; Maitri Up., V1, 6, where Svar is
the head, Bhur the feet, and most significant, Bhuvas (Space) the navel, of
Prajiipati.

For the navel of the earth in universal tradition of. 0. Rank, Arf and Artist, New
York, 1932, pp. 138 f. and 189 [, and references there cited, especially W. Roscher,
Der Omphalosgedanke . . ., 1918 (“The whole of antiquity seems to have thought
- .« that the navel of the earth wns also the starting point of the world's ereation™).

As to the primordisl importance attached to the East, which at first sight seems
to contradict the notion of “centre,” a eareful comparison of Vedie texts {see my
New Approach to the Vedas, note 65, und Appendix) shows that by successive ana-
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logiea! transpositions the “East” implies “North," “Zenith,” and “Within,” i e.
ultimately the “centre of consciousness,” centre of life, amrtasya nibhi.

95 (page 4%). As well he may, who is the “wise, indestructible, undying Mover” of the
Tree, Taittiviya Up., 1, 10 (rerivd), one with the Buddha himself as Pravartina of the
Bhava-cakra. Dhamma-eakka and Bhava-cakka are sharply distinguished in Pali
texts from the standpoint of edification (especially in the phrse dhamma-cakka-
pavatlana, where dhamma has the restricted sense of “Gospel™), but in reality the
Principial and Existential wheels revolve on a common axis, the omniscient eye per-
ceives their identity, he who moves and he who stays the Wheel are one. The Mara-
dharsana is thus not an external confliet, but simply the involution (rivatiana,
nigptii) of the Buddha's own Will. All redemption is God’s redemption of himself,
every Passion & sacrifice unto the Sacrifice.

06 (page 42). Exegesis ordered to edification has missed the point here. “vil" is that by

which existence is diminished or denied: “Good,” that by which existence is en-
haneed or affirmed. Evil is what a given being would naturally avoid, good that
which a given being would naturally possess. That is all A matter of the affections,
and relative. The point here is not that the Great Person is “good"” as other than
“bad,” viz. morally, but that he is transcendent equally with respect to evil and to
good. Mira assaults the Bodhisattva with every weapon in the category “evil™;
Mara's daughters present the eategory “good” in all its most attragtive forms.
Mira’s weapons are transformed into offerings of Howers; the Bodhisattva does not
look at Mar’s daughters, he remains un-affected. Cf. Seddharma-Puydartka, V,
29-97, like Bhagarad Gitd, V, 15, and XTI, 17; also the discussion in my Buddha and
the Gospel of Buddhism, 11, 5, and Eckhart, 1, 272, “God is neither good nor true.”
In the Christian “Temptation,” Jesus is equally immune to “good™ (the kingdoms
of the earth) and to “evil” (the being cast down from the mountain) ; this tempta-
tion corresponding to Mira's of the Bodhissttva when he offers him the lordship
of the world, J., 1, 63. It may be noted that in all Messianic concepts, the possibility
of an exercise of either the temporal (brakma) or spiritual power (kgatra) is presented,
and that in the type of the priest-king these are united. In the Ry Veda the dual
powers are represented in the dual Indrigni or Indribrahmanaspats, The spiritual -
power having precedence (Astareya Brahmanas, VII1, 1, 5, and Satapathe Brakmana,
IV, 1, 4, cf. Rg Veda, 1V, 50, 9), Agnl is said to choose Indea for himself, and (o have s
given the rajra to his hands (Bg Veda, X, 124, 4 and X, 52, 5}; Indra’s are the sins
(kilbisang) involved in the establishment of the temporal power, Agni the Redecmer
(kilbisas-prt). The Buddha plays the part of, and strictly speaking “is,” Agni,

07 (page 42). Krisna is the term employed in the Brhaddranyaka Up., I, 4, 17, to denote
the entirety and plenitude of the Self, Atman, in contrast to the privation (akrisna)
out of which it proceeds. Despite the dialectical antithesis, this “ Pleroma” is not
other than, but is the affirmation of, the *Void" of the Stinya-vidin. Just as in
Chiristisn theology the omnipotence of God springs from the unground (= ebudhna)
of the Godhead, *which is as though it were not,” s0 also in our own experience, the
source of our highest powers is * unconscious.”

00 (page 44). See Brhad Devala, 1, 73, and 1V, 143: the weapon of any Angel is his Fiery
Energy (fejas), and conversely, the Angel is the Self (atman) of the wespon. The
Buddhs employs his own lgos directly as s weapon when he overcomes the Nags oo
the oecasion of the Conversion of the Jatilas, and perhaps also in his conflict with
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Mira, of. description of Figs. 8-9; the vajra only indirectly, through Vajrap&ni, ef.
Rg Veda, X, 52, 5, where Agni entrusts the vajra to Indra. In Buddhism, the ** Angel
with the flaming sword” is specifically Mafijusri, of. Fig. 39.

100 (page 44). Axle-tree and axis are the same, of course, s the trunk of the Tree of Life,
the stem of the Lotus of Space, the vertical of the Cross, and with the Lingam based
in the “Land of Gold"; also with the Fiery Pillar, and with the SBacrificial Post when
universally considered. CI. R. Guénon, Le symbolisme de la eroix, Paris, 1831; E.
Rouselle, “* Die Achse des Lebens,” Chinesische~Deutsche Almanach, 1933; J. Strzy-
gowski, Asiatische Miniaturmalerei, 1933, pp. 102, 170.

Islamie theology has also its exactly equivalent expression in the doctrine of the
Quib, the axis and pole or centre of the Universe. This pole, primarily the Divine
Idea (haqiga), Word {(amr = Logos, Fiat), and Spirit (rik), is an aspeet (roagh) of
Allih, and ealled the Premier Angel, on him “turns the mill-stone of created things"
(= Skr. bhavacakra), he has dominion over heaven, earth, and hell. To that same
Ides also the Saint and Comprehensor attgins, “he become the Pole on which the
Universe revolves,” Furthermore, the throne ('arsh) of Allih is supported by eight
Angels (presumably guardians of the quarters and inter-quarters) who are the
“powers” of this axis or pole. See R. A. Nicholson, Studics in Islamic Mysticism,
1921, pp. 105-114, 194, 185, and D. B. Macdonald, “ Development of the Idea of
Spirit in 1slam,” Acla Orientalia, IX, 1931, 346, 347, N

101 (page 44). Amongst the Japanese sources may be mentioned Omura Seigai, Sanbon
Ryobu Mandara, Tokyd, 1913; Mossaku Ishids, A Study on the Ezcavation of Bud-
dhistic Remains at Nachi, Tokyd Imperial Household Museum Investigation Series,

No. 5, Tokyd, 1927; and Takakusu and Ono, Taishe Shinshu Daizdkyd Zuzd {the
Tripitiks in Chinese, picture section), Tokys, 1934. Bee also Anesaki, Burddhist
Art (15t ed., 1915), pp. 38 . and Pl. XVI, and Getly, Gods of Northern Buddhism
{(2nd ed., 1928), pp. 28 ff,, and s. v. tri-kepa and eqjra in Index. (In Anesaki, Pl
X V1, the places of the illustrations A and B are reversed. )

102 (page 45). **In material seats is displayed strength, fornsmuch as o person sits firmly
thereon. But here the reverse is the case; for the Angels themselves are made firm
by God,” 8t Thomas, Sum. Th,, 1, Q. 108, A. 5.

103 (page 45). Citla corresponds te Brahmanical hrdaya, lslamic galb, Chostian *'soul,”
the “heart” psychologically. Cf. Bodhi-citta, “beart of awakening,” or “wis-
dom mind,” the virtual Buddhahood in every conscicusness.

104 (page 45). The four dsavas: generally will (k@ma), contingency (bhara), opinion
(ditths), and empiricism {avijjd).

105 (page 46). Translation in S8.B.E., XXI; text, Bibliotheca Buddhica, X. References
given here as SP. are to the verses, and those given as SPL. to the prose text of the
edition. By far the best interpretation of this fundamental Mabifiyina Sttra, both
from the theological and the iconographie standpoint, appears in A. Mus, “Le
Buddha paré . . .," in BEFEQ., 1929. For the Prabhiitaraina section, in which the
identity of present and past Buddhas is demonstrated, see H. E. Fernald, “ An Barly
Chinese Sculptured Stele,” Fastern Art, 111, 1031,

106 (page 46). “It is an unthinkable number of myrinds of seons (kalpa), whereof there
is no mieasure, since ¥ was first awskened (prdpld mayd esa tadagrabodhih, of. Vdie
ugarbudh), and 1 proelaim the Dharma cternally (dharmai detemy ahu nityakalam.
.« . My standing-place (adhizthdna; also in Rg Veda, X, 81, 2, and Chandogyn
Up., V11, 12, 1, in the same way, as ground or platform of the Seif) endures for
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inconceivable myriads of seons, such is my quality (efod fdrsam), nor do I move
from this Gpdhrakiita downward to any other seat {(foypdsana) during myrind
ages,” 8P., XV, land 10. Maitreya's bewilderment at the Buddha's assertion,
voiced in 8P, XIV, 44-54, exactly parallels Arjuna’s in the Bhagavad Gild, IV, 4,
" Later was thy birth, how then am 1 to understand that thou sayest ‘in the begin-
ning'?" In the Christian Gospels, of. “Before Abraham I am.”

107 (page 46). This point of view seems to be reflected iconographically in the Buddha-
Maitreya types of Mathurd, which are called “Bodhisattva" in the inscriptions,

The statements as to the Buddha’s repeated messianie “descents” are to be
reconciled with his perpetual and real presence on Mt Grdhrakitta (SP., XV, 10) by
the doctrine of Nirmiinakays, the earthly likeness being merely o shadow or reflex of
his being in majesty.

