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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 symbols in its iconography. It does
not seem possible to completely separate Buddhism as religion and as art
from the main current of Indian 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 Vedic 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 iconographic 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
Vedic 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 proeceeded 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 obsecure and
so-called “mystical”’ stanzas of the Rig Veda and Atharva Veda he finds
the same concepts 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 can 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 Vedic period itself, and that they represent a universal
Indian symbolism and set of theological concepts.

Objective linguisties is apparently near the end of its resources in dealing
with the many remaining obscurities of Rig Vedic phraseology. This new
metaphysical approach is welcome 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 arc being made to fit ideas.

WaLTteER BUGENE CLARK
HarvarD UNIVERBITY

June 27, 1034



“Symbols cannot be studied apart from the references which
they symbolise,”

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

“To determine the import of names is the same as to deter

mine the fundamental character of concepts.”
Stcherbatsky, Buddhist Logic, 1, p. 459

“I 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 principles (dharmesu), how is it that thou
dost not enunciate the First Principle (tattvam) explicitly?
“Because, although I refer to the First Principle, there is not
any ‘thing’ in Intellect corresponding to the reference ‘ First
Principle.’”

Larnkdvatara Sitra, 1I, 112 and 114

“The picture is not in the colors . . . the Principle (tattvam) tran-
scends the letter,”

Lankévatara Sutra, II, 118-119

Mirate la dottring, che 8’asconde, sotto il velame degli versi strani.
Dante, Inferno, IX, 61
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PART 1

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

“Tie Menschheit . . . versucht sie, in die greifbare oder sonstwie wahrnehmbare Form
zu bringen, wir kénnter sage zu materialisen, was ungreifbar, nichtwahrnehmbar ist.
Sie schafit Symbol, Schriftzeichen, Kultbild aus irdischen Stoff und schaut in ihnen und
hinter ihnen das sonst unsehaubare, unvorstellbare geistige und ggttliche Gescheben.”
— Walter Andrae, Die ionische Siule, Bauform oder Symbol? 1933, p. 65.
T'uxs iconography (ripa-bheda) of Indian and Far Eastern art has been dis-
cussed hitherto almost exclusively with respect to the identification of the
various hypostases as represented ‘“anthropomorphically” 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, though they are there subordinated to the
“human” icon. In neither case is the symbol designed as though to func-
tion biologically: as symbol (prafika) it expresses an idea, and is not the
likeness of anything 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 conceive
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 manusya-laukika but
sarva-laukika, not merely manusa-raupye but visve-raupya, not human
merely but of Universal Form.? Any purely anthropomorphic theology is to
that extent specifically limited ; but He takes on vegetative, theriomorphic,
and geometrical forms and sounds just as much and just as little as he dons
flesh.* 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
symbolisin we are leaving life behind us; on the contrary, it is precisely by
means of symhols that ars imitatur noturam in sua operatione, all other
‘“‘imitation” 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 a heterodox develop-
ment, all that is metaphysically ‘“correct’ (pramiti) in its ontology and
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ELEMENTS OF BUDDHIST ICONOGRAPHY

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 prehibiting the making of anthropomorphic images of the Tathigata,
originally ““So-come " or ‘“‘So-gone,” later “Who has entered into the Such-
ness,” which might account for the designation of the Buddha only by ani-
conic 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-vida offices. However, the Kalitiga-
bodhi Jataka (J., IV, 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 Dharms elsewhere. The Buddha asks how many kinds of hallows
(celiya) ® there are. ““Three,” says Ananda, with implied refcrence 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 relies can
only be venerated after the Parinibbana. He rejects the ““ prescribed Sym-
bols also because such are “groundless and merely fanciful” (avattukam
manamatiekar), that is to say only artificially and by convention referable
to the absent being for whom a substitute is desired; the terms as employed
here in a derogatory sense can only mean “arbitrary.” So “ Only & Maha-
bodhi-rukkha, Great-Wisdom-tree, that has been associated with a Buddhs
is fit to be a cetiya, whether the Buddha be still living, or Absolutely Ex-
tinguished.” This oceurs also in the Mahabodhivarnsa, PTS. ed. p. 59.

In the absence of specific definition, it may be assumed that the class of
“associated” symbols included also such other aniconic representations as
the wheel (cakra), feet (paduka), trisila (“nandi-pada’), and /or other geo-
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TREE OF LIFE, EARTH-LOTUS, AND WORD-WHEEL

metrical, vegetative, or even theriomorphic forms actually met with in
early Buddhist art. It is true that, like the tree, these symbols had older
than Buddhist application, and one could imagine objections made accord-
ingly — had not Sujata indeed mistaken the Bodhisattva for g rukkha-
devatd? But where no objection had been made to the tree, none could have
been logically raised in connection with the other symbols. These in fact
came into use in connection with the setting up of local cetiyas 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
Jataka passages do not yet take account of Four Events, but only of
the most important, the Great Awakening — a recent event from the
Hinayana point of view — that the Buddha is made to say that a Buddha
can only be represented rightly by a Great-Wisdom-tree,

By uddestka, “ prescribed,”’ corresponding to vyakia, “manifest,” in the
Brahmanieal classifications of icons, we should expect that anthropomor-
phic images were indicated, and this is confirmed in the Khuddakapatha-
Atthakatha (PTS. ed., 1915, p. 222), where uddissaka-cetiyan, is explained
by buddha-pajima, * an image of the Buddhs,” Notwithstanding that a use
of anthropomorphicimages of any kind must have been rare in tho Buddha's
lifetime, it is clear that the Commentators understood that the Buddha’s
own Position was definitely iconoclastic. It is true that the Buddha image,
with its non-human lakkhanas, can no more than other Indian images be
thought of a3 the likeness of a man, nevertheless the objection made must
have depended on the generally human appearance of such images, this
appearance 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 anthropomorphic images is
defined in the Divydvadana, Ch. XXVT, where it is explained that those who
look at earthen images (mrnmaya-pratikrts) “do not honor the clay as such,
but without regard thereof, honor the deathless principles referred to (ama-
ra-samjfid) in the earthen images.” The rendering of uddesika as “pre-
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ELEMENTS OF BUDDHIST ICONOGRAPHY

scribed”’ is supported by the expressed yathdsarmdistam in the Divydvadana
passage cited below.

The Buddha is represented as dealing again with the same problem in
later life, and now (Mahéaparinibbdna Sutta, V, 8 and 12 = Digha Nikdya
II, 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” (samvejaniyans
thdndni, cf. pajaniyaithana cited above) are those at which the four crises 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 calm 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 Tathagata drawn on canvas, and
make your offering thereto” (lathdagata-pratimam pate likhapayitvd, ete.).
Rudriyana calls his painters (cttiakara). They say that they cannot grasp
the Blessed One’s exemplum (na $aknuvanit bhagavalo nimitiam udgrahi-
tum). The Blessed One says that is because they are afiected by lassitude
(kheda, equivalent to $ithilasamddhi in Malavikdgnimitra, 11, 2), but
“bring me a piece of canvas” (apt tu pafekam dnaya). Then the Blessed
One projected his similitude upon it (fafra . . chdyd ufsyst@), and said
“ecomplete it with colors” (rangath pirayata), adding that certain texts
are to be written (likhitavyant) below. And so “everything was by them
depicted according to prescription’ (yathdsamdistam sarvam abhilikhitam).

