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    A Buddhist Bible invites readers into a mosaic of teachings that, taken together, urge a patient dismantling of illusion and a compassionate reorientation of life, presenting the Buddhist path as at once rigorous in its ethical and contemplative demands, spacious in its invitation to inquire rather than merely believe, and practical in its promise to meet suffering with lucid attention, so that the many voices of Asia’s traditions can be heard in English as a coherent call to clarity, kindness, and freedom amid the confusions of a modern world searching for more than distraction.

Compiled and edited by Dwight Goddard, A Buddhist Bible is a religious anthology that gathers Buddhist scriptures and classic materials in English translation for general readers and students. First published in the early 1930s, it belongs to a formative moment when Buddhism was becoming more widely available in the United States through accessible collections rather than specialist editions. The book does not present a single narrative or commentary; it provides a curated gateway to source texts. In bringing these materials together, Goddard helped shape an entry point for English-language audiences to encounter teachings previously scattered across rare or scholarly publications.

The premise is straightforward and inviting: assemble significant texts from multiple Buddhist traditions in a single volume so that readers can hear primary voices without relying solely on secondhand summaries. Selections include discourses, sutra passages, treatises, and records associated with practice and insight. The arrangement encourages both dipping in and sustained study, accommodating newcomers and experienced readers alike. Rather than offering doctrinal debates or biographies, the collection foregrounds the living language of teaching—how the path is described, how practice is urged, how wisdom is framed—letting the texture of the sources provide orientation and momentum.

As a reading experience, the book alternates between austere clarity and evocative imagery. Short, aphoristic sections sit beside more extended reflections, mirroring the diverse styles of Buddhist literature. The English voices—shaped by translation choices and editorial selection—tend toward simplicity, restraint, and an emphasis on practice. The mood is contemplative rather than polemical, with occasional moments of urgency when the texts press the reader to act. Goddard’s curation leans toward materials that speak directly to ethics, meditation, and insight, producing a tone that is steady, earnest, and oriented toward application as much as understanding.

Across its pages, recurring themes emerge: the recognition of suffering and its causes; the discipline of the path as a way of life; the cultivation of compassion and wisdom together; the analysis of attachment and the invitation to let go; and the insight that experience is impermanent and conditioned. The collection makes room for differing emphases among traditions while underscoring shared commitments to clarity of mind and kindness of heart. Readers encounter perspectives that probe identity, responsibility, and freedom, not as abstractions but as matters for practice. The result is a portrait of liberation pursued through understanding and ethical care.

For contemporary readers, A Buddhist Bible speaks to questions of attention, responsibility, and meaning in a fast-moving world. It models cross-cultural learning grounded in primary sources, highlighting both the resources and the limits of translation. By centering practice-oriented texts, it offers tools for cultivating steadiness, discernment, and compassion amid uncertainty. It also invites reflection on how ideas travel: how teachings are selected, framed, and received when they cross languages and contexts. Without promising easy answers, the book fosters patient inquiry, suggesting that transformation grows from sustained engagement rather than sudden insight or borrowed slogans.

Approached slowly, this anthology can serve as a companion for study, reflection, and practice, a portable library that rewards rereading and comparison. Its historical moment—early twentieth-century efforts to make Buddhist sources available in English—remains visible in its scope and tone, yet its central concerns feel enduring. The volume has introduced Buddhist ideas to many readers and continues to circulate as a compact doorway into a vast tradition. It does not attempt to be comprehensive; instead it offers a clear path into deeper exploration, encouraging readers to test, question, and embody what they find through careful attention to experience.
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    A Buddhist Bible, compiled and translated by Dwight Goddard, is an anthology of Buddhist scriptures from multiple traditions. It presents foundational teachings from early Buddhism alongside Mahayana sutras and later Zen and Pure Land writings. Organized to suggest a historical and doctrinal progression, the book begins with canonical summaries of the Buddha's message, proceeds through philosophical developments emphasizing wisdom and compassion, and concludes with texts that shaped East Asian practice. Short editorial introductions frame many selections to situate their provenance and central ideas, while the primary texts are allowed to speak in their own voices. The volume functions as a compact gateway to diverse Buddhist sources.

The opening sections outline the life and mission of the historical Buddha and establish the core framework of early doctrine. Passages set forth the Four Noble Truths, diagnosing suffering, its causes, its cessation, and the path leading to liberation. The Noble Eightfold Path is presented as integrated training in view, intention, speech, action, livelihood, effort, mindfulness, and concentration. Related teachings survey conditionality through dependent origination, the five aggregates, the sense bases, and the impermanent, unsatisfactory, and nonself characteristics. These selections emphasize ethical restraint, mental cultivation, and insight, expressing the early Buddhist approach to freedom through disciplined understanding and practice.