108 {page 46). Note that névrits, “ return” (to unconditioned being), of. nirmtalvs in Maitri
Up., V1, 22, is here equivalent to Parinirviina; elsewhere also in the SP., Nirviipa is
often used where Parinirvins is to be undemstood. Actually, the Great Person stands
“where void looks into void, equally spirated, despirated; what he reveals, even to
the Bodhisattvas on Mt Gpdhrak@ita, is necessarily his faee, his light directed to-
wards the workl, not that aspeet which faces the unknown darkness of the altogether
inexpressible, with respect to which he is from the beginning silent, for *this Brah-
man is zilence.”! Hence the necessary frontality of the worshipped icon, for no man
worshipping objectively can see the back of the deity (that Moses is said to have
seen God’s “back,” Exodus, xxxifi, 23, implies that Moses was more than a man,
amdanaea, like Agni and Buddha). CI. Ry Veda, IV, 1, 2, where Agni is besought to
“turn hitherward thy brother Varuna™ (d savptsva, and Siyana's gloss, abhimukhi
kurw, “make him to face townrds us™), which is effectively a prayer to Agni to
reveal himself, who is in fact Varuna's “face’ (antka, V1I, 88, 2},

The contrmry of mierili, “relurn,” is dertli, *hither-turn,” or prasrits, *oui-tum,”
towards existence and embodiment (of. doavrfran contrasted with niydna in By Veda,
1, 164, 7, vimucam with derfar punah in Y, 46, 1). Nihsarana and prasaraga = pra-
vartana are similarly contrasted; though pravertana is often used with respect to
Dharma in {he restricted sense of “Gospel,” and i then an operation undertaken
solely to the end that niizerana may be secomplished.

109 (page 46). In Hinayina and Mabhiyioa Buddhism, " Tathiigata®™ or “-dgata” is the
most usual designation of the Buddha. Presumably compounded of tathz + dgata,
the meaning is either “He who has renched Suchness,” or ““He who has thus at-
tained,” i, e. has reached the goal. The Commentary on Dighe Nikdya, I11, 84, very
well explains tathdgala s dhamma-sabhdva, “having the Word as his intrinsic na-
ture,” of, svabhdea-Tharma-samanedgata, “ having gotten to the Word as his intrinsic-
nature,” 8Pt., p. 481, and dharmatd, the “Wordness,” SP., 11, 34. Dbarmakiyn
and Svabhivakiya aro interchangeable terms (Bodhicarydvatdra, 111, 16), essence
and nature being indivisible in pure Being. For this identity see also Maitreya-
Asanga, Utlaratanira, 1, 148, Synonyms of dharmatd are fathald, “suchness,” and
bhitatd, “is-ness.” On dharma and dharmatd az essence and nature see wlso Mai-
troyn-Asangs, Dharma-iharmatd-vibhanga, as analyzed by E. Obermiller, *The Sub-
lime Seience of Maitreyn,” Acta Orientalia, IX, 1931, 87, 88.

Seabhdra in Mahiyion texts has been well and more fully discussed by St.
Schayer, “ Die mahfyianistische Kritik des hinayinistischen Pluralismus (im An-
schluss an das Problem des svabhiva),” Z.D.M.G., N.F. IX, 1930, 105. Cf. note 117.
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Svabhive is generally “ intrinsic nature ' as distinguished from searipa, “intrinsie
form,” nirguna as distinguished from sagune Brahman, Godhead (which *is as
though it were not”) from God. Equally correet, though perhaps not stated quite
from this poini of view, is the comparison of the Absolutely Extinguished (parinib-
buta = pariniredta) Buddha with the Deep Sea (gambhira samudda), Samyutic
Nikaya, TV, 376: for the Deep Sea is the Watems, the Abyss, cf. Rg Veda, X,
129, 1-3, gahanam gambkiram . . . anid avdtam . . . aprakelari salilam; V, 85, 6 and
X, 5, 1, Agni as “single sea” (ekah samudrak); and Eckhart, T, 176, “the sea of his
own unfathomable nature.”

Some Buddhist scholars use these terms very loosely: Mrs Rhys Davids for
example (Manual of Buddhism, 1932, pp. 144-146) treats svabhdoa ns *'essence,”
“ own-being,” and speaks of the body as *giving ‘more being’ to what we judge we
really are,” as though a *more’ could be added to “'being.” What is meant is that
the body iz that whereby being is manifested in a given mode; but that neither adds to
nor detracts from “being,” of. Brhadaranyaka Up., IV, 4, 23, “This everlasting
omnipotence of the knower of Brahman is neither inereased nor diminished by
netion,"

110 (page 47). Compare the case of the angel Baka, Semyutia Nikaya, I, 142 (V1, 1,4, 2),
who labors under the delusion that there is no “further recession” (ullarin nissara-
pam) beyond the Brahmi-world; and * the light beyond Heaven,” Chandogya Up.,
I1L, 13, 7.

111 {page 473, Cf. Rg Veda, X, 120, 2, dnid avdtar, * breathes without breathing,” Atharvo
Veda, VIII, 9, 9, apranaift prinsna pragafingm, “moves breathless in the breath of
those that breathe,” Mastri Up., I1, 7, acala . . . caralt, * moves without moving,"
Brhaddrayyaka Up., IV, 3, 23, pasyan vai tan ne pafyati, *sees but does not see,”
Swvetdfvatara Up., 111, 19, puyaly acoksuk, “sees without looking,” ete.

112 {page 47). Verbal and ideological correspondences between tha SP. and the Upani-
sauds and Bhagasad Gitd sbound. We do not, however, by any means intend by what
is said above to imply that an identification of the Buddha with Brahmi was ever
accepted by Buddhists literally ; Brahmi by name is never from the Buddhist peint
of view, whether Hinayina or Mahfiyina, more than the wisest and best of the
Brahmsanieal Angels.

Cunningham, A.8.R,, ITI, PL 18, illusirates a Buddhg image having the inserip-
tion bhagavale pitdmahasya, “of the Bhagavata Grandfather.”

113 (page 47). Digha Nikaya, 1, 252, "There is agreement and likeness between the
Bhikkhu and Brahma . . . it i2 in every way possible that the Bhikkho should be
united to Brahmd, who is the same,” i ¢. in purity and wisdom. The adjective
brahma is frecly used in Hinayina texts (e. g. brohma-vikira, with reference to the
forr stages of Jhina which lead to rebirth in the Brahma-worlds), but generally in &
specifically ethical rather than theologieal sense, so that “brafma’ is made to mean
“sublime,” rather than “of or belonging to Bralmi.” With Buddhist usage of.
brahmaya in Brhoadaranyaka Up., 111, 6, and the speeial use of Braliman to mean
not any priest but that priest who *“volees the lore of Genesis,” vadali jatasidyam,
Ry Veda, X, 71, 11.

114 (page 47). The “uiterance” of the Word may be understood (1) with reference to the
manifestation and exposition on Mt Grdhrakfiga, and (2) with reference to the mani-
festation and preaching on earth, the one being heard by the angelie, the other by
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the sensible, ear. In either case the teaching is not the Word itself, but merely an
echo of the Word; not that anything is deliberately withheld, but that words or
other symbols are inadequate. Cf. pp, 35-36.

115 (page 47). The Cakravartin and later Sambhognkiys concepts expinin the icono-
graphie type of the *Crowned Buddha,” see A. Mus, “Le Buddhs paré. . ."
BEFEQ., 1929.

Observe further with respect to the revelation on Mt Gpdhrkiita that this was
a place exaeily appropriate to the manifestation of the Buddha in his eapacity ns
Cakravartin and Dharmariji; for aceording to Hsitan-isang it was on Mt Gpdhire-
kta that kings were accustomed to announce their aceession with great ceremony.

116 (page 48). On the “Three bodies of & Buddha,” viz. Dharmakiya, Sambhogakiys,
and Nirmiinakiya, sce de la Vallée Poussin, “Studies in Buddhist Dogma: the Three
Bodies of n Buddha (frkaya),” J.R.A.S., 1906, pp. M43 ff.; Masson-Oursel, “Les
trois corps du Bouddha,” Jeurnal Asiatique, May-June, 1913, pp. 581-618; do Is
Vallée Poussin, ““Note sur les trois corps du Bouddhs,” Muséen, 1913, pp. 261, 262;
Demiéville, “Les versions chinoises du Milindapagiha,”” BEFEO., 1924, esp. pp. 52-
70; E. Obermiller, ¥ The Sublime Science of Maitreya,” Acta Orientalia, IX, 1031;
“The Doctrine of Prajiif-paramiti as exposed in the Abhisamaydlamikdre of Mai-
treya," shid., XI, 1933, and Mus, loc. cit. In the expositions of Muitreye there is
posited & fourth “body,” the seabhdvakdye or “intrinsic-nature body,” as being
in potentizlity transeendental with respect to the actual (sariskrta) dharmakdya,
the “relation” being that of non-being to being, essence to nature, Godherd to God;
it is inasmuch as these are one and the same in the Tathigata that the two aspects
af the Dharmakiya (viz. srabhfea- and jAdna-) are nol distinguished in the familiar
arrangement in “three bodies™ (fmkdya). A rendering of kdya as “substance™
rather than as “body ™ might be preferable.  The “three bodies™ (frikdya) may be
compared to the three modalities of the Self (afman) in the ontology of the Upa-
nisads, vig. the annamaya, manomaye, and dnendamaya bodies ($arira) and to the
states of ¥ Waking,” * Dream,” and * Deep Sleep”’; srabhdva-kdya to **the Fourth.”
The four bodies eorrespond to “‘states’ of non-being, being, being in the angelic
mode, and being in the human mode; only the two latter can be said to “exist”
{existare). The following may serve to ¢larify the meaning of the eonception of
Buddhahood on three distinet planes of being: “There is ane Word both thought
and spoken: angels, the soul, and all creatures. Another Word, thought but un-
spoken, I can conceive. And there is still another Word unthought of and unspoken
which never proceeds forth but is efernally in him who speaks it,” Eckhart, I, 214,
cf. Plotinus, Enneads, I, 2, 3, “as the uttered thought is the image of the soul-
thought, so the soul-thought images a thought above itself and is the interpreter of
the higher sphere.” Islamic kalima includes the Word thought and spoken, and
thought but unspoken, these expressions corresponding Lo an interior Word, kaldm,
unthought and unspokes. The application of the nirmdgakiya doctrine corre-
sponds to that of the Docetic heresy in Christianity.

L17 (page 48). Ome should not, of course, be misled by such expressions us * Father of the
World,” aor prajapati, “Lord of his children,” to identify Prajipati with * God the
Father" in the Christian Trinity, Bralmi-Prajipati, Agoi, Buddhsa are the begot-
ten Son, and as such the exemplary cause of the whole emanation; it is precisely
their filial relation to the Father that is reflected in the iconography of the lotus-
birth, ef. Fig. B, where the recumbent * Father” is Nariyaon.
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118 (page 48). Max Miiller in S.B.E., XLIX, ii, xxii, rightly derived the Buddhist Suk-
hitvat! from the Paradise of Varuna, but for this the Puriinas are by no means the
oldest sourees; zee for example Jaiminiye Brakmana, 1, 4244 (J.A.0.8, XV, 234-
238).