According to the version of this legend preserved by Hsilan-tsang (Beal,
Life, p. 91) it was an image of sandal-wood rather than a painting that was
made for Ud4dyana; a skilled imager was transported to the Trayastrirn8as
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 Hsiian-tsang identified with one that he saw at Kaugambi,
was nevertheless as he mentions elsewhere (Si-yu-ki, Beal, Records . . ., 11,
p. 322) borne through the air (we may interpret, “transferred as a mental
image in the mind of & sculptor’’) to Khotan, 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 called “Ud4-
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 is with reference to an image in this ‘“succession ” that an
inseription of about 665 at Long Men (Chavannes, loc. cit., p. 362), re-
marks “Bi I'influence et le modéle ne disparurent pas, ¢’est grace 3 cely”
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 inscription of 641 (Chavannes, loc. cit., p. 340-1) “Le
K'i-cho est devant nos yeux; Na-kie peut étre représentée,” that is, “when
we leok at these statues, it is just as if we saw the Buddha himself on
Vulture Peak, or his likeness in the cave at Nagarahara®’ (where he left
his “shadow’ (cf. chayad uisrsi@ in the Divydvadana passage cited above).
As the Long Men inscription of 543 (Chavannes, loc. cit.) 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 Skyamuni) and
before the future manifestation (of Maitreya) the Wayfarer resorts to a
means of access to the transcendental principles from which all mani-
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
WSaddharma Pundartka, 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
expertence of those who beheld the likeness of Buddha is further deseribed
at length in the Divydvad@na, Ch. XX VI, in connection with Mira’s exhi-
bition of the Buddha’s similitude.

Our present concern is, however, primarily with the aniconic represen-
tations, and first of all with the symbolic representation by means of the
Tree. That the ancient symbol of the Tree of Life, vrksa ( = rukkha), vanas-
pati, aksaya-vafa, or eka asvatthy of the Vedas and Upanisads, should thus
have been chosen to represent the Buddha is highly significant; for as we
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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 a 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. To sum up.
then, the pre-Buddhist and some possibly later references: * the Tree of
Life, synonymous with all existence, all the worlds, all life, springs up, out,
or down into space ? from its root in the navel centre of the Supreme Be-
ing, Varuna, 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 (utkrama, prasarana, pravrtts) in a
likeness (miirta), the emanation of his fiery-energy (fgjas) as light, the spira-
tion of his breath (prdna); he is its wise, indestructible mover (reriva).'

The “Lord of the Forest” (vanaspaii) 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 (stapam) of the Tree”; I, 164, 20-21, “Two Fair-
wings (suparndh, birds, angels) in conjoint amity reg6 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 lasting-life”; Varuna,
Prajapati, or Brahman manifesting as the moving spirit in the cosmic Tree
is called a Yaksa, cf. 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 verily two forms of Brahman, with and without likeness
(murta, amdrta). Now the That which is in a likeness is contingent
(asatya); the That which is imageless is essential (satya) 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.’ . . .
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TREE OF LIFE, EARTH-LOTUS, AND WORD-WHEEL

The threefold Brahman has his root above, His branches are space, au,
fire, water, earth, and the rest. This is called the Single Fig-tree (eka
aévattha) ; and therein inheres the fiery-energy (iejas) that is the Supernal-
Sun . .. the One Awakener (eka sambodhayitr). ... This, verily, is the
intrinsic form of space in the vaeuity of the inward man (aniarbhitasya
khe) ; that is the supreme fiery-energy (l¢jas), determined as the Trinity of
Fire, Supernal-Sun, and Spirit . . . the Imperishable-Word, OM. 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 contemplative vision. . . . He who is yonder, yonder 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 (igjas) even in canonical texts,
and take account 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 sambodhayity) and ‘‘enduring
basis of the vision of Brahman” (brahma-dhiydlamba); for just so also is the
Buddha's Fig-tree (aévaitha) 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*Buddha; it might have
been ealled in Pali Tathdgata-jhandlamba, cf. the terms drambana, drarana,
upadarsana, used of the Tathégata’s various manifestations, Saddharma
Pundarika, text, p. 318, and dlamba = visaya-grahana, Vasubandhu, Abhi-
dharmakosa, I, 34, and II, 34, b-d. The Maha Sukhavali-Vyiha, 32, in
fact, merely paraphrases the words of the Maitri 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” (fasya bodhi-vrksasya
. . . yad ute anuttardydh saryok-sambodhek). In the Maitry Up. text the
expression udbudhyali, “ awakens,” applied to the Tree, is significant, and
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ELEMENTS OF BUDDHIST ICONOGRAPHY

like the designation usarbudh, “‘awakened at dawn,”” which in the Bg Veda
is commonly applied to Agni, recalls him who is typically buddha, the
“Wake.” ' As for the Fiery-Energy (tejas), 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
“Conversion of Kassapa,” or when (Saryutte Nikaya, I, 144) the Buddha
takes his seat in the firmament immediately above Brahma. In Theragdtha,
1095, where arahaifa is clearly synonymous with Buddhahood, the ugge-
tejo, ‘‘sharp fiery-energy,” is the flaming sword of Understanding (paiifid
= prajfid) whereby Méra is defeated. In Dhammapada, 387, the Buddha
“glows with fiery-energy,” fapati tejasa.’

Amongst the late Andhra reliefs from Amaravati may be seen numerous
remarkable representations of the Buddha as a fiery pillar, with wheel-
marked feet, supported by a lotus, and with a érééila “head” (Figs. 4-10); ¥
these have been almost completely ignored by students of Buddhist ico-
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. Rg Veda, I, 59, 1-2, and 1V,
18, 5, 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 Amaravati is the unique
representation of a Buddha in the form of a kalpa-vrksa or *“ wishing-tree”’
at Sanct (Fig. 1).1* This Tree of Life is like the fiery pillars at Amaravati as
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 nage-
danta. It may be remarked that only perhaps a century later (Maha Su-
khavati-vyuha, 16, and again, Saddharma Pundarika, V, 29-33) the seekers
after Buddhahood are compared to small and great herbs, and small and
great trees, and that Sukhavati 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 Safici corresponds directly to the
Bodhi-tree of Amitdyus, Tathagata, described in the Maha Sukhdvati-vyiha,
31: ““A thousand yojanas in height . . . it is always in leaf, always in flower,
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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, nandydvarte, and moon . . . according 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 Mahayanist tend-
encies, which are really a prolongation of Vedic tradition. Amitiyus, “Im--
measurable Life,” corresponds to innumerable Vedic designations of Agni,
often also invoked as Vanaspati, “ Lord of the Forest,” or “ King of Trees,”
as Vigviyus, “Life Universal,” or Ekdyus, ‘“The One Life’’; Amitdbha
to Vedic notions of the all-seeing Sun, or Agni whose beams dispel all dark-
nesses, cf. I, 65, 5 durebha, “shining from afar,” and V1, 10, 4, papraw . . .
urti ditredréd bhasa, ‘“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-vrksa) that yields the fruits of life, all
that every creature calls ““‘good.” Buddhism interprets this, as it interprets
the corresponding symbol of the Dharmacakra, from an edifying point of
view: that Wisdom-tree (FRana-druma) ‘“whose roots strike deep into sta-
bility . . . whose flowers are moral acts ... which bears righteousness
(dharma) as its fruit . . . ought not to be felled,” Buddhacarita, XI1II, 65.
But amongst the accidents of being, the fruits of life, are also the wages of
desire, that is our mortality, jard-marana, all that every existence, each
embodied will to life, calls “evil.” So the World-tree, as an exteriorization
of the Will to Life, kama, and corresponding Craving, tanha, trsna, 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 (fanha-latd), who shall cut (chind)
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it ofi?” (Theragathd, 761 and 1094). For in a modeless mode there is a
Principle “higher and other than the World-tree . . . the Bringer of Truth
(dharma) and Remover of Evil (pdpa),” Svetdsvatara Up., VI, 6; note the
“Buddhist”’ ring of these Aupanigada expressions, He who Understands,
or who is become & Comprehensor, ya evaim vidvan a Buddha, who beholds
the tree with seeing and undesirous eyes, sees in it the One Awakener, eka
sambodhayiiy, the Great Awakening, mahdsambodhi. By that very Under-
standing, pafifi@, prajfia, he fells it at the root, asvattham . . . chitivd, Bha-
gavad Gata, XV, 3, he is quit of Brahma, quit of Mara at one stroke ; 18 for
him the Garden of Life, prdndrdma, 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 andtmya, anatta, he is emancipated from mortality,
Totally Extinguished, parinirvata. But he who desires and eats the fruits
or shoots (visaya-pravalah, Bhagavad Gitd, 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 dissolution.” He only whose
desires are all liberated (pramucyante), who does not desire, becomes im-
mortal {amria), being very Brahman goes to Brahman (Brhadaranyaka
Up.,1V, 4, 6, and 7): that is, in Buddhist terms is parinibbuta, parinirvita,
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 neecessarily pur-
poseful, being undertaken with an end in view, it is a perfectly correct
theology which represents Brahma, Buddha, or God, gua Creator or qua
Saviour, as a mortal being, uttering & 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 capacity as Lokapita, and equivalent to
Brahma, the Buddha can only be thought of as praja-kémya, philoprogen-
itive; even in early Buddhism, that the Buddha teaches {and at first he hesi-
tates to do s0) is because he is moved by compassion. “Philoprogenitive "
and “‘compassionate’ are to be understood, of course, in a metaphysieal,
not in a sentimental, sense.