Additional early texts in the anthology give a concise picture of conduct and contemplation. Verses often associated with collections like the Dhammapada stress nonharm, generosity, patience, and the steadying of the mind. Sermonic passages describe the cultivation of mindfulness and the progressive development of concentration, sketching the meditative absorptions as supports for liberating insight. Guidance for monastics and laypeople clarifies the role of precepts and wholesome livelihoods. The cumulative effect is a practical map for reducing unwholesome states and cultivating wholesome ones, culminating in nirvana described negatively as the ending of craving and positively as peace, safety, and release from bondage.

The anthology then turns to Mahayana, introducing the bodhisattva ideal and new emphases on universal compassion and skillful means. Prajnaparamita writings such as the Heart Sutra and the Diamond Sutra present emptiness as the lack of fixed essence in persons and phenomena, urging nonattachment even to meritorious practices. The world of conventional truth is affirmed while ultimate truth is expressed as openness that cannot be grasped conceptually. In this context, the perfections of generosity, morality, patience, vigor, meditation, and wisdom are reinterpreted through nonclinging, presenting a path that aims at the liberation of all beings rather than personal attainment alone.

Philosophical selections deepen these themes through mind centered doctrine. Excerpts from the Lankavatara Sutra emphasize mind only, the transformation of consciousness, and the storehouse consciousness that seeds experience. The Awakening of Faith in the Mahayana articulates One Mind with two aspects, suchness and birth and death, describing delusion and enlightenment as differing orientations to the same underlying reality. These texts frame ignorance as misperception of mind and liberation as a turning at the deepest level of awareness. The anthology highlights sudden and gradual tendencies, while underscoring compassionate activity as the natural expression of insight into emptiness and suchness.

Devotional currents are represented through Pure Land scriptures centered on Amitabha Buddha and the vow to establish a realm conducive to liberation. Selections present the practice of recollection and recitation of the Buddha name as accessible means for ordinary people living amid obstacles. Faith, aspiration, and dedication function as vehicles for entry into a supportive environment where further cultivation culminates in awakening. The portrayal of other power complements self power disciplines, and the anthology sets these approaches side by side without privileging one over the other, illustrating the breadth of Mahayana responses to the universal problem of suffering.

Zen and Chan materials occupy a substantial portion, tracing a lineage of direct transmission. Brief treatises attributed to Bodhidharma stress wall gazing meditation, non reliance on words, and the purifying of mind through seeing its nature. Verses on the faith mind urge freedom from dualistic grasping. The Platform Sutra of the Sixth Patriarch presents sudden enlightenment, no mind, and the inseparability of wisdom and conduct, framed by stories of transmission and instruction. These texts emphasize direct realization over scholasticism while preserving ethical foundations, placing awakening within everyday activity and urging readers to recognize the ordinary mind as the way.

Practical guidance appears throughout, collecting disciplines and vows that unify doctrine and behavior. Instructions describe mindfulness, compassion, and patience as daily training, while ritual invocations and dedicatory verses model the orientation of practice toward the welfare of all. Discussions of precepts, the paramitas, and bodhisattva vows translate philosophical insights into concrete habits of speech and action. Accounts of exemplary practitioners, lay and monastic, illustrate application amid work, family, and community. The inclusion of texts centered on Avalokiteshvara highlights compassionate responsiveness as both method and fruit of realization, offering an image of enlightened activity that meets suffering with skillful presence.

Concluding the anthology, Goddard assembles these diverse sources to reveal a coherent arc across Buddhist traditions. The presentation begins with the diagnosis of suffering and a practical path, expands into Mahayana visions of emptiness and universal compassion, and culminates in concise teachings that urge direct insight here and now. By arranging early, philosophical, devotional, and meditative materials together, the book conveys both continuity and plurality, showing distinct skillful means addressing varied capacities. Its central message is consistent: freedom arises through ethical living, disciplined attention, and wisdom that lets go of clinging, flowering in compassionate activity for the benefit of all.
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    A Buddhist Bible is not a narrative set in a single locale but an anthology whose textual horizons span ancient India, medieval China, and early medieval Japan, compiled in the United States during the early 1930s. Its “setting” is therefore twofold: the original milieux of the sutras and treatises it collects—monastic India of the 5th–2nd centuries BCE, Tang China (7th–9th centuries), and Kamakura Japan (12th–13th centuries)—and the Depression-era American religious landscape in which Dwight Goddard (1861–1939) edited and published it (first edition 1932; revised 1938). Goddard, working largely from New England, presented Mahayana and Chan/Zen sources to a U.S. audience searching for spiritual alternatives amid economic crisis and cultural change.