119 (page 49). The Kaugitaki Up. deseription of the dsandi corresponds to that of the
Vritya's throne in Atharea Veda, XV, 3, 3-9, and to that of Indra’s throne in the
Astareya Brakmana, YIII, 12. It is moreover quite intelligible that the throne of
Indra should be the footsteol of Brahmi. A very near parallel to the Indian dsands
and parpanka can be pointed to in the Muhammaidan conceptions of the Footstool
{(kursi) and Throne {"arsh) of Allil, the former representing the analytical aspeet
and the Iatter tho synthetic aspect of the Divine Understanding, see Nicholson,
Studies in Idamic Mysticism, p. 111, note 3.

120 (page 49). Observe that union with Brahma, the sharing of his throne, while it corre-
sponds ideologically to the sitting together of Gautama and Prabhiitarstng in the
Saditharma Pundarika, is not ati-mukti, “Total Release" (cf. Sayana on Aifereya
Aranyaka, 11, 3, 7, citing also Brhadaranyaka Up., IV, 1, 2: and Safkarficirya on
Brahma Sitra, IV, 4, 22), just as union with the Sambhogakiya Buddhs, the shar-
ing of his throne, is not Parinirviina (for the Buddha enthroned is sadd sthita (ef,
Agni, anipadyamdna), not pariniredyamdna, SPt., pp. 318, 319).

121 (page 49). From what has already been deduced, it will be evident that padmagarbhe
is also garbhe matuk, e. g. in Ry Veda, V1, 16, 35.

122 (page 48). The famous Lamaist formula O maud padme hi, which may be more or
less adequately rendered ““Hail, the Jewel in the Lotus,” is unquestionably con-
nected with Avalokitesvara, and in Tibet is understood to refer to his lotus-birth in
the Western Paradise of Amitdbha (Rockhill, Land of the Lamas, pp. 326 ff.). It is
also suggested that Manipadme can be read as ane word, voeative of Manipadma,
who would be the Sakti or Tarf of the Bodhisattva, of. such other dhdranis as O
vajrapugpe hiiri, and the discussion by F. W, Thomas, in J.R.A.8., 1906, p. 464,

123 (page 60). With the notion of the Buddhist paradise as roerely a resting place, com-
pare Eckhart (Evans, 1, 274, 276) with respeet to Heaven and the vision of Ged,
“As this is not the summit of divine union o it is not the soul’s abiding pluee,” for
the soul in Heaven is “not yet dead and gone out into that which follows created
existence.” Cf. also Préau, in Le Voile &'feis, XXXVII, 566,

124 (page 51). " Extinction (nirsdna) is indeed the transcendental knowledge (avabodha)
of the sameness (samatd) of all principles (dharma),” SPt., p. 133; “ Without un-
derstanding of the World-Wheel, the Return is not understood,” snrizdracakrasyd-
jhandn nirertim na vifidnate, 8P., V,50. Cf. “In God all things have the same form,
though that Is the form of very different things,” Eekhart, I, 211, and “Not till she
knows all that there is to be known does she eross over to the unknown good, ‘This
erossing is obscure to many o religious,” Eckhart, 1, 385. Whereas " He who sees
the principles separately (dharman prthak), runs to waste after them,” Katha Up.,
IV, 14. Keith, who is moch concerned to show that the texts of the Vedas and Upa-
nigads do not mean what they seem to mean, denies the oorrespondence here, f/f0S.,
XXXII, 547; but already in By Veda, X, 00, 16, dharmiyi is “ principles,” dharma
in all these passsges coming very near to ndma, “form” in relation to riipa, ** thing,"
or better “ phenomenon.” As for dharmya contrasted with anu, as  thingish ™ with
“undimensioned,” in Kafha Up., 11, 13, of. dharmin and dharma as “thing" and
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“quality” in Sdhitya Darpapa, 11, 10, that which iz qualified being " thingish,”
while the quality is “essential ",

125 (page &1). " One and one uniting, void shines into void, equally spirated, despirated,
there is the Supreme Being," Fekhart, 1, 368. Buddhist scholars apparently ignore
that the Upanisads (e. g. Brhadaranyaka €/p., I1, 3, 1} distinguish the Braliman in a
likeness (mérte), mortal (marfya), selfed {dfmanel), ste., from the Brahman that is
imageless (amiirfa), not-a-self (endtmya), immortal (empla, to be understood abso-
lutely, not as when applied to the Angels, relatively), ete. The Buddhist emphasis on
anafls cannot have been o purely monastic development, for that would be to assert
that the Buddha’s Buddhism had been strictly and merely a theistic doctrine. Why
doez the Buddha teach an Absolute Extinetion, who is him-Self merely Extin-
guished-with-residual-existential-elements (so-upddi-zesa)? Why does Fekhart
(Evans, 1, 274, 376) assert that it is God's full intention that we shoeld become what
He is not, that the soul honors God most in being quit of God? Beeause there lies
beyond the idea (ndma) of Buddha, God, Self, Person, Being, the possibility of theas
assumptions; these assumptions are not All that “is™ (here “is-ness"” can be pred-
icated anly analogically}. The bhakiz deliberately rejects this lust death of the soul.
Nevertheless, in order to attain to the Supreme Identity of that which is the Belf,
and ihat which is-not the Self, the soul {individual or super-individus! conscious-
ness) must beooms, be lost in, That of which the Self is the firsi assumplion: the soul,
in order to be one with the Supreme Identity, must go beyond its Selfhood to tha
unselfed souree of Self. That is the " Drowning,” “ Absolute Extinetion,” from
which every individual or even super-individual existence naturally shrinks, which
anly the adamantine mind (vajirdpoma cifle) dare essay.

126 (page 51). Hence the Tathigata may be represented either in Samddhi, or on the other
hand in one of the customary active poses, o, g. dharmacakro-provariana.

127 (page 51). “With-due-regard-to (gymvalokya) their faculties and encrgy he reveals to
living beings in cach generation his name and his extinetion (nirvdga) and by various
alternative-formulations {paryiya) gladdens these beings . . . and the Word {ede)
that the Tathignta utters {eydharall) for their instruction (vinaga, sirgaya}, whither
in his own aspect (@mépadariena) or another's, whether on his own basis (@tmdram-
bana = dtmalambana) or under the clonk (deerana) of another, all that the Tathia-
gata declares, all those alternative-formulations are true,” BPt., pp. 317, 318. The
Bodhisattva Gadgadasvara, for example, is said to have preached the alternative-
formulation known as the Saddharma Pundarika (" Lotus of the True Doctrine™),
“sometimes in the shape (ripa) of Brahmi, sometimes in that of Indra, sometimes
in that of Siva .. .” continuing with a list of men and women of varicus degree,
kinnaras, nigas, ete., through all of whom the True Word has been rovealed, SPt.,
p. 433.

128 (page 51). We need not consider tho case of things mude without an end in view, be-
cause an activity of that kind can be predicated only of the insane, and enjoyed only
by the ingane, It is true that Deity in “ making” the world “works " without an end
in view, and that in so far as man becomes Godlike he too * works™ without a pur-
pose. But though there is thus an analogy between insanity and divinity (as when
we say that to know Him, the mind must be de-mented), there is no likeness imply-
ing & sameness: on the one hand, insanity depenids on & defect of substance, not of
form, on the other the “work” and “making” of the world by Deity are merely
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figurative expressions for what is not a werking, but a being, not a proeedure from
potentiality to act, but an identity of “‘canse’ and “effect.”

120 (page 52). An almost identical account appears in the 8i ¥u Ki (Recards of the Western
World, Ch. VIII, Beal, pp. 115, 116).

130 (page 52). This cosmology, in the main of pre-Vedic antiquity, is aiso outlined in the
Pali texts, e. g. Digha Nikdya, 11, 107, and Milindapasiha, 68. Cf. W, Kirfel, Die
Kosmographie der Inder, 1920, and 8, Beal, Catena of Buddhist Scriptures from the
Chinese, 1871, pp. 101-116, ef. pp. 11, 12

131 (page 52). Needless to say, these directions and messurements are purely analogical.
In any ense the Universe is thought of as a sphere or egg, the various cireles referred
to representing cross sections of this sphere, each such circle having its own charae-
teristic possibilities.

132 (page 53). In the Badhicarya, V1, 1, kaficana-vajra-mandala. That is, of course, Hsfian
Tsang's “golden wheel.” Thia “land of pold,"” representing the foundations of tha
earth, must also be identified with the otherwise unexplained Hitaka of the Deva-
diiruvans legend (see my Yaksas, 11, 44, 45), where it iz Siva's linigam which
forms the axis of the Universe. That the fimst product of the Waters should have
been golden is developed also in Vedic cosmology from another point of view, that of
the origin of created things from Fire and Water, by either reflection or generation,
e. g. Satapatha Brakmana, 11, 1, 15, * Agni at one time cast his eves upon the Waters,
‘May I pair with them,” he thought. He united with them, and what was emitted as
his seed (refas), that became gold (hiranga). Therefore the latier shines like fire,
being Agni's seed, hence it is found in water, for he poured it into the Waters."
Hence the so often mentioned myth of the search of the Angels for the Sun or Fire
‘“hidden in the Waters,” which search is the Quest of Life; also the designation of the
Person, Self, Brahman, in the mode of Fiery Energy and Life as “germinal " (raifasa,
from refas, “seed”), Life being found in the “individual” Self (adhydtman) sup-
parted by an individual “Barth,” Brhaddranyaka U7p., 11, 5, 1-2, viz. the body,
*lotus of nine gates.”

133 (page 53). This phrase, “ Adamantine Identity” or “Consummation® (of dhyina),
appears also in the Mahayana Satrdlakdra, X1V, 45 and in the Abhisomaydlankira
of Maitreya; it iz proper to the very last stage of a Bodhisattva's eourse and simul-
taneous with the “One Instant (i. e. *Eternal Now ") Total Awakening" by which
he is unified with the Primordial Buddha-Essence. It is evident that for this Ada-
mantine Consummation only the “ Adamantine Heart” (vajiripama cifla, Angultara
Nikaya, I, 124) is apt.

134 (poge 53). When a given location, such as the Bodhimands st Bodhgayi, or any of
the other places for which & similar claim has been advanced (e. g. the Delphic
Omphalos, or even Bostonian “Hub "}, is identified with the “navel of the earth,” or
centre of the Universe, that is mercly an snalogieal assumption, not to be literally
interpreted. The superimposed centres of the varions cosmie cireles constitute s com-
mon axis, but it must not be understood that they revolve about this axis loeally, or
that the axis is situated anywhere; the eause of all things is not sny one of them.