The distinction between Nirvina and Parinirvana is no less fundamen-
tal and necessary than that of God from Godhead in Christianity.* Those
who maintain the “rationalism” of early Buddhism may deny the value
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of its theological development, yet the fact remains that without this de-
velopment and such distinetions 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 Parinirvana by the stipa, essentially a tomb, or alter-
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 Brhadaranyaka 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 affirmation.

To think of these as “pessimistic” expressions is to econfuse Existence
with Being and Non-being, destiny with liberty. Beside the Buddha’s
death-bed only Brahma 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.

Although their history and significance can hardly yet be fully ex-
plained, some consideration of the symbolic forms representing the head
and feet of the jewelled Tree of Life at Safici and the Fiery Pillars at Ama-
ravatiis necessary. The frifula, in Buddhism (Figs.1,4,23, ete.), commonly
understood to denote the jewel-trinity (ratna-traya) of Buddha, Dharma,
and Sangha, 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 frifula as a Fire symbol;
we could think of it as naturally representing either the three aspects of
Agni Vai§vanara, 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, Mokenjodaro, p. 55, cf. 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 II and on the Saiva seal from Sirkap,
ASI,AR.,1914-15, p. 51 and Pl. XXIV.2 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 usual form of the vajra, or if quadrupled that of the fourfold
vajra. In our representations (Figs. 1, 4, 6, etc.), the tri$ila forms the ter-
mination of a 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 {(akga) of the Solar chariot, i.e. with the axis of the Universe. *3
Recalling now the kenning aksa-ja = vajra, it is not implausible to assume
that our {riédla 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; Bg Veda, I, 52, 15, tells us that it was pronged (bhrstimat),
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 (vrsardhin caturasrim),
and in Aidfareya Brahmana, X, 1, to be eight-angled. In Ry Veda, VIII,
7, 22, the Maruts are said to have “put it together joint by joint” (parvaso
sam dadhuh); in 1, 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 cf. Figs. 2, 3, 41, 42). It may be noted that in Rg Veda, VI, 22, 6,
Indra’s weapon is called parvate; Sayana is probably right in saying that
this refers not to the “mountain,” but to the many-jointed vajra (bahu-
parvand vajrena). In the Rg Veda generally the vajra is said to have been
made by the Divine Craftsman, Tvastr, who is “most skilled in handi-
works’' (apasam apastamah, X, 53, 9), and hence the vajra itself is called
“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,”
dyumaniam). The vajra is wielded typically by Indra, who represents the
temporal power (kgaira) 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. Tn the Buddha legend, the. Vedic defeat of
Ahi-Vrtra is represented (1) in the Mara~dhargana, and (2) in the Buddha’s
defeat of the serpent on the occasion of the conversion of the Jatilas. It

‘may be observed that in the Mara-dharsana, Mara makes use of the char-

acteristic weapons of Vytra (cf. Rg Veda, 1, 32, 13), and that the affrighted
Angels desert the Bodhisattva, as they do Indra in the battle with Vytra
(Rg Veda, 1V, 8, 11; VIII, 93, 14-15; VIII, 96, 7; Aitareya Brahmana,

Jﬁ.\"?\'

Fra. A, Nondipaam: from Padana,

1V, 5); while in the Conversion of the Jatilas, the serpent is referred to as
ahi-naga (Mahdvagga, 1, 15, 7). In northern Buddhism Maira is sumetimes
identified with Namuei.

Further as to the shape of the vajra, Aftareya Brahmana, 11, 35, tells us
that it was narrow at the beginning, and divided above like a club or axe,
comparison being made with the bifureation of human legs (cf. Foucher,
Beginnings of Buddhist Art, Pl. 1, Fig. 6); this, indeed, implies a 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 three-pronged #ri$ala is borne
by the Father (Siva), the one-pronged $uwla by the Son (Karttikeya,
Kumara). In the Kausitaki 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-pade (lit. “ Nandi-foot™ or “-trace’) has been
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applied to the #risula symbol in Buddhist or presumed Buddhist usage,
this name deriving from the form nandi-paar inseribed beside the symbol
as found on the Padana hill near Bombay,?*® where hoofmarks are clearly
indicated (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 assoclations, the notion of hoofprints equally well also with
an original connection with Agni; that Siva and Agni can 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, Siva, or Buddha.
In Ry Veda, 1, 65,1 (padaik), and IV, 5, 3 (where Agni is a “mighty bull,”
and the Saman chant “naught other than the hidden track of an ox,”’
padar na gor apagulham), 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., III, 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; ¢f. again Brhadaranyaka Up., IV, 4, 23, “He
should be a knower of the tracks of Brahman” (fasyaiva syat padavittar),
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 seeret place” (guha,
guha nihitam, passim) being found “by the Sacrifice in the Seers”’ (Rg
Veda, X, 71, 3), “in the heart”’ (ibid., X, 177, 1), “in the Sea, the Heart, in
living things” (antah samudre hrdy antar ayust, ihid., IV, 58, 11). “Foot-
print” 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-paddani as “traces of the Law,” ¢f. Ry
Veda, X, 71, 3 vicah padaviyam . . . rsisu pravistam, “footprint of the Word
vested ip the Seers,” and pada as ““statement,” dictum,” in Lankdvatara
Satra I1, 98 (see Suzuki’s discussion in his translation, p. 31, note 2). One
can hardly doubt that a reminiscence of these ideas underlies the Ch‘an-
Zen allegory of searching for the lost ox, cf. 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 sacrifice 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 {ri¢ila, or any other “motif’’ of a canonical icon-
ography, constitutes a “track’” by means of which He may be “followed
after,” the symbol (praitke) 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 indication 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-