Historically, the anthology’s earliest materials point back to the life of Siddhartha Gautama, the Buddha (ca. 5th century BCE), and the consolidation of the sangha in the Gangetic plain. Post-parinirvana councils—traditionally at Rajgir and Vaishali—organized doctrine, while Emperor Ashoka (r. ca. 268–232 BCE) sponsored the Third Council at Pataliputra and missions to Sri Lanka, Gandhara, and beyond. These events established Buddhism’s ethical and monastic frameworks and catalyzed its geographic spread. A Buddhist Bible mirrors this formative era by including core teachings and emphasizing the continuity from early doctrine to later Mahayana developments, situating later East Asian texts against the backdrop of Ashokan cosmopolitanism and pan-Indic dissemination.

The transmission of Buddhism along the Silk Roads under the Kushans and later Chinese dynasties profoundly shaped the anthology’s sources. In the 2nd century CE, translators like Lokakṣema rendered Mahayana sutras into Chinese at Luoyang, while the great translator Kumārajīva (arrived at Chang’an in 401 CE) standardized elegant Chinese versions of the Lotus, Vimalakīrti, and Diamond sutras. The pilgrim-scholar Xuanzang (629–645) returned to Tang China with texts and a Yogācāra synthesis. These translation enterprises created the textual canons from which Goddard drew. A Buddhist Bible’s selections depend on these Chinese recensions, reflecting the historic shift of Buddhism’s center of literary gravity to East Asia.

The Chan/Zen consolidation in Tang and Song China and the Kamakura religious transformations in Japan most decisively shaped A Buddhist Bible’s content and tone. In China, hagiographies of Bodhidharma (d. 532) and lineage narratives through Huike, Hongren, and the Sixth Patriarch Huineng (638–713) framed Chan’s rhetoric of sudden awakening. The Platform Sutra, associated with Huineng and compiled in 8th–9th centuries, articulated non-duality and direct insight outside textual exegesis. Linji Yixuan (d. 866) institutionalized a vigorous style of encounter dialogue that later informed Rinzai koan practice; the mid-9th-century persecution of Buddhism (845) forced Chan to streamline its institutions and teachings, contributing to later codifications in the Song (960–1279), such as the Blue Cliff Record and the proliferation of gong’an literature. Across the East China Sea, Japanese monks traveling to China reimported Zen and systematized it. Eisai (1141–1215) introduced Rinzai Zen to Japan in 1191, emphasizing disciplined meditation and monastic reform; Dōgen (1200–1253) founded Sōtō Zen after his 1227 journey, teaching shikantaza (“just sitting”) and meticulous monastic regulations in the Eiheiji lineage. Parallel Kamakura movements—Hōnen (1133–1212) and Shinran (1173–1263) in Pure Land, and Nichiren (1222–1282)—recast salvation and practice for a turbulent warrior society. Goddard’s anthology privileges Mahayana, Chan, and Zen voices—selections related to the Diamond, Heart, and Lankāvatāra sutras, the Platform Sutra, and Zen sermons—thus crystallizing the historical arc from Tang Chan experientialism through Kamakura institutionalization. By foregrounding these traditions, A Buddhist Bible embodies the East Asian synthesis of Indian Mahayana doctrine and Chinese-Japanese contemplative practices, the very synthesis produced by the centuries of monastic exchange, translation, and reform enumerated above.

Modern Buddhist reform in Japan after the Meiji Restoration (1868) also undergirds the book’s genealogy. The state’s early policies of shinbutsu bunri and waves of haibutsu kishaku pressured temples, spurring renewal and intellectual defense. Figures such as Shaku Sōen (1860–1919) brought Zen to international forums, and his student D.T. Suzuki (1870–1966) produced English-language studies and translations (including the Lankāvatāra Sutra, 1932). Goddard drew on, cited, and sometimes reprinted translations by contemporary scholars like Suzuki and Wong Mou-lam, aligning the anthology with Meiji-Taishō-era Buddhist modernism that framed Zen as rational, experiential, and compatible with global intellectual currents.

A crucial antecedent in North America was the 1893 World’s Parliament of Religions in Chicago, where Sōen Shaku and Anagarika Dharmapala presented Asian traditions to large U.S. audiences, complementing parallel currents like the Theosophical Society (founded 1875 in New York). At the same time, immigrant religious communities institutionalized Buddhism: the Buddhist Mission of North America (Jōdo Shinshū) formed in San Francisco in 1899, establishing temples across the West Coast. These events normalized public discourse about Buddhism. A Buddhist Bible capitalized on this groundwork, offering consolidated, canonical materials to readers acquainted with Buddhism by lectures, societies, and immigrant temple networks.