135 (page 53). On the habitat and character of Nigas, see J. Ph. Vogel, Indian Serpent-
fore, 1926; also my “Angel and Titan: an essay in Vedie ontology" to appesr in
J.A.0.8. The Nigas correspond to the mermen nnd mermaids of European folk-
lore, as deseribed for example in Fouguet’s Undine,
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136 (page 54). The Kirli reliel {Fig. 29) is not, as I once thought, s Buddha coronation
(J.R.A.8., 1928, p. 837); the stfipa is not & crown, though it is not altogether inap-
propriate that it should seem to be such. Other Indian and Chinese representations
of the st@ipa in its present relation can be referred to, e. g. Sirén, Chinese Seulpture,
Pls, 242, 245, 248. It may be noted also that in the common Pila reliefs represeniing
the agfasthana the Parinirvips is always placed al the top of the slab, above the
central Buddha's head, e. g. my History, Fig. 228,

137 (page 54). For Yaksus as chthonie powers, and specifically as earth-spirits, corre-
gponding to the Germanic dwarfs, elves, and gnomes, see my Yakgas, 1, 8, and P.T'S,
Pali Dictionary, &. v. bhumma deva.

138 (page 54). Allas, in classical mythology, is & real equivalent.

139 (page 65). The introductory invoeatory verse of the Dafakumdracarita mentions
amongst the various aspects of the axis of the universe the “stalk of the lotus where
Brahmii resides™; other equivalents including *the staff of the umbrells of the
world-egg, the mast of the ship of the earth, the Sagstaff of the banner of the river
of life, the axiz of the circle of light (jyofifcakra, the Zodiae), the triumphal pillar
of conquest of the three worlds, the three-strider’s (Visou’s) walking-stick,” and it
is “the rod of death to the foes of the wake™ (i. e. of the Angels, the aliusion being
to the value of the aksa as the vajra in Indra’s hands).

140 (page 56). Cf. Eckhart, *To find nature herself (mayd, prakrti svabhdva) all her like-
nesses have to be shattered, and the farther in the nearer the actnal thing” (I, 259);
“None may attain be he not stripped of all mental matter™ (I, 359); * this know-
ledge de-ments the mind™ (I, 370).

141 {page 56). Cf. Eckhart, “On coming to one, where it is all one, she is the same”
(I, 259).

142 (page 58). “Fontal and inflowing: samdanam udakam ut ca i ava co chabhih, iy
Veda, 1, 164, 51; visvadic, sadhryaiic, bid., X, 177, 3; yod vai vdyub pardn eva pasela
ksiyeta . . . resmdpari Janamino niveglamdno vati, ksaydd eva bibhyat . . . yod u ha vd
dpak pardeir eva prasytds syonderan kgiyerans tah, yad ankdrmst kurvingd niveglamand
Grartdn spjomdnd yanti ksaydd eva bibhyatth, Jaiminiya Upaenigad Brahmapa, 1, 2;
that is, *“If the Spirit should blow only straight sway, it would die away; {but) it
blows from all quarters together, winding itself in so as to generate a whirlwind,
that it may not die away. And if the Waters should flow streaming only straight
away, they would come to an end; but in that they proceed making bends, winding
themselves in, and making eddies, that is to avoid & coming to an end.” (With the
notion dearta, “eddy,” bere, compare that of “ auspicious eurls,” nandydvaria, and
the general value of spirals and “strapwork™ in symbolism.)

Puli wddhamsoto, “Upstreamer,” sometimes applied to the religious man, cor-
responds to the notion of “inBowing"; of. Taitiriya Samhita, VII, 5, 7, 4 "up-
stream {pratikila) from here, as it were, is the world of heaven,” and Paficavirifa
Brahmapa, XXV, 10, 12-18, where the distance upstream {prafipam) on the Saras-
vati (the River of Life) from the place where it is lost in the desert to its source is
said to be equal to that of heaven from earth. [t is, in other words, & matter of
“inverse thinking’’ (pratyakestand, Yoga Sitra, 1, 29).

143 (page 58). Esa vai mriyur yo! swivwatsarek . . . Projapatil, Satapatha Brakmana, X,
4,3, 1 and 3; Pragépatir ya prajdyamdnait mifvam rapam anuprajiyate, Aitarcye
Bridlmana, 11, 17.
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145 (page 58). Nave nave jayamdnah, Rg Veda, X, 85, 10.

146 (page 58). Viz. nirmitdni, things designed and fashioned, like the manifested flesh
(nirmdna-kdya) of the terrestrial manifestation, insignificant as they are in them-
selves, and with respect to which the “lover of art™ is no better than the hypotheti-
cal “heathen in his blindness” who worships stocks and stones, or those of whom
the Buddha said, “They worship variously my traces (dhatu), but see not Me"
(SP., XV, 5). The image is significant only with respect to its form, being His whoss
image it is, not his who fashions it.

In connection with the “traces,” or “Footprints of the Law," discussed above
and on p. 16, it may be remarked that an almost identical formulation is met with in
Scholastic philosophy. The elements of the beautiful in nature and art are unity,
order, and clarity: “ Ad pulchritudinem tria requirundur. Primo quidem inlegritas,
sive perfectio; quae enim diminuta sunt, hoc ipso turpia sund. Et debila proportio, sive
comsonantia, Et iterum cleritag: unde quae habunt colorem nitidum, pulchra esse
dicuntur,” 8t Thomas Aquinas, Swm. Th., 1.Q. 39, A. 8. Now it is precisely these
elements of integrity, harmony, and lucidity in things that are called the “iraces”
(vestigia) of God in the world, and as to this, the reader may conveniently consult
Gilson, Introduction d I'Etude de Saint Augustine, 1931, Ch. II1, Les Vestiges de
Dieu. It is obviously from this point of view that 8t Bernard could say, what sounds
s0 like o Zen dictum, “Ligna et lapides docebuni le, quod a magisiris audire non
posse.””

Even more remarkable, from the standpoint of comparative svmbolism, is the
fact that the *' trace” is actually spoken of as a * footprint, "' vestigium peds, of. Bissen,
I’ Exemplarizsme divin de Saint Bonaveniura, 1929, pp. 70, 71, citing the Seraphie
Doctor as lollows: * Egressus enim rerum mundarum @ Dea est per modum vesfigit.
Unde i pes essel acternus, el pulvis, in quo formatur vestigium, essel aclernus, nihil
prohiberet iniclligere, vestigium pedi esse cooeternum.” It is very evident that to fol-
low in these tracks will be to find their maker.

147 (page 59). The utternnee (pydhrti) of the Three Worlds is their existence (astifva);
the meaning of akhyata ts pradhina; the ground on which we stand is literally the
“substance’ of & “name"” (ndma). Note the equivalence of pradhdna, “ground.”
to pradhi, “ cirenmierence” (of the Wheel of Life).

148 {pags 59). Kablr, Bolpur Edition, IT, 62:

Cakra kg bichmE kambala ali philiya,
Tasukd koi santa janai}?

T'd madha adhara simihdsana gajai,
Purusa mahi taha adhika virdjas.
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SUPPLEMENTARY NOTES AND DESCRIPTIONS

.............

.............

o Lty Coe e o ;

..............

Muonamatiakam is predieated of the anthropomorphic cetiya
in & pejorative sense because the worshipper may faney that
the Buddha really subsisted or subsists in such a manner,
that the Buddha is in some sense ““like"” the icon. The
same danger inheres in the use of verbal symbols; the hearer
goes far astray if he thinks that the words depict the prin-
ciple, on the contrary they merely point to it, the principle
itself is not & thing in any likeness. This is developed at
length in the Lasikdvatira Sitra, text pp. 194-196, of. Ch. 11,
114 and 118-119, and Ch. 111, 74. Sargyulla Nikaya, text 1,
p. 11, is also very pertinent: "“Those who tuke their stund
on what iz literslly expressed, without comprehending what
was expressed, fall into the bondage of mortality; those
who understand what was really indicated form no vain
concepts of (na mafifiali) him who makes the indieation.”

Ci. ydvan na khedo jiayate bhidvayel in Sddhanamald texts.
See also note 146, below.

Cf. Figs. 13-15.

Cf. Satapatha Br., IV, 1, 5, 16 (Advins).

Ci. Fig. 23.

pp. 22-23, with notes 4148 In a monograph On the feonography of the Buddha's Nalivity,

" 4

Mem. Arch. Surv. India, No. 46, received as the present
volume goes to press, M. Foucher reasserts the view thst the
S¢1-Laksmi representations at Bharhut and Saficl are Buddha
nativities, and expresses the hope that I may agree with him.
He will find that 1 do so to the extent that I admit the fact and
propriety of a Buddhist application in this sense. At the same
time 1 am very [ar from agreeing that Buddhism originated
_the formula; in my view there is nothing specifically or origi-
nally Buddhist in early Buddhist imagery, whether visual or
verbal. The present case is very much to the point; for to
postulate a Buddhist invention or development of the lotus-
seated Mother Sri type would be possible only by assigning o
considerably post-Buddhist date to the Srisakta, in which the
lotus-seated (padme-sthitim . . . friyam . . . pugkarigim .. .
lakgmim) Sri-Laksmi is invoked as the mother of Agni-
Jitavedas and darling of Vispu (cf. Aditi ss the “lady of
Vignu" in Taittiriya Samhitd, IV, 4, 12 and VII, 5, 14, and
Vajasaneyi Savihita, XXIX, 60) and described as “ bathed by
royal elephants with golden jars™ (gajendrair . . . endpitd
hema-kumbhasr). But “the khila texts . . . are by no means a
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SUPPLEMENTARY NOTES

modern product, they belong rather to the Vedic age. . . .
Only a few of them ean be assigned to a laie Brahmana period.
. » . The Srisitkla is connected with the cult of Sriand Laksm?
which came into prominence in the Yajurveds period™
(Bcheftelowitz, Die Apokryphen des Rgveda, 1906, pp. 2-4). It
may be added that Sri and Laksi are mentioned as brahmasd-
dini in the Brhad Devala, 11, 84.

Cf. Figs. 19, 20.

Cf. Fig. 39.

Cf. in the Tilakamaijarl of Dhanapéla, Kdvyamdls, No. 85,
p- 144, the distinction of efrutva-lativam from riipam.

Ci. Vedic Mitra as ““ Agni when enkindled,” Rg Veda, I1I, 5,
4and ¥, 3, 1.