Fre. B. Birth of Brahma; Elira.

thropomorphic concept, then all the passages cited above can be quoted in
sanction and explanation of the cult of the “feet of the Lord” (padukd,
Buddha-pada, Vignu-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 (pratistha) on solid ground (prthisz, 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
you,” 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 Nardyana takes the place of Varuna re-
clining on the Waters at the dawn of a creative cycle, 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, Lokapita, Brahma-Prajipati, whose epithets
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are “navel-born” (nabhija), “‘lotus-born” (abjaje, abja-yoni), and “lotus-
seated”’ (kamaldsana, padmdsana), while the recumbent Narfyana is
“lotus-navelled” (padmanabha, puskarandbha) (Fig. B).  Corresponding
descriptions of this “Birth of Brahma” appear only in “late’” books of the
Epic, and corresponding representations in art not before the fifth or sixth
century A.D.,”" the archaeological data thus indicating u formulation not
much before the Gupta period, though, as will presently appear, the motif
ig really Vedic. In some remarkable Burmese representations (Fig. 16), the
one stem rising from the navel of the recumbent Narfyana bears on three
flowers the Trinity of Brahma, Vignu, 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 concept 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 existences,” viz. “ that which”’
is manifest, the latter “that wherein” or ‘“that whereon” there is and can
be manifestation. For “this lotus (of the heart, hrt-puskara) is verily the
same as Space (akd$a); these four quarters and four interquarters are its
surrounding petals,” ® Maitri Up., V1, 2, of. Chandogya Up., VIII, 1-3; and
it rises appropriately from the navel centre since “the navel (nabha) of
Prajapati’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, Taittiriya Sanhita, IV, 1, 3, and TV,
2, 8, and Satapatha Brahmana, VII, 4,1, 8. Or considered as a receptacle as
implied in the expressions padma-garbha, padma-koéa, then “in this Space
(akasa), coextensive (ydvdnm . . . tavan) with Space-in-the-Heart (antar-
krdayékasa), 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 oceur in $rufl in connec-
tion with Vasigtha and Agni, in their eapacity as the positive existence of
all things.®® In Ry Veda, VI, 33, 11, we have “O Vasigtha, thou art the son
of Mitra-Varuna, Brahman, born of (the Apsaras) Urvasi and of Intellect
(manas), thou the drop (drapsa = retas, “seed’”) that fell by angelic efflux
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(dawvyena brahmand); the Several Angels waited upon thee in the Lotus
(puskare).” That is, Mitra-Varuna in Intellect (manas) beheld and were
beguiled by the Fascination (Apsaras) of the possibilities-of-egistence
(Waters), their seed fell into the Waters, and thence arose the lotus-ground
supporting Vasistha, surrounded by the Several Angels.* In Rg Veda, VI,
16, 13, Agni is similarly born of or (re-)produced (niramanthata, lit.
“rubbed” or “churned,” ¢f. “ samudra-manthana’) from a lotus, puskardt,
cf. Taittirtya Sarhkita, IV, 1, 3g, and Kausttaki Brahmana, VIII, 1, “Thee,
O Agni, from the Lotus’’; and that he is thus mothered by the Lotus

T1e. C. Rimbd (Dharmacakra) supported by a lotus leaf.
After Omura Seigai, Sanbon Rysbu Mandara. Cf. Fig, F.

flower (or leaf, as in Taittiriya Sarhita, 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 (prihdvt) 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 Brahma-Prajapati
or of Buddha.*

Other ritual and exegetical texts can be cited in which the meaning of
the Lotus is explained in the sense already deduced. N trukta, V, 14, ex-
plains the Lotus (puskara) as Firmament or Middle Space (antariksa),
which maintains (posati) existences (bhatani), f. Maitri Up., V1, 2, cited
above. Taittiriya Samhiia, IV, 1,3 ¢, and 1V, 2, 8 ¢, = Vajasaneyi Sar-
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hitg, XTI1, 2, identifies the Lotus (puskara) with the Earth, extended on
the back of the Waters, as the birthplace (yoni) of Agni. Sayana, com-
menting on Ky Veda, VI, 16, 13, pugkarat, 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,” pugkara-
parnasya sarvajagad-dharakatva.’® In Satapatha Brahmana, VII, 3, 2, 14
Prajapati finds the lost Agni on a lotus-leaf. In the construction of the
Fire Altar (Satapatha Brahmana, V11, 4,1, 7-13, VIII, 3,1, 11, and X, 5, 2,
8 and 12) a lotus-leaf is 1aid down centrally (that is in the centre of the Uni-
verse, a8 represented by the whole altar) as the ““birthplace of Agni”’ (agni-
yonitvam), the “symbol of his womb” (yoni-rapatvam), and as a chthonic
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. Over the Sun-disk is laid the figure of a golden man (purusa),
representing Agni-Prajapati, the Person in the Sun; the golden Purusa and
the Sun-disk, lying back to back, form a Janus-type, as explained 4bid.,
VIT, 4, 1, 18,

Thus it is abundantly clear that the lotus, flower or leaf (see the alter-
native representations, Figs. C, ¥), but in actual iconography usually
“flower,” % 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 to 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 Sarhita, IV, 1, 3, and IV, 2, 8),
this world is the counterpart (anuripam) of yonder world (Attareya
Brahmana, VIII, 2); hence, no doubt, the two lotuses held by the Sun in
iconography, corresponding to Upper and Nether Waters, para and apara
Prakpti.® 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-
vithSa Brahmana, XVIII, 8, 6, and Maitrayani Sankit, 1V, 4, 7, and 58, 16,
a more general statement as follows: “ Through the down-shining (avakase)
of the Lights of Heaven (naksatranam) * the Lotus (pundarike) is brought
to birth (jayate),” the text further making it clear that the Lotus implies
Earth, the lights Heaven. It is further explained, Paficavirida Br., XVIII,
8,2, and 9, 6, that the wreath of lotuses put on by the Brahman officiating
in the Réjastya ceremony represents sengible operation, virility, and tem-
poral power {(indriyam, viryam, ksatram).

Some more familiar, but less essential, aspects of the lotus symbolism
may be alluded to in.passing. Amongst these is the lotus as a metaphor of
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, Saryutia
Ntkaya, 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 Tathagata, 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 cling 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 Zla-kamala, “lotus of play,” it stands for the Uni-
verse, his toy, just as an actual lotus, &ilg-kamala or Bildhja, held by & hu-
man being, is actually his, or more often her, toy. But when the lotus is
offered by the worshipper to a deity, that would imply a rendering up of
one’s own existence to its source, a resignation of one’s own nature and
ground of separate existence; cf. Nirukia, V, 14, where a hermeneutic der-
ivation of puskara 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,.