Fig. 29.

Fig. B.

In place of “he is niredla, and realizes” read: in reality he
faces both ways, like Agni pathiam visarge (Bg Veda, X, 3, 6,

cf. Dhammapada, 282, dredhdpatha) seeing at once the opera-
tion of and, ete.

. Cf, Figs. 2,3, 12.

..........

.5

----------

..........

. Of. Satapatha Brikmana, VIL, 2, 2, 14, “What is silent (fig-

nim, = maunam, the characteristioc state of the muni) i= un-
expounded (anirwktam), and what is unexpounded is every-
thing (sarvam).”

See also notes 100 and 139,

Cf. also Majihima Nikaya, 1, 421, ajjhatika pathavi-dhdku,
“the personal earth-clement.”

.. Cf. Fig. 41.

Add: Nukpatra designates the Sun in By Veda, VI, 86, 1, X,
88, 18, and X, 136, 4.

The Gopatha Brihmana, 1, 18, has brakma ha vai brakmdnam
pugkare saspje, rendered by Bloomfield “Brahman created
Brahmi on the lotus.” This is searcely more than a para-
phrage of RV, VII, 33, 11, where Vasistha, child of Mitriva-
runau and Urvasl, as o sperm-drop fallen “by divine effux”
{daivyena brahmana), is born in the lotus {pugkare), and is
addressed as “ priest” (brahman). Although we have avoided
a tendenzios translation, it can hardly be overlooked that the
contrast of brakman (n.) and brakmd {m.) oceurs in both texls,
and it would have been very easy to render the RV, passage a8
“Brabmi born in the lotus, drop let fall by Brahman”'; as re-
marked by Grassmanu (Warterbuch, s. v, brakman, m.), *die
Keime der spiteren Sonderung (1. ¢. of Brahma from Brah-
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man) finden sich schon im RV." Vasistha corresponds to
Agni, puskare, in VI, 16, 13; and in any case the prototype of
the Buddha iconography is unmistakable in all thres pas-

sages,

p. 73, note 48, 1. 5 . ..... Add: though this is not quite true as regards Mayi-devi.
See P. D. Shastri, The Doctrine of Mdya, 1911, p. 28.

p. 73, note 48, end ... ... For the shining in the womb (Jataka I, 53, Buddhacarita,
I, 22) see Rg Veda, VI, 16, 35, and ¢f. the Pseudo-Matthew,
Ch. xiii.

p. 82, note 104 ......... Add: avijjd (aeidyd) is “ knowledge of,” to be contrasted with
vijjd (vidyd, jhana), which is * knowledge as."

p. 584, note 113, 1.7 ..... Buddhism in fact preserves the older Rg Vedic meaning of
brahma us spiritual power contrasted with kpalra as temporal
power.

p. 86, note 124, 1. 1 ..... For “the transcendental knowledge of ' read “an awaken-
iﬂﬂ ta.

BT NOREIT, Sl 1y Add: The monastic as distinguished from the dogroatic

Budidha is but one such upadariana and grambana. Cf, R. O,
Franke in 0. Z., N. F. IV, 191516, p. 10, “All the seven
Buddhas are only paradigms of the dogmatic Buddhs . ..
which dogmatic Buddha is the cloudy image of a more ancient
concept of the deity' — that is, as has been amply demon-
strated, of the Vedic Agni-Siirya.

P88, note 335 L. - Add *They are, anle principiwm, what the Angels are in
principio.’” |

p-89, note 139 ......... See also notes 15, 100, and Mus, “Barabudur™ in BEFEO,
1932.

Fia. 28, description, add:

The *vajra in operation,” tantamount to “ dharma-cakro-pravartana.” Karma-
vajra, which is the direct equivalent of katsuma-kongs (katsuma being the regular
Japanese transliteration of karma), occurs in Mchabharata, I, 6487, where it is ap-
plied to Sadras, “whose power is work,” or “whose virtue is labor.” As the designa-
tion of a symbol, kerma-vajra is evidently equivalent to dharma-cakra, brakma-
cakra, of. Svetd$vatara Up., VI, 1-4: . . . it is by the all-might (makima) of the Angel
that this Brahma-Wheel is whirled in the world (loke bhramyate). For it is turned
{avrttam) by him — who is ever omniscient of all this (nityam idam ki sarvazi jiiah),
whose knowledge is entire (sarvavidyak) of time, untime, and factors — it is by him
that that operation (karma) is revolved (vivartale), viz. all that is regarded as solid
(priheya), phlogistical” (leja), liquid {Gpya), gaseous (amila), or spacisl (kha).
Having done ihat work (fatkarma kried), he again desists (einirvarfya bhiyak), uni-
fying (seméfya yogam = sarigamye, Sayans), Quiddity with Quiddity (tatfvasya
tattpena, of. the Buddhist “sameness of all dharmas™). . . . Thus undertaking
(@rabhya) all these factorisl operations (guudnvitdni karmdni), snd again laying
them nside (vimiyojayed yak), there being a negation of active operation {krta
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karma-nadak) in non-being (abhave}, he, in that annihilation of operation (karma-
ksaye), remains other than the Quiddity-nature {fativale’nya ).

T1a. 30, deseription, add:

The appearance of the “totally extinet” (paréniredla) Prabhiitaratng side by
side with the “still living” (sthifs) Sakya-muni forms the theme of innumersble
Chinese sculptures (ef. Birén, Chinese Sculpture, Pls. 47, 55, 121, 181}, The appear-
ance of Prabhiitaratns is a resurrection of the “body,” and the whole manifesta-
tion on Mt Grdhrakita (Jap. Rydzen Jodo) is & *Last Judgment,” at least in this
sense, that those unqualified are excluded. How can such a resurrection be under-
stood? How ecan one who was “totally extinguished” (in European terms,
i drowned,” *“dead and buried in the Godhead™) in a former seon now appear andl
be seen and heard by the still living Angels of the present aeon?

Without discussing in detail the whole problem of the condition of past and pres-
ent 8adhyas, Munis, Jinas, Tirthatkaras, ete. (which the Buddha refused to discuss),
it may be pointed out that in all traditional formulstions such beings are evi-
dently thought of, not indeed as“individuals," but as distinet " Persons™ in the same
sonse that the Persons of the Trinity {the *Several Angels" who are anponyayonila,
ilaretarajanmana, ete.} are distinet, at the same time that they are One (ekam
bhavanti, Aifareya Aranyaka, 11, 3, 8, “where all existence becometh of one nest,”
Mahanardyana Up., 11, 3= Vajusaneyl Sawchita, XXXII, 8, yatra vifvam bhavaly
ekanidam); and the condition of sadasal, tantamonnt to *simultanecusly guick
and dead in the Bupernal® may be partially explained. Thus, allusion to an in-
dividual by name so and 80, and of aspect such and such, of whom it is asserted
that he sttained to complete extinetion in a former seon, includes the assertion
that the manifestation of such o form and aspeet had been amongst the primordial
possibilities of existence. Now possibility in this sense is in no way bound up with
time; whatever has been a possibility of manifestation remains a possibility not
merely in saecula szeculorum, but without regard to time, as well in one acon as an-
other. By the same token, any such possibility will always be visible to the jadna-
vaksu (for which there is no proceeding from potentiality to act) as an actuality. Or
we may express this by saying that every part of the World-picture * painted by the
Self on the eanvas of the Sell” i necessarily ever-present to the Sell. Whatever has
been mirrored o the speculm eternum (Avgustine, De Civ. Dei, lib. o, xif, ¢. 28)
is now and forever imaged there, and menfes se videntium ducit in cogrilionem
omntum creatorum, Inasmuch as Prabhijteratna, who had been totally extinguished,
had seen with the Eye of Wisdom, a vision that eannot change, his own image, that
is his understanding of himselfl, must be thought of as remaining for ever within the
range of his own vision, and in this sense “"he” is slways virtually “present.” The
notion is similar to that of John x, 8, 1 am the door (= leka-dedra) ; by Me if any
man enter in, he shall be saved, and shall go in and 0w, and find pasture,” where
“find pasture" = annam ad, “to exist,” ef. John, 1, 3 “ All things that have been
created were in him as [ife.)” and Matthew xii, 29, “For he is oot 8 God of the
dead but of the living: for all live unto him."” This immortality of one who
lias been utlerly extinguished and is dead and buried in the Godhesd {s not indesd
an immortality of the ego as commonly understood; it is rather the potential being
of & “name” (ndma) that cannot be annihilated, and of sn “aspeet™ (ripa) which
must be presented whenever this " name” is recalled.
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Fia. 31, deseription, add:

By far the most interesting of these representations is Lhe upper central symbol
of the “Wisdam of All the Tathigatas™ correspanding to the manifested form of
Prajidpiramitd in the centre of the lower panel. Prajfiipiramitd, ecorresponding
to Vedie Aditi and Gnostie Sophia, is alsc Tabhigata-garbha, “ Wamb of all the
Buddhas,” potential and maternal: for a more detailed exposition see Ober-
miller, E., “The Doctrine of Prajfidpiramitd, etc.”, in Acta Orientalia, Xi. This
universal potentiality of the possible intellect is represented by a flaming equilatersl
triangle (see illustration, p. 31) resting on its base, and supported by a lolus
“ground.” Of the two svastikas, one situated at the *point™ (bindu) within the
trisngle is principial, and represents the Unmoved Mover or First Cause of Motion,
the second external to the triangle implies the actusal motion of the worlds. As
corresponding to the rising Sun, this triangle is situated in the East; it corresponidsa
also to Manss in the Trinity Manas, Vie, Prigs. The corresponding Vajra-dhitu
gymbol of the operative intellect is a triangle in the image of this, but with iis point
downwarids, situated in the West, where the Sun is reflected or “sots” in the
Waters, corresponding also to Vie in the Trinity Manas, Yie, Prina.

[o5]






PLATES




F T

PLATE I

Figure 1. The Buddha (Amitiyus) as the Tree of Life. Safici, north
torana, left pillar, outer face, 100-50 B.c. India Office photograph.

Above, trifila, vajra, or Y nandi-pada’ symbol forming a head; middle, a col-
umsn of superimposed lotus palmettes (ef. skandhal skandham, Maitri Up., VII, 11}
forming the trunk; below, the pdduka, feet, " firmly established,"” suprafigtha; of.
Figs. 13, 14. Above the “head"” will be observed the umbrells (chafira, ugniza)
of the Cakravartin; corresponding to the prescription ughige-§irge proper to the
Buddha's anthropomorphic likeness. The triple division may be compared to
that of the cosmic (lokaval) aspect of Prajiipati as described in Maditrs Up., V1, 6,
where the “Three Worlds" constituting this “body™ are sear, bhuras, and bhir,
celestial, spiritual, and chthonie.