In 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 Gandhéra, and in late Andhra works from Amaravati, nor, as we
have already seen, of Brahma kamaldsana before the Gupta period. A
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second century Kugina example from Mathur3 is reproduced by Foucher,
L’art gréco-bouddhique du Gandhara, 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 is 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 éri—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 & mainly
aniconic ““Vedic” style.®

Sri-Laksmi is essentially Aditi, Prakyti, Mays, Apsaras, Urvaéi, the
Waters, all the possibilities of existence substantially and maternally per-
sonified. The Lotus is preéminently hers, because she ¢s the Lotus and the
Earth, at once the source and support of all existences, Vasudha or Vasu-
dharé; that is, with respect to their substance, as the Supernal-Sun is
with respect to their form. So she is represented either aniconically by the
Lotus, as Padma, springing from the brimming vessel (ptirna-ghafa) of the
Waters (Fig. 23), or in human form upon the Lotus, as Padma-vasini, and
then typically as receiving a lustral bath of soma-bearing rains down-
poured from the skies by the elephants of the Quarters (Fig. 23). These
early representations oceur for the most part in a Buddhist association,
though thiz need not be assumed for all the coins and terracottas.® It has
been argued by some scholars, Foucher particularly,®® that the representa-
tions in & Buddhist environment, as at Bharhat, Bodhgays, and Saficl, 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 justification inas-
much as the formula is certainly of pre-Buddhist origin, and because what
is represented is certainly not the birth of Siddhértha, but rather Sri-
Laksml herself, at once Earth-Lotus and Mother-Earth personified, Uni-
versal Mother, Mother Nature, Aditi, May&,* the magical ground or sub
stance of existence, fertilized by heavenly showers.*® It must not be over-
looked, too, that Jatake, I, p. 53, affirms that when the Bodhisattva was
born, “two streams of water came down from the sky (@kdasato dve udaka-
dhédrd nikkhamitva) 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 Siddhartha, but as Universal Man, in whom all things are
lively imaged, Adityabandhu and Siuryavarhéin, “ Kinsman of the Supernal-
Sun’ and “ Of the Solar Race,” and as May&-maya, ‘“magically-natured.”
It can scarcely have been an accident that Siddhértha’s mortal mother’s
name was Maya-devi, “Lady Maya.” ¢ Siddhirtha’s birth from his
mother’s side is anticipated in Rg Veda, IV, 18, 1-2, where in connection
with Indra’s birth from Aditi we find . . . tiraScatd parSvan nir gamandt, “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 Upanizad
Brahmana, 1, 29, where the life-ray (raémi asumaya) is tiryan pratisthitah.
Siddhartha’s visibility while yet unborn (Jataka, I, 52, antokucchigatarn
. . . passait) may be compared to Eg Veda, VI, 16, 35, with reference to
Agni, garbhe mdtuh . . . aksare vididyutd@nah, “shining in the Mother’s
eternal womb.” If we suppose that Suddhédana means “cloud”’ (as stated
in the Nighantu, rather than “ pure rice’’ as generally assumed), we have g
striking parallel in the Dipankare Jdataka, 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 Rg Veda, VIII, 77, 6 and 10,
odanam pacyamdanam in VIII, 69, 14, pacatam in I, 61, 7, the cooking of
rice with milk being thought of as an essential element of the Interior Op-
eration; in Jataka, 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, Prajapati; 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
Stryavamsin, Mahapurisa and amanussa, recalling Agni as the amanava
purusa who leads the Comprehensor through the gateway of the worlds,
- Chandogya Upanisad, V, 10, 2; that the Buddha is an Angirasa, “a de-
scendant of the Cleed,” is equally significant, Agni in the Rg Veda being
a son of Angiras and himself angirastama, “the best of Gleeds.” The
Buddha’s given name Siddhértha, denoting the ‘‘ attainment of the goal,”
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corresponds to artha, the “end’ or “goal” envisaged by Agni, Ry Veda,
X, 51, 4.

It 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 in
centuries B.c. The later Nativity type, in which the Buddha comes to
birth from the side of Maya-devI as she stands like a Yaksi beneath & tree,
has equally mythieal implications, though more anthropomorphic 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 veridically historical 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 erowded together as though to present, in a single lifetime, the
whole Epic of the Transcending of Mortal Destiny.” % In the develop-
ment of a crowned 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 eonscious 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 apparent from the ter-
minology and epithets made use of. When the Buddha is represented as
saying, “T am neither Deva, Gandhabba, Yakkha, nor Man,” Anguliara
Nikaya, 11, 38, it is evidently to be understood that what he s is a prin-
ciple, the Principle, Dharma, Logos, Word, cf. Digha N ikaya, 111, 84, and
Sarmyutta Nikaya, 111, 120, cited below, p. 33. Amongst his epithets, mostly
of Vedic or Aupanigada origin, or taken from these sources with only very
slight modification, are Mahapurisa, “Great Person,” Appati-puggala,
“Ineffable Man” (aprati-pudgala in SP., III, 33), Adicca-bandhu, “Kins-
man of the Supernal-Sun,” Raja cakkavatti, “Sovereign Mover of the
Wheel,” Devatideva, “Angel of the Angels” (cf. Agni, devo devdndm, Ry
Veda, I, 94, 13). As Mahapurisa he is endowed with all the lineaments
(lakkhana) proper to the Superman. The conception of the Buddhas as
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“the Eye in the World”’ (cakkhum loke, Digha Nilaya, I, 158, and Sutia
Nipata, 111, 9, 6) corresponds to Vedic notions of Mitra (‘“Agni when en-
kindled,” Rg Veda, V, 3, 1), who “seeth with unclosing eyes,” animisa
abhicagte, ibid., III, 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 Sﬁkyas” cf. Agni as “lion,” Rg Veda, I, 90, 5 and 111, 2, 11,
of. I, 115, 5. The so-called deification of the Buddha, the recognition of
the universality of his essence and operation, cannot be denied to the
Hinayana.

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 Aéoka in the Deer Park at
Benares on the site of the prathamadesand, ‘ First Preaching,” which was also
the dharmacakra pravartana, “ First turning of the Wheel of the Word.”” 8¢
The pre- and non-Buddhist meanings of the symbol must be studied.
What the Wheel stands for in Indian symbolism is primsarily the Revo-
lution of the Year, as Father Time (Prajapati, Kila), the flowing tide of
all begotten things (Aitareya 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 (nabhi); it is a revolving
wheel of life (amria) undecaying (ajara), therein insist ({asthu k) the several
worlds (vi$vd bhuvanani): ibid., I, 155, 6, ‘“‘He (Visnu) 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, 4-7, and Svetdsvatara Up., 1, 4 (brahma-cakra in I, 6,
and VI, 1); in the Kaugitaki 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
circle is its centre, the Wheel represents the Sun, but more exactly the
movement of the Sun, in his heavenly ear, 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 vt as in the Buddhist pavattana, pravar-
tana: e, g. I, 35, 2, where Savity is vartamédnak; I, 155, 6, cakram . . . avivi-
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pat; 11, 11, 20, avariayat siryo na cakram; V, 30, 8, asmanam cit svaryarm
vartamdnam; VI, 63, 2, samanam cakramh 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 whiech
is also the centre of the sphere in which the Cross stands. Actually, how-
ever, this would be to introduce a needless complication, 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 samsdra. As thus representing the Universe in its
entirety, the Wheel symbol remains in use unchanged from Rg Veda, I, 164,
through Sveldsvatara Up., I, 4, and Anugité, 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 (amdtra) point and an immeasurable
(asantkhya) circumference; there in the “middle space’’ (antariksa, dkdsa),
between the “I’’ and the “not-I,” essence and nature, lie procession and
recession (pravriti, nivrtii), there are good and evil (dharmadharmau), joy
and sorrow (sukha, duhkha), light and shade (chdydtapa), 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 cyele 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 cir-
cuthference ever closer to the centre, until that which seemed to enclose the
point is seen to be contained 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
Nirvana, unitary being, “with residual existential elements,” and by a
vanishment of the poinv 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.,
V1, 6. In Pali Buddhist and later Sanskrit texts this Royal Person is des-
ignated Cakkavatti, Cakravartin, “He who turns the Wheel,”” and the
gsame designation is applied analogically to any terrestrial “Universal
Ruler” or Emperor (Figs. 19, 20). Aswe 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 oceur as such in Vedic texts, where cakre, ‘‘doer, ”’ and other forms of the
verb kr, to “do,” “make,” “cause,” “instigate,” ete.,® must be distin-
guished etymologieally from cakra, “wheel”; it may be surmised, however,
that the “popular” etymology of Indian hermeneutists might have seen a
significance in the agsonance 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 rta = dharma, whose sovereignty
(ksatra) is over all the worlds (visva bhurandni) 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 can 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
(svardjya), and in IIT, 55.4, Agni is universal King, samdno rd@ja.*? In X,
5, 3 and 4, the notions visvasya nadbhum carato dhruvasya, “navel of all that
is proceeding or concrete,” and rtasya vartanayeh, ‘‘propulsions of the
Law’’; in X, 168, 2, and 174, 1, and 5, the notions vidvasya bhuvanasya
rajd, “King of the Universe,” abhivartah, ‘‘victorious,” and asapainah,”
“without a rival,” imply a sovereign power. In X, 51, 6, rathi’va adhvanam
anvdvarivuh, * as one who drives a car upon its way,” tantamount to ““ Cos-
mic Charioteer,” X, 92, 1, yajfiasya vo rathyam vispaiim, * your charioteer
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of the sacrifice and lord of the folk,” and I, 143, 7, dharsadam agnim matram
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” (sapta rafna), ap-
parently the same as those of a Cakravartin, are mentioned in g Veda, V,
1, 5, and VI, 74, 1.