The whole is to be regarded as a “support for contemplation' (@Grambana,
Agtasahasrikd Prajnapiremild, passim; difyélamba, Maitr, Up., V11, 11, see p. 9;
dlamba, Yoga Siira, 1, 10),

For a deseription from other points of view, see text, pp. 8-10.

Ffoure 2. The Buddha as Supernal Sun. Amarivati, in the Indian
Museum, Caleutta, ca. 200 a.p. India Office photograph.

Above, the Dharmacakra or Prineipial Wheel, supported by four lions of which
two only are visible in the frontal view. f

The nave is lotiform, the eight petals representing directions; there are sixty-
four spokes; the triple felly is fringed will twelve trigilo symbols, representing
solar “‘months.” At this level also y dancing apsarases, supported by
lotuses (of the “uppﬂ;_wm"f..‘f}l'bmx @ wheel are “cherubim.” For the
solar significance of the adidorsed animi¥s of. Roes, Greek Geometric Art, 1933,
pp. 94-122. The whecl is supported by a column, the Axis of the Universe, cor-
responding to the trunk of the Tree of Life, and the “one leg" of the Sun, when
alluded to as eka-pad. At the base level there are a throne and footstool, with
wheel-marked feet (pdduka, pada, Buddha-pada), as in Figs. 1, 13, 14. These, his
“traces” (dhdtu) on earth, are adored by human worshippers,

Ficure 3. The Buddha as Supernal Sun. Amariivati, ca. 200 a.p. British
Museum (?). India Office photograph.

Similar to Fig. 2, but the pillar is differently treated snd the paired riders are
replaced by flying angelic types, except at the top, where two riders take the place of
the apsarases. The pillar has thiree lotiform nodes. The segments (parea) between
the three nodes are octagonal, and geometrically patterned, with human worship-
pers at the base level. Such arrangements, injleed, as those of Figs. 2 and 3 corre-
spond exactly to such representations of supirimposed worlds as may be seen at
Badicl, east foraya, right pillar, front fsee (Bachhofer, Barly Indian Sculpture, |
Eh 59), where the Brahm - harply difffrentisted from the kdmaripa lokas

& w‘ N

CE. the similar exsmples, Burgils, Buddhist Siions.of Atnarioai and Jaggayye-
peta, PL XXXVIIL, Figs. 1 and 7. Sione of théSe the Dharaiedkrs symbol is com-
bined with thit of the Cross with equal arms. 7

¥
.
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PLATE II

Ficure 4. The Buddha as Pillar of Fire. Amarfivatl, 3rd century A.p.
Madras Museum. India Office photograph.
The head and base as in Figs. 1-3, the pillar segmented and fringed with flame,
Bee descriptions in text, p. 10.
Ficure 5. Scene from a Jataka (?) Amarivatl, ca. 200 A.p. Madras
Mugeum. India Office photograph.
The Buddha as Pillar of Fire, with human worshippers.

The feet are very clearly lotus-supported (padma-pitha), and are turned in the
disectiﬂu of moveinent or response.

Figure 6. Cult of the Buddha as a Pillar of Fire. India Office
photograph. -
Type as before, but the pillar is spirally marked. Amarfivati, ca. 200 a.p. Britizh

or Madras Museum. Cf. Fig. 10, upper centre, where the seated Buddha is sur-
rounded by a fisming glory.

Figure 7. Scene from s Jataka (?) Amaravati, as Fig. 6.

The feet are padma-pitha, and stem to be turned in the direction of movement or
response,

Ficure 8. Relief from Amardvati, as Figs. 6 and 7.

Perhaps the Offering of Sujitd, and Assault of Mira or that of Adgulimila
(ef. reliefl from Nagirjunikonds, reproduced by Bachhofer in OZ., NF, 10, Abb. 5, &
similar scene with the Buddha in human form}. In any ease, the Buddba, as before,
is repiresented by a Pillar of Fire, with frifila “head " and lotus-supported (poadma-
pitha) feet, F

For Bujiti=Apild = Usas, se¢ my “The Darker Side of Dawn” in the press
{(Smithsonian Miscellaneous Publications),

Figure 9. The same scene as ﬁFig. 8, in an older style. Amarivati, ca. 100
B.Cc. Madras Museumn. India Office photograph.
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PLATE III

Froure 10. Above, possibly the same as Figs. 8 and 9; in any case, the
Buddha seated with a flaming aura completely surrounding him.
Below, Worship of the seated Buddha as a Pillar of Fire (as in Fig. 6),
beneath the Bodhi-tree. Amardvati, ca. 200 A.p. Madras Museum.
India Office photograph.

There is some reason to suppose that the Pillar of Fire type is in & sperial way
connected with the Mira Dharsapa and Mahdsambodhi, of. Burgess, Buddhist
Stigpas of Amardvafi and Jaggayyapeta, P1. XXI, Fig. 2, where the Assault of Mira is

taking place immediately to the right of the Bodhighara, the Buddhs being repre-
sented by & throne and Pillar of Fire.

For two other representations of fiery aurss or pillars, see ibid., Pl. XXVI,
Figs. 1 and 2.

Figure 11. Cult of the Bodhi-tree; part of an early enclosing wall
(pakdra) from Amarfivati, ca. 100 B.c. Madras Museum. India

Office photograph. .
This representation may not be in fact, but could be regarded 28, an illustration
of the Kilinga-bodhi Jataka.

Freure 12. Cult of the Buddhs as Supernal Sun., Amaravati, ca. 200 A.p.,
as before,

The pillar is represented as in Fig. 3, sbbreviated. Note again the octagonal
form of th ; wogshippers may be angelic or human.

55 part of another composition not identified,
e that of Fig. 7.
+ throne designate the scene as a repre-
el or " First Bermon.”

sentation of the
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PLATE 1V

Ficure 13. Buddhba-padukd, with Dharmacakra and other symbols.
Amariivati, ca. 100 8.c. Madras Museumn. India Office photograph.

The Dharmacakras are 85 usual lotus-centred: the number of spokes is evidently
intended 1o be sixty-four in ench ease. The cenimil symbol on the heel is the same as
that within the trfila in Fig. 23, and which I regand as $rivatss ““ Notes on Indian
Coins and SBymbols,” O.Z., N.F. IV, 1927/28, p. 183), but which Mr Johnston iden-
tifies as vardhamina (J.R.A 8., October, 1931, April, 1932, and July, 1933); it is the
“shield" or “naga" symbol of numismatists. The position of the feet shows that the
Buddha is thought of as facing the worshipper, 8s in Figs. 1, 5, 7, 15, ete.

Freure 14. An aydgapata, similar to Fig, 13, but fragmentary and with
additional symbols. Amaravati, ca. 200 a.p. Madras Museum.
India Office photograph.

The position of the feet is reversed, and should have been as in Figs, 13,
15, ete,

Figure 15, Worship of the Buddha-pdduka. Amarivati, ee. 200 a.p.
Madras Museum. India Office photograph.

The pada are represented as usunl on the footstool of the throne, Behind the
throne must have stood a Tree or pillaved Wheel,

Fieure 16. Jaina Gydgepata, from the Kankali Tila, Mathurd, now J 55

in the Lucknow Museum. Photograph by the Archaeological Survey
of Indis.

Figure of a Jina (Mahivira?) in the centre of a Tourfold #ritdle. The gymbaol
oceurs again in single form in the lower mangin. The “ehield "’ symbol discussed in

the deseription of Fig. 13 occurs in the upper margin. To left a solar pillar supparted
by a lotus pedestal; to right an elephant pillar of similar type.
See discussion of Lthe symbols in the literature gited under Fig. 13.

Figure 17. Lotus birth of the Brahmanical Trinity, Brahma, Visgu, Siva.
Thaton, Burma, about Sth century. Phayre Museum, Rangoon ().

The stem of the lotus rises from the navel of the recurbent Nirdyana. More
often Brahma (-Prajipati) alone is thus represented as lotus-barn. ©Of. p. 17 and
Fig. B. Ci.Temple, " Notes on Antiquities from Ramannadesa,” Ind. Ant. , 1804, Pls,
X1V, XIVa; Ray, Brakmanical Gods in Burma, Caloutia, 1032, Plg, 4, 5; my “Stetn
of Jesse and Indian Parallels or Sources,” ,.rlrt Bulletin, XT, 1932; “The Stem of
Jesse and Oriental Parrallels,” Parnassus, January, 1935; and my Yaksas, I and
1I, Washington, 1928 and 1931.
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PLATE V

Figure 18, Cult of the Buddha as Dharmacakra, Principial Wheel,
i. e. as Supernal Sun, cf. Figs. 2 and 3. Bharhut, ca. 175 B.c. Freer
Gallery, Washington. Photo by same,

Above the Whlzcl is an umbrella of Lordship (s in Fig. 1, above the “ head™ of
the Tree). A heavy Horal garland hangs from the nave, which is of lotus form.

Ficure 19. Cakravartin, surrounded by the Seven Treasures. Part of an
early enclosing wall (pakdra) fromn Jaggayyapeta, 2nd century B.C.
Madras Museum. India Office photograph.

According to the Mahasudassana Sutta (8.B.E., X1, 8.B.B., III) and Lakkhana
Suttunta (S8.B.8., IV) the treasures of a Cakmvartin consist of a Wheel (ecakra, ex-
plained by one commentator as representing the solar disk), an elephant, horse,
light-giving jewel, queen, treasurer, and minister. In the present relief the latter is
represented by a boy, evidently the Crown Prince; according to Buddhaghosa, the
king's eldest son in fact officiated as paripayaka, and the Jageayyapets relief shows
that this was not “‘a mere putting back into the (Mahfisudassana) Sutta a later
idea,”” as was surmised by Rhys Davids, S.B.E., X1, 250, note 1. That the Emperor's
hand is raised to the elouds, from which falls a rain of coins, corresponds to ancient
coneeptions of Varuna and others as givers of wealth; Varuna or Agni as mifhuga;
Indra's designation as Maghavat; Bg Veda, X, 19, 7, rayyd sari spjantu nah, *pour
down wealth upon us"'; and later passages in the Mahdbhdrata where Indrs is spoken
of s “raining gold"” on a favorite king, and where Bhima addresses Yudhisthira
with the words “ Thy hand can rain gold”; and even more striking s passage of the
Prabondhacintdmans (Tawney, p. 76), “O king! when the cloud of your hand had
begun its suspicious ascent in the ten quarters of the heavens, and was raining the
nectar flood of gold, with the splendor of the trembling golden bracelet flickering like
lightning"; ef. also Buddhacarita, I, 22, “Like a range of clouds she relieved the
people about her from the sufferings of poverty by raining showers of gifts.”