We considered above mainly the case in which the cosmic wheel is
thought of as single. 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, 1, 50, 5, ete.), so of the
twin wheels of his chariot one touches Heaven, the other Earth (Rg Veda, 1,
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 (tricakra), 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 magic,” mayayd caranti; but the
third is hidden (guhd = guhdyan nihitam, sc. “in the heart’’), and only the
adepts (addhdtayah) are Comprehensors (viduh) thereof. This third wheel
evidently corresponds to the ‘“secret name,” nama guhyam, 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 doetrine 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 Rg 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 foree operative at the felly, where in
actual experience contact with the ground supplies a fulcrum. In other
words, revolution depends on the interaction of conjoint principles, which
may be called Heaven and Earth, Purusa and Prakrti, sattva and tamas, I
and not-1, subject and object, etc. This is recognized in several passages in
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which the infixation of the axle, or the movement of the wheels, is effected
by the deity by means of his abilities ($acibhih, Rg Veda, 1, 30, 15, and X,
89, 4), powers (§aktzbhih, X, 88, 10), or magic (mayayd, X, 85, 18), Saci,
$akti, and mayad being synonymous feminine designations of his ‘“means
whereby,"” the “ground’’ of manifestation, eodperating with his ‘“essence,”’
who is éacipa.ti, Mayin, ete.

The axle-tree is also the axis of the universe, as most clearly stated in
Rg Veda, X, 89, 4, yo aksenéva cakriyd $acibhih visvak tastambha prthivim
uta dyam, “by the axle of his wheeled-car indeed, by his abilities, he pillars-
apart Heaven and Earth,” ¢f. V, 29, 4, rodas? vilaram viskabhdyat, and other
passages cited above, p. 10, notes 15 and 139.

In By 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 (ani) that penetrates the
hollow (kha) in the nave (n@bh?) is central in each wheel; ® so in RBg Veda, I,
35, 6, the Undying Angels (sc. the Several Angels, visve devah, Adityas) are
said to depend upon Savitr (the Supernal-Sun as prime mover) “as on
the chariot’s axle-point (ant),” and in Aitareya Aranyaka, I1, 7, the Self
{@tman) is compared to the “twin axle-points (Gn7)”’ 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, 1,164, 13, “‘its axle is never heated (na tapyate), its heavy-
laden nave {ndbhi) is never worn away,” with the edifying application of
the same notion in Sarmyutta Nikdaya, I, 33 (I, 5, 7), where the chariot which
with its twin Word-wheels (dhamma-cakkehi sarmyutto) conducts the rider
to nibbdna is by name “Frictionless” (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, principial (Dharmacakra}
and phenomenal (Samsaracakra, 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 circumference may 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,”
vinassali vata bho loko, and prays that the Word may be spoken, desefu
bhante bhagava dhamman, J., I, 81. Taking dharmacakra-pravartana and
prathama-de$and in their universal sense, that is with respect to the ereation
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; as in Ry Veda, X, 51, where Agni has “fled in fear from the high
priestly office (hotrdt) lest the Angels should thus engage (yunajan) me . . .
which as my goal (artha) I foresaw,” the Angels answering ““ Come forth, for
man is fain to serve us, he waits prepared . . . make easy paths, create the
Angelic Way (devaydna, cf. kinayanae, mahdyana, brahmayana, dhammayana.
ete.) . . . let the Four Quarters bow (namaniam) before thee.”” # Or taking
the words in their specifically 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, marga), and here
the cosmic 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 Principial and Existential Wheels is inter-
dependent and indivisible, in the last analysis one and the same revolu-
tion.® That is developed in the Saeddharma Pundarika, 111, 33, where he
who preached the Word at Sarnath and on Mt Grdhrakita is addressed as
having “set in motion the Principial Wheel which 1s the origin and passing
away of the factors of existence,” dharmacakram pravartesi . . . skandha-
nam udayarh vyayam,™ That identity of Word-wheel and World-wheel —
Vajra-dhatu and Garbha-ko$a-dhatu in Shingon formulation — is equally
implied in the well-known formula, Yah klesah so bodhi, yah sarhsaras tan
nirvanam, “Error and Awakening, World-flux and Extinction, are the
Same,” cf. Maitreya-Asanga, Sutrdlamkare, XIIT, 12 (Commentary),
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andy@ ca bodhié catkam, “ Experience and gnosis are one,” ™ and in the
doctrine that Omniscience, sin¢ 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 (mamsa-caksus, viz. the eye’s intrinsie 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 eorrespondence of manifested and transcendental
being, here viewed as a correspondence of the twin Wheels and their depend-

Fiq. E. Dharmacskra, detail from & banner, from Tun Huang.
After Stein, Serindio, Pl. LXXV.

ence on a common axis, is developed in Shingon Buddhism as the identity
of (1) the “Germ-calyx-plane” or “Germ-womb-plane” (taizé-kai =
garbha-kosa-dhdtu or garbha-kukgi-dhatu) and (2) the “ Adamantine plane”
(kongo-kai = vejra-dhatu).” 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 Upanigads. 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 Dharmacakra ag Buddha symbol implies a conception
of the Buddha as Dharmakaya, “ Embodiment of the Word”’; he is at once
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the Sovereign Mover of the Wheel, r@jd cakkavait?, and the Wheel itself, the
Word as set in motion, pravartita. From the fact that the words Sambho-
gakaya and Nirmanakaya do not occur in canonical Pali texts it may be
inferred that the Trikdya doctrine was not originally developed; neverthe-
less, the Pali texts already reveal a very conscious Buddhology, as already
observed above, p. 24. Here we need only indicate that the Dharmakaya
concept of the Buddha is certainly presented, e. g. Digha Nikaya, 111, 84,
“The Tathagata may be spoken of as Dhammakaya, or Brahmakaya,” 7
and Samyutta Nikdya, 111, 120, “ Who sees the Dhamma sees Me, who sees

Fra. ¥. Rimbd (Dharmaeakra) supported by the lotus.
After Oroura Seigai, Sanbon Rydbuy Mandara. Cf. Fig. C.