This and «ther representations of the Cakravartin are illustrated and discussed
in my “A Royal Gesture, and Some Other Motifs,"” in Feestbundel K. Balaviaaseh
Genootschap van Kunsten en Welenschapen, 1, 1929, 'T. N, Ramachandran (in Papers
pucblished by the KBao Sahim 7. V. Ramamurthi Pantulu's 70th Birthday Celebration
Commitiee, which I know only in an off print) has recently connected the Cakravartin
types of Jaggayyapeta, Amarivati, and Goli with the Mandhatu Jataka,

Figure 20. Cakravartin, similar to Fig. 18, but later style. Amardvati,
about 200 A.p. Madras Museum. India Office photograph.

oy,
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PLATE VI .

Figure 21. Indus Valley seal, ca. 3000 B.c. Archaeological Survey of
India photograph.

The cult of the deity (Yaksa?) of the pippala (Ficus religiosa, the Bodhi-tree of
Buddhism) is represented. The deity wears a three-pointed (“trifdla’? symbol,
of. the Vedie coneeption of Agni as Vanaspati, and as latent or nascent in vegeia-
tion, ete.  Of. Marshall, Mohenjodaro, London (Probsthain), 1831, Pl XI1, Fig. 18,
and p. 651,

Figune 22. Indus Valley sealing, ca. 3000 .. India Office photograph.

The deity seated cross-legged as in Lthe later iconography is three-faced, and has
been identified, probably rightly, with Siva. He has as before a three-pointed,
frifila-like headdress. Cf Marshall, Mokerjodars, London (Probsthain), 1931,
Pl. X1II, Fig. 17, and p. 53f.

Ficure 23. Part of the inner face of the north lorana, Safiel, Early 1st
century B.c. India Office photograph.

Above, the brif@la symbol as diseussed in ihe text, pp. 13{. Combined with this
is the “shield " symbol diseussed under Fig. 13. The supporting column is eight-
sided.

Below, the abhizeka of Sri-Laksmi, here perhaps regarded as Miyi-devi, the
Mother of tlw Buddha, see text, p. 22.

Between, Sri-Laksmi or Mayii-devi represented aniconically by the lotus. On

the left, two yoksts with their Trees.
Ficure 24, Coping detail from Amardvati, ca. 200 a.p. Madras Mu-
SEIT.

In the bend of the lotus-rhizome is represented the cult of the Dharmacakra, the
Buddha as Supernal Sun. Below this is a fourfold #rifila or sajra; of, Figs. 186, 18.

Ficure 25. Rimbo, dharmacakra, used in Shingon ritual. Museum of
Fine Arts, Boston, No. 22.527.
Lotus centre; eight spokes of the single-vajra type.
Ficure 26. Kongd-sho, vajra, used in Shingon ritual. Museum of Fine
Arts, Boston, No. 22.509.
The “single” type, fokkd at each end.
Ficure 27. Kongd-sho, vagra, used in Shingon ritual. Museum of Fine
Arts, Boston, No. 22.510.
The usual “trtala™ type, sanks at each end.
Ficure 28. Kaisuma-kongo, karma-vajra, used in Shingon ritual. Museum
of Fine Arts, Boston, No. 22.505.

Ci. Ishida, 4 Study on the Excavation of Buddhistic Reviaing af Nachi, Tokvo
Imperial Household Museum Investigation Series, No. 5, Tokyo, 1927, p. 55.
Bee also Supplementary Notes, p. 03,
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PLATE VII

Ficurg 29. The Buddha preaching to Bodhisattvas on Mt Grdhrakiiia.
Karli, ca. 500 A.p. Photograph by Johnston and Hoffman, Caleutta.
See the detailed analysis in the text, pp. 53-#.
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PLATE VIII

Ficure 30. Hokke Mandara. Bronze, work of the monk Domy®, in the

year Hakuhd 2, equivalent to a.p. 673. Owned by the Hasedara
Monastery, Nara. From a photograph lent by Professor Langdon
Warner,

In the middle panel, the Manifestation and Teaching on Mt Gpdhirakita, as
deseribed in the Saddharma Pundarike, Jap. Hokke-kyo, Chs. X1 and XX. On the
left, the Tathigata, Sakyn-muni, in teaching pose (ef. Fig. 29), attended by Ananda
and Rihula and four Bodhisattvas, In the centre, the stipa {Jap. take-15) of Pra-
bhatargtns (*“Then arose a #iips from the place of the earth (prihivipradesat) . . . its
chalra-spire rose up so high s to reach the Four Great Kings; therein exists the ViEry-
Sell (atmo-bhdra) of the Tathigata (the former Buddha Prabhiitaratng) . . . and
according to his solemn vow, the stapa is opened and shown . . , and there was seen
sitting the Tathigata Prabhataratna on his throne . . . and vielded to the Lord

- ow

-

Sakys~muni the half of the throne . . . so that both Tathfigatas were seen sittingon

the throne within ke great Jewel-sitpa . . . {Ch. XI) . . . the Tathigata, Sikva-
miuni, and the altogether extinguished (parinirerifa) Tathigats Prabhiitaraton , bath
seated on the lion-throne within the stiipa, smiled at each other, and from their
opened mouths gave tongue, so thut their tongues extended to the Bralimaloks, and
from those two tongues there issued countless myrisds of ruys, and from ench ray
countless myriads of Bodhisattvas, of golden body, with the thiriy-two particular
marks of a Mahipuruss, and seated on lion-thrones in lotus—calices . . . who, sta-
tioned in every quarter, preached the Law (dharma) . . . so that every existenes in
every Buddhs-field heard that voice from the sky . . . (Ch. XXy,

On the right, in all respects a replica of the Buddha Sakys-muni, except as re-
gards the costume and throne, is seated the Bodhisativa Maitreya, who is the prin-
cipal speaker on behalf of the assembled Bodhisattvas, and in response to whom the
Buddhas utters the all-important fifteenth Chapter of the text.

It will be seen that the stfipa, which * rises from the earth,” is accordingly repre-
sented as supported by a lotus, combined with which xre 1he four “adamantine
lions™ {kongd shishi) mentioned in the inseription.

On the lowest level, representing the terrestrial plane {(and eorresponding to the
lower level in Fig. 20), are placed only the dedicatory inseription und the figures of
the gunrdian Yalksas (nif).

See nlso Supplementary Notes, p. 94.
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PLATE IX
Ficure 31. Taizd-ho mandars, Garbha-ko&a (-dhfitu) mandala, central
portion. Japanese original in the Toji Monastery, Kyotd. After
Omura Seigai, Sanbon Rydbu Mandara, Tokyd, I, 1913.

This Japanese original, painted in A.p. 1693, ia the third copy of the Chinese
original brought to Japan by Koba Daishi in A.p. 806, the first and second copies
having been made in 1195 and 1202

The Persons (Hyposiases) are as follows:

Hosha Nyorai
{Ratnaketu Tathigata)
Miroku Bosatsu Fugen Bosatsu
(Maitreva Bodhisstiva) {(Samantabhadra Bodhisativa)
Tenkoraion Nyorai Birughana Nyoral Ksifuked Nyorai
(Divyadupdubhimegha- {Vairoeana (Bamkusumita-riija Tathigaia)
nirghosa Tathfigata) Tathidgaia)
Ewanjizai Bosatau Monjushiri Bosatag
{Avalokitéévara Bodhisattva) (Mafijusrl Bodhisativa)
Muryoju Nyorai
(Amitdyus Tathigata)

The Buddhsas occupy the centrn and four petals of the lotus, Bodhisattvas the
four remaining petals. Vairocana is the primoridial (Adi-) Buddhs identified with
the Bupernal SBun; the four other Dhyani Buddhas represented being those of the
four quarters, the orientation in the diagram being

East
South North
Wesl

The exact equivalent of the mandala as here illustrated may be seen in the Shuji
(seed-letter) form in the central feld of Fig. 32.

A mandala in sll respects liks that of Fig. 31 is reproduced by Getty, Gods af
Northern Buddhism (2nd ed.}, Pl. XVI. A corresponding representation of Vairocana
(as Ichijikinrin) in Vajra-dhitu form, No. 09.387 in the Museum of Fine Arts,
Boston, is reproduced by Anesaki, Buddhist Art (1st od.), Pl XIV. Here “the
fingers of the right hand clasp the forefinger of the left . . . the gesture symbolises
the unity of the cosmie and the individual souls in the final spiritual enlightenment
(ibid., pp. 34, 35'), whereas in the Garbha-dhitu form the two hands hold the
Dharmacakra, implying their distinetion on the plane of operation.

In the original, panels immediately above and below the central area here re-
produced contain each five representations, as follows, reading from left to right:

Above, Shishigute-butsumoson (Cundi-bhagavati, Saptaketi-buddhs-maity),
Butsugen-butsuno (Buddha-locana), Issai Nyorichi-in (Sarvatathigata-jiana-
mudri), Daiyimo Bosateu (Mahivira), Daianrakufukoshinjitsu (Vajrimogha-
samayasattve, Mahisukhimoghs-vajrasattva), also smaller figures above the
central symbol, viz. on the left Kaya-kasho (Gay& KiSyapa), and on the right
Urubinrs-kasho (Uruvilva KiSyapa). Below, Shosanzeson (Trailokya-vajra),
Daiitokuson (Yaméntaka), Hannya-haramitsu (Prajfiapiramita), Gosangeson
(Vajra-hiimkara}, and Fudosan (Acalanfths).

Bee also Supplementary Notes, p. 95.

4 Of. Y Bi<lo-in-dzou, gestes de offcinnt dune |os cérémonies mystigues des ssctes Tendai et Shingon,”
Annales du Musée Guime, YII1,
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PLATE X

Rytbu mandara, vis. the Garbha-kofa-dhitu and Vajra-dhitu mandalas repre-
sented as Bhuji (" seed-letter”’) mandaras., * Disgrammatic representations in which
Sanskrit letters are substituted for figures of the deities in the two Cycles. These
letters, called Shuji (Sanskrit, Bija) or seed, are regarded as efficacious symbols of
the Skingon deities’’ (Anesaki, Buddhist Art, Pl. XVI). Japanese, late 17th century.
Museum of Fine Arts, Boston, Nos. 11.7114 and 7113. The latter bears the signa-
ture “Siddha (charscters) written by Kwaien in his latter years,” Kwaien being
altas the Shingon monk Chozen, who was famous for his workmanship in this kind.