] Me sees the Dhamma.” 8o then, in the abundant early Dharmacakra rep-
+ resentations, the Ruddha is already ideally iconified as a Principial Wheel
;k supported by a universal ground; the Word is embodied (-kaya).

This prepares us to understand that the Dharmacakra, like any other
Buddha symbol, ean 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, “T ask thee concerning that Flower of the Waters (apdm pugpa)
wherein insist (§rita) Angels and Men, as it were spokes in the nave (nabhz)
(of a wheel), the which was there infixed (hita) by Magic (maya),” where
the “flower of the waters’ is of course the lotus.

In early Buddhist art the Dharmacakrs is represented as supported by
a pillar with a bulbous capital, 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-
morphie iconography. I have discussed elsewhere 7® 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 abacus 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 sitra or “‘alternative formulation,” dhar-
ma-parydya. Inasmuch as “he who makes a manuseript of the dharma-
paryaya and cherishes it, thereby cherishes the Tathigata” (SPt., p. 338),
it is a perfectly correct iconography which represents Prajfidparamita or
Mafjusri supporting the “Lotus of Transcendent 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 Dharmacakra by its ground.
We have seen that the lotus represents that wherein existence comes to
be and passes away, the seat of pravrtti and nivyttd, of Him who starts and
stays the revolution of the Wheels of Time, but have alluded only in
ing to what is ultimately the most significant aspect of the lotus symbolism,
i e. the identification of the lotus with the “heart” or “mind” of man.
Again and again in the Upanigads that elemental Space (Gkasa, kha, nabha,
antariksa, ete.’”) in which the Principial Being is manifested as all the forms
of natured being is located in the cave or secret chamber (guha), dwelling
(ve$ma), hollow (kha),” temple (dyatana), abode (alaya), coffer or calyx
(ko$a), or nesting-place (nida)™ in the Lotus of the Heart (hrt-puskara) or
T’inward man (anfar-bhita), i. e. “in the innermost.” There in a universal
mode abides the Self (atman), the Lord (#4e), Person (purusa), indefinitely
dimensioned, “smaller than an atom and surpassing magnitude,” anor ani-
ydn mahato mahiyan, Svetdsvatara Up., 111, 20, ete. “This space-within-the-
heart (antarkydaya @kasa), therein is the Person (purusa) in the mode of
Intellect (mano-maya) . . . there he becomes as Brahman in & spatial em-
bodiment, as very Self, as the playground of the Spirit (prdndrdma), as In-
tellect and Bliss, Peace uttermost and everlasting,” Taitiiriya Up,, I, 6, 1,
“who is the Logos (dharma),” Brhadaranyeke 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 Supernal-Sun 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,”
Maiiri Up., VI, 1-2, of. Jaiminiye Upanisad Brakmana, 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,” Chdndogye 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 can “be.” Thus
Time and Space, manifested Deity in other words, are not external facts,
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
sculpture 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
*uses,”” their references are the same; for some purposes the one, for others
the other,may be more efficacious; cf. K&bo Duishi, speaking with reference
to the propagation of the doctrine, “ The reverend Divine informed me that
the secrets of the Shingon seet could not be conveyed without the aid of
pictorial representations” (cf. Figs. C, D, E, 32, 33, 40).%" 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
principle 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 intelligent, indocti voluptatem, where ratio 1s raison
d’étre. The humane point of view, that the symbols are merely indications
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 Lankdvatdra 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 (de$ayamsi); the (real) picture is not in the
color nor in the surface nor in the environment (bhdjana), (butin the mind
of the painter). The picture is devised in colors as & means of attracting
living beings; and (just as the pieture may be defective, so) the preaching
may err, but the principle (tattvar, cf. tattvdrtha in Brhad Devatd, VII,
110; Dante’s “vera senfenzia’) transcends the letter” (aksara-varfitam).
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 conseious-
ness of a 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-
tinction of “religious” and “aesthetic,” logic and feeling.
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PART 11

THE PLACE OF THE LOTUS-THRONE

“Where is the navel of the world?” — Rg Veda, I, 164, 34.
“Quivi & la Rosa, in che il Verbo divino carne se fece; quivi son li Gigli,
al cui odor si prese il buon Cammino.” — Dante, Paradiso, XXI11.%¢

I~ marry Buddhist art, as is well known, the Buddha is constantly repre-
sented by a simple seat or throne (paillanka) situated at the foot of a Maha-
bodhi-tree, the Prince of Trees, duminda. After the second century a.p., in
the case of mdra-dharsana images (recognizable by the bhumi-sparsa-
mudrd), 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 astasthdna 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 anthropomorphie figure displaces the
Wheel, which is relegated to the pedestal as an indication 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 4s essen-
tially the Wheel, his Existence %s its revolution.

In other words, anthropomorphic 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 (bhakti-vada) persuasion. That may have been just what the
Buddha is said to have prophesied with regret on the occasion of the ad-
mission of women to the monastic order; and as we have seen a use of an-
thropomerphic images had been eondemned as “groundless and fanciful.”
Evenif thisis not original, as it may well be, at least it represents an icono-
clastic tendency, subsequent to the development of the anthropomorphic
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 susceptible of an “animistic” interpretation. Nothing, however, is
really changed in principle; the “anthropomorphic”’ image in India remains
“gbstract,” ¥ and rightly understood is merely a means to the realization
of a given station of consciousness. Actually, in the theological develop-
ment, the Principial Essence of the Tathfigata is more and more strongly
emphasized, the content of the iconography, anthropomorphic or other-
wise, becomes more and more ontological, less and less historical. It is just
this emancipation from the historical 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 Bodhgay, and that he
“has never left his seat on Mt Grdhrakita,” a mistaken attachment to his
human personality is precluded. The mediaeval development of Christian-
ity and of Christian art after the decline of Iconoclasm presents an exact
analogy; here likewise it was realized that *Christ’s birth is eternal,” and
so there came into being an art that emphasizes the Perfection of his being
in Glory, far more than the course of his earthly ministry.*

Beneath the Bodhi-tree, within the Bodhimanda, Gautama is said to
have accomplished the Great Awakening, Mahasambodhi, becoming
Buddha, “Comprehensor’; that was an attainment of Nirvana, 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” (samd-
patti)? Nirvaga is literally ““despiration,” but in Buddhist usage more
specifically “Extinction,” viz. extinction of the flame of Will. Most signif-
icant for us is the distinction of Nibbana as sa-upddi-sesa, “having a re-
sidual existential ground,” from Parinibbana as an- or nir-upddi-sesa,
“without any residual ground of existence”;® for these interpretations
coincide with the doctrine of the Saddharma Pundarike that the Buddha,
though omniscient, though “extinguished,” is not yet ‘“‘absolutely extin-
guished” (aparinirvayamadne, see p. 47). The Mahasambodhi, Great
Awakening, displayed at Bodhgaya was not then a “Drowning” in the
utterly Unknowing and Unknown,® but the realization of a paradisiac,
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super-individual state of pure Being, realization of sovereign personality as
Cakravartin and Dharmarija. A transformation (Pali vikubbana, Skr.
paravriti, abhisambhava) is necessarily involved, which can only be de-
seribed in terms of Paradise and Vision, Buddha-saukhya-vihira (Maha-
yana Statrdlamkdra, 1X, 46). So 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 (pdfihdriya, inda-jdla) made visible to any spectator:
“the Great Person (mah@purisa) sat there alone,” I., I, 72, and if he beheld
the ten thousand world-systems, the ‘“World-picture” (jagac-citra, Svdt-
maniripenae, 96),% none therein beheld him, unless it were in a likeness,
pratibimbavaf. Paradise is ever present 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, Mogallana 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 a railing (vedika)
and enclosing walls (pakdra) are built, clearly in imitation of those on the
original site. Ananda then prays the Buddha to repeat ““at the foot of this
Bodhi (-tree) that Full Attainment (samd@paiti) 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
Mahabodhimanda, 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 particular significance attached to the
{Maha-) Bodhimanda with respect to its position in the Universe. We have
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already understood that the Wisdom-circle is an extent ideally equivalent
to that of the whole Universe, and in gnosis realized as such. Now the
meaning of a circle is with respect to its centre, which is a mathematical,
and undimensioned, point, not with respect to its actual extension in phys-
ical space. Itis in fact precisely at the centre of the Bodhimanda that the
Bodhisattva took his seat. Asrelated in the Nidanakathd, he first essays to
find a seat on the north, south, and west of the Tree, but in each case the
Great Earth (maha-pathavi) fails to maintain its level, it seems to move up
and down, like a great cartwheel lying on its hub (nabh?, “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 (pallarnka) called “Unconquer-
able’’ (aparajita), and *of impartite, or adamantine, form” (abhejja-ripa),
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
emphagized again in tne Bua ihacarita, X111, 68: “This is the navel of the
earth-plain (ndbhir vasudhd-tala); it is possessed of transcendent entirety
(parama-krisna *); no other place on earth but this is the realm of At-one-
ment or Consummation (samddhi), the situation of the Goal (kita).”” By
the same token, this “unmoving site” (acalatthana) has been oceupied by
all previous Buddhas (J., I, 71), by every Bodhisattva “on the day of his
Great Awakening” (abhisambugshana, J., 1, 74, of. Buddhacarita, X111, 67).

The seat itself (pallarika, patia-pallarika) is spoken of as unconquerable
(apardjiia), impartite or adamantine (abhejja), and as a Waking-seat
(bodhi~) and Victory-seat (jaya-), J., I, 73-77. 1t is fourteen cubits in
length, and makes its appearance, “is” (ahosi), spontaneously; but its
form is not emphasized, pallanka and patta-pallarika 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, 1095, however, we find it
spoken of as a “lion-throne,” sithdsana (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 Mathuri, 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 Amarfivatl. It is here also, as well as in the art of Gandhéira, 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 oceur in the Pali texts, but is common in

F1a. G. Vajra-dhitu form of the Dhyani-Buddha.
After Omura Seigai, Sanbon Rysbu Mandara.

the Mah&yana sttras. The word and notion led no doubt to the occasional
representation of actual vajras on the pedestal of the Buddha throne, as at
the Gal-vihare, Polonndruva, in the twelfth century; such representations
are rare. In certain 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 Vajrayana, the designation of the Principial plane as Vajra-
dhatu, Dharmakays as Vajrakaya, and the personification of Vajrasattva
= Vairocana, Adi-Buddha. It will be remembered also that long before
this (Digha Nikaya, 1, 95, Majjhima Nikdya, 1, 231, and in the Lalita Vis-
tara) a Yaksa Vajrapini, a guardian angel and not to be confused with
Indra, is closely associated with the Buddha during his ministry; and that
this Vajrapéni, ‘“who bears a vgjra 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-ripa, 1. 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 centred on the axle-
tree (aksa), which is also the World-axis; and it may be noted that aksa-ja,
““axle-born” or “axis-born,” is again a kenning for “wvajra,” while Krsna’s
cakra 18 said to be vajra-ndbha.'®

The vajra (Jap. kongd) 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 objeets themselves, in the light of what has been
shown above with respect to akse, vajra, and cakra, that the point or end of
the vajra corresponds to ani, the “point” of the axle-tree that penetrates
the nave of the Wheel, Dante’s punto dello stelo a cui la prima rota va din-
torno. In the ordinary double vajra, kongé-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 case may be, each in the image of (anuripam) the other.
That is as pure Being, Ding an sich, in principio, and motionless, pirna
apravartin, acala, abhedya. On the other hand the fourfold (crossed) karma-
vajra, katsuma-kongd (Fig. 28), corresponding to Dharmacakra, rimbs, rep-
resents the movement or operation of this exemplary Principle 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 centre to felly; in the rimbé (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 centre,
within the lotus-nave. From the point of view of anyone “on earth” the
corresponding vajra-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, konga, 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 kongs-sho and katsuma-kongs, the former vertical,
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.

s ‘r..",'l"' L7

Fia. H. Vajra-Dhatu symbol of the Five Dhyani Buddhas.
After Omura Seigai, Sanbon Ryobu Mandara.

Furthermore, the origin of the term wvajrdsana can also be explained
psychologically, with reference to the mentality of him who sits thereon : 19
in the Anguttara Nikaya, I, 124, the highest type of consciousness is termed
vejirapama citta, ‘‘heart like adamant,”” 1% 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
(vimutly = nibbapa), and having won it abides therein. Just as, Brethren,
there is nothing, whether gem or rock, which a diamond cannot cut (vaji-
rassa . . . abhejjam) . . . 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 Vidvan, Gnostie, in Buddhism Jina, Conqueror, or Nir-
vita, Extinguished, in Christianity Comprehensor. Such undoubtedly was
the Mahapurisa, Tathagata, Buddha, Devitideva; appropriate 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 emancipated from its historical setting, which is pre-
served only with respect to the “traces” (dhdtu) of Gautama on earth, and
in the iconography in so far as the monastic type is still adhered to. The
Buddha himself becomes a transcendental principle, Dharma, Logos,
awakened (abhisambuddha) from the beginning of time (8P., 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 occupied (SP., X111,
67),as was also taught in the Pali texts, but he is from the beginning one and
the same who has occupied 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 ” (8P., XV, 22, 23, ¢f. Bhagavad Gita, IV, 7 and 8); be-
ing thus not merely the Buddhas and Bodhisattvas of the past, but those
yet to come (SP., X1V, 38, XVI, 59 62, etc.).” As Dharmaraja, ‘‘ King of
the Word” (SP., V, 1), Purugbttama, “ Most High Person’’ (SP., II, 41},
Svayambhii, “‘ Self-subsistent” (SP., 11, 48, XV, 21), Lokapita, ‘“ Father of
the World” (SP., XV, 21), and Sarvaprajina Natha, “Lord of begotten
existences” (SP., XV, 21, ¢f. “Prajapati’), “Idisplay return (nirvrta) who
am not myself returned (anirertah)” (SP., XV, 21).1% “I reveal the Ground
of Extinction (nirvdna-bhamsi), speaking by accommodation for the edifica-
tion of living beings, though I was not Extinguished (na . . . nirvamy ahu)
at that time, but am ever revealing the Dharma here. . . . Believing that
my Self-nature (atma-bhdva) was Wholly Returned (parinirerta), they wor-
ship variously the traces (dhatu), but see not Me. . . . I have not left this
Grdhrakita . . . the duration of my life is an interminable acon”’ (SP., XV,
3, 5,10, and 17). Again, ““The Threefold World is seen by the Tathigata,!®
not as childish worldlings see it, but immediately as Principles (dharmd)
verily the Principles are not remote from the Tathdgata in the station
where he is. . . . The Tathagata 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 (parinirva@na) who-am-net-by-way-of-being-Totally - Extin-
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