Froure 32. Garbha-koSa-dhétu mandala, in which the tattvas (Quiddities
or Principles) are shown in their sensibly manifested forms. The
central field eorresponds to the whole area shown in Figs. 30 and
33. Vairocana is represented by the syllable (seed-letter) “AH:"
with which may be compared a representation (Fig. 40) of Vairocana
by the syllable A upon a lotus throne, supported by a vajra “stem,”
which rests in turn upon a lower lotus.

Figure 33. Vajra-dhatu mandala, in which the tattves (Quiddities or Prin-
ciples) are shown in intellectually manifested forms. Here Vairoeana
is represented by the syllable (seed-letter) “VAM.” -

Compare the great density of the elements of order represented in this figure with
the notion prajiadna-ghana in Brhedarenyaka Up., IV , 5, 13, and M andtkya Up., 8.

On Shingon symbolism see also Getty, Gods of Northern Buddhism {2nd ed.),
1928, pp. 28 f1., and under trikupa nnd vajra in Index. In Anesaki, Buddhist Art (1st
ed.), 1915, Pl. XV1, reproducing our Figs. 32, 33, the relative positions of the marn-
daras on the Plate are reversed.
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PLATE XI

Ficure 34. The Buddha (Amida, Amitibha), accompanied by the Bodhi-
sattvas, Padmapani on the proper right, Mahasthamapriipta on the
proper left. Amida Trinity of Tachibanas Fujin. Japanese, early 8th
eentury. Owned by the Haryuji Monastery, Nara. From photo-
graphs lent by Professor Langdon Warner.

Each member of the Triad is supported by a lotus, the stems of the flowers
riging from the rippled waters whieh form the horizontal baze of the shrine.

Ficure 35. The Waters, from which rise the stems of the lotus-thrones
supporting the Trinity, as shown in Fig. 34.
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PLATE XII

Fiovne 36. Reredos of the Amida Trinity, Figs. 34, 35. From a photo-
graph lent by Professor Langdon Warner.

The nimbus is represented with s central lotus, of which the supporting lotus
must be regarded as a reflection in the Nether Waters,

Fiaure 37, The Buddha preaching to Bodhisattvas on Mt Grdhrakiita;
or perhaps, more exactly, Amida, attended by the Bodhisattvas
Padmapiini (?) and Muitreya. Chinese, A.p. 678. Collection of the
Marquis Osokawa. After Omura Seigai, Shina Bijutsushi Chosohen,
Tokyo, 1915, PL. 777.

Double lotus-throne, the lower flower with lions, forming the usual lotus- and
lion-throne,

Ficure 38. Above, the Buddha preaching to Bodhisattvas on Mt Gpd-
hrakiita; below, the monastic manifestation on the earth-plane,

The Buddha is represented as teaching on two *levels,"” of. Fig, 20. The BUp-
porting lotus and its stem forms a kind of ** Jesse Tree.” The feet of -the Buddha
at the lower level are supported by two separate lotus Rowers,

A monument in the Wu Ting Village, China, 4.0, 678. After Omura Seigai, ut
supra, Pl. T78.
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PLATE XIII

Ficure 39. The Bodhisattva Mafiju&l. Japanese, 14th century. Mu-
seum of Fine Arts, Boston, No, 17.748.
The Angel of Wisdom. He holds in his right hand the faming sword of Under-

standing (with a rejra-handle), and in his left a lotus spray, the flower BuUpporting a
book (Saddharma Pundarika), upon which stands erect a Raming rajra, of. Fig. H.

FiGure 40. Garbha-dhitu form of Vairocana. Japanese, early 15th cen-
tury. Museum of Fine Arts, Boston, No. 11.6296.

Vairocana is represented by the seed-letter A, supported by an encircled lotus

(of the Primordial Waters), above a second lotus (of the Upper Waters), separated

hy an ereet wajra (Axis of the Universe), which rests upon a third lotus (of the
Nether Waters). Cf. deseription of Fig. 32.
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PLATE XIV

Ficure 41. Front face of the pedestal of the Yakushi (Bhaigajyaguru
Vaidirya) Trinity. Japanese, dedicated in A.p. 697. Yakushiji Moft-
astery, Nara; kept in the Kondo, Nara. See text, pp. 54-55.

Ficure 42. Fukt-Kenjaku, Amoghapiéa, a form of Padma‘pﬁgi {Avalo-
kité&vara) chiefly in Tendai usage. Japanese, probably Kamakura.
Kanchi-in Temple, Kyotd. Photo by Institute of Art Research,
Tokyd.

The Bodhisattva is eight-armed, the lower (sormal) hands in namahkidra posi-
tion, second right and left holding & rod (danda) and noose (pdsa), third right and
left in varada mudrd, upper right holding the staff {(khakkara, Jap. shakuja} with six
rings. A standing Dhy#ini Buddha in the crown. The central ornsment of the chan-
navira is a Dharmacakra (Jap. rimbs) which rests immedistely over the navel (ef.
Satapatha Brahmana, V, 7, 1, 9, and Hirayyake$in Grhya Sitra, I, 8, 24, 1, as cited in
my Yakgas, 11, 24). The lotus-seat iz supported by an eight-sided column or axis,
with eight protuberances, which axis rises from a pedestal representing four earth-
planes. In the Zenith hangs the Supernal Sun (Amitdbha), of which the lotus-seat is
the reflection, dbhdsa.

The form of the shaft should be compared with that of the Axis of the Universe
(vajra) represented in Figs. 2, 3, 12, 40, 41, E.

Froure 43. Siva-lingam. 1st or 2nd century B.c. In pita, Gudimallam,

Indra. Photograph by the Archaeological Survey of India.

Anothber ““ Axis” type. The Atlant Yaksa may be compared with the supporting
Yaksa of Fig. 41,

Cf. Rao, Elements of Inidian Teonography, Pt. 1, Vol. 11, 65-69, and my Haslory,
p. 68. For the ParasuriméSvara temple, in which, where the lingam is in pi)d, see
Indian Antiquary, XL, 1911, 104-114, and Mem. A.8.1., No. 40, p. 24, and for the
dating, my note in LH.Q., VII, 750 (830).

For other Indian examples of the Yaksa type, see Burgess, Stdpa of Bharku,
Pl. XXII, Fig. 1, and Vogel, ' La sculpture de Mathurd,” Ars Asiatica, XV, PL
XVII, Fig. b. See alzo above, pp. 54-55.

——
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PLATE XV

Ficure 44. The Bodhisattva Padmapini, six-armed and supported by a
lotus. From Baziklik, Murtug, Turkistan, ca. 9th century. After
Griinwedel, Altbuddhistizsche Kullstitten in Chinesisch-Turkistan, 1912,
Fig. 590.

The lotus support is double. The lower stem, rising direcily from the Waters,
correspands to the earthly or Nirmanakive level of manifestation: its flower sup-
porting M1 Meru, as the skambha or sthauros that pillars-spart Heaven and Earth.
This sheaf-like and fasciated column is on the one hand formed like 8 pafra, and on
the other corresponds in shape tosuch representations of Mt Meru g may be seen
in Grinwedel's Tigs, 243, 482, The knotted dragons or ndgas about the * waist”
correspond to the many dragons that girdle the Meru “waist” in Grilnwedel's
Fig. 243, and also to the paired dragons attached to the tunk of the Tree of Life
(afeaitha) in the well-known Indus Valley seal, Fig. 6 in my History of Indian and
Indonesian Arl. The upper lotus stem and fower, corresponding to the heavenly
and Sambhogakiya level of manifestation, rest upon the plane summit of Meru.
The Bodhisattva seated on the erowning flower is an aspeet of the “Boundless
Light” indicated by the Amitibha of the headdress. The Iateral branches of
the upper lotus bear unidentified nimbate figures.

This representation, like our Fig. 17, is one of those that has been compared to
the Tree of Jesse formuls as it appesrs in Christian art from the eleventh eentury
onwards (see Kiogsley Porter, “Spain or Toulouse? snd other guestions,” Art
Bulletin, V11, 151.; Coomsaraswamy, *The Tree of Jesse and Indian parallels or
sources,” whid., X1, 217-220; Watson, Early Teonography of the Tree of Jesse, 1934,
pp. 55-66; Coomarsswamy, “The Tree of Jesse and Oriental Parallels,"” Parnas-
sus, VI, Jan,, 1934). Without assuming any contemparary borrowing or influence,
it may be safely asserted that all these are cognate forms, having an ultimstely
common origin and the same fundamental significance. This common significance
is most apparent in the faet that the Christisn eirga (often hermeneutically assimi-
lated to rirgo) is identified with the Virgin, as being the ground of the divine mani-
festation that flowers above (8t. Bernard of Clairvaux, *The Virgin Mother of
God is the stem, her Son is the flower. . . . O Virgin! stem of the highest, to
what & summit thou liftest on high thy holiness! even to Him that sitteth on the
throne'’) the Indian lotus, as “earth,” being in precisely the same manner the
support and ground of manifestation.

As explained in our text, the lotus can be distinguished logically from the Tree
of Lifeand Axis of the Universe in its various other aspects, at the same time that
it is coincident with these and extends from base to summit of the manifested uni-
verse, with branches proceeding to right and left like those of the Cross: which
branches are the supports or “nests” of individual prineiples, and the means of
their connection with the centre, as may be seen in most examples of the Tree of
Jesse, ns well as in the upper half of the present figure, When there are doves on
the branches, this corresponds exactly to RY,, 1, 184, 21, yalre suparnd amrlosys
bhigam . . . abhi ssaranti, ** There the Fairwings ehant their share of aeviternity,”
X, 91, 2 where Agni “as a bird finds a home on every tree,” Brhaddranyaka Up.,
1V, 3, 2, “The hassa, the Golden Person, by the Spirit wards His lower nest,” and
many analogous lexts.



Prate XV

44







T ——— —

Ceatral WM‘
| NEW DELHI. 12957 !
Call No. 704 P40 95 4R
. o '
Author— (o punanatoa wa_, ﬂ-_ K

Efewerky Qm;lm'lj
2 goe= l'co'm:}n_gphﬁx

Borrowet No. | Date of lusua Pate of Revura