U.S.–Asia entanglements at the turn of the 20th century shaped Goddard’s personal trajectory and the book’s aims. The Boxer Uprising (1899–1901) exposed the tensions of missionary enterprise in China; Goddard, a former Christian missionary and engineer who spent time in China in the early 1900s, turned toward studying Buddhism with a sympathetic, reformist lens. Domestically, nativist policies like the Chinese Exclusion Act (1882) and the Immigration Act of 1924 curtailed Asian immigration, while the Great Depression (from 1929) intensified spiritual seeking. The 1931 Mukden Incident and war in East Asia shadowed U.S. perceptions. A Buddhist Bible responds by presenting Buddhism as a universal, ethical resource rather than a parochial “foreign” creed.

As a social and political critique, A Buddhist Bible challenges Protestant cultural hegemony and racialized gatekeeping in interwar America by granting authoritative voice to Asian scriptures and monastic teachers. Its emphasis on śūnyatā, compassion, and discipline implicitly opposes the era’s materialism, competitive individualism, and missionary paternalism. By centering Chinese and Japanese sources, it contests exclusionary immigration narratives and models cross-cultural reciprocity rather than imperial tutelage. The anthology treats enlightenment as accessible across class and nation, mirroring Kamakura and Chan reinterpretations of practice for laypeople, and thus critiques class-bound religiosity. In 1932, this was a quiet but pointed intervention into debates over modernity, empire, race, and moral order.



A Buddhist Bible
Main Table of Contents








Preface



History of Ch’an Buddhism Previous to the Times of Hui-neng (Wei-lang)



Self-realisation of Noble Wisdom



Preface



Introduction



Chapter I. Discrimination



Chapter II. False-Imagination and Knowledge of Appearances



Chapter III. Right Knowledge or Knowledge of Relations



Chapter IV. Perfect Knowledge, or Knowledge of Reality



Chapter V. The Mind System



Chapter VI. Transcendental Intelligence



Chapter VII. Self-Realisation



Chapter VIII. The Attainment of Self- Realisation



Chapter IX. The Fruit of Self- Realisation



Chapter X. Discipleship: Lineage of the Arhats



Chapter XI. Bodhisattvahood and Its Stages



Chapter XII. Tathagatahood Which Is Noble Wisdom



Chapter XIII. Nirvana



The Diamond Sutra



Preface



The Diamond Scripture (Vajracchedika Sutra)



Sutra of Transcendental Wisdom



Preface



Sutra of Transcendental Wisdom (Maha-prajna-paramita-hridaya)



Sutra of the Sixth Patriarch



Preface



Sutra Spoken by the Sixth Patriarch



Chapter I. Autobiography of Hui-Neng



Chapter II. Discourse on Prajna



Chapter III. Discourse on Dhyana and Samadhi



Chapter IV. Discourse on Repentance



Chapter V. Discourse on the Three-Bodies of Buddha



Chapter VI. Dialogues Suggested by Various Temperaments and Circumstances



Chapter VII. Sudden Enlightenment and Gradual Attainment



Chapter VIII. Royal Patronage



Chapter IX. Final Words and Death of the Patriarch



PREFACE


Table of Contents



Indian Types of ethical and philosophical Buddhism did not easily find acceptance in China; it took centuries of contact before a distinctively Chinese adaptation of Buddhism was effected that proved to be congenial to Chinese soil. This Chinese type of Buddhism is called Ch’an in China, and Zen in Japan, and Zen seems to be the more familiar name for it in America and Europe. Other sects have risen and decreased but they proved to be more or less exotic, they never became indigenous as did Zen. An exception may be suspected in the case of the Pure Land Sects, but it should be remembered that the Pure Land Sects developed from Zen and not independently.

To tell the story of this adaptation of the Indian type of Buddhism until it became fixed in the teachings of the Sixth Patriarch, is the purpose of this book. The main part of the book is given over to English Versions of the favorite scriptures of the Zen Sect. To this is added Historical and Literary Introductions and a few notes that seem to be called for to make certain phases of the Sutras more easily intelligible.

Let us recall the fact that the knowledge of Buddhism in America and Europe has all come within a hundred years. For seventy-five years of that time it was presented largely by Christian linguistic scholars who were more or less unconsciously prejudiced against it and who very imperfectly understood its deeper implications. It is only within the last twenty-five years that books written by competent and sympathetic Buddhist scholars have begun to appear. Moreover, knowledge of Buddhism has come at first through translations of Pali texts which represent an older and more primitive type of Buddhism. It is only recently that the great Sanskrit texts, revealing the later philosophical and metaphysical riches of the Mahayana type, have been translated and appreciated. Buddhism was represented by the earlier Christian scholars as being "atheistic" and "pessimistic," which a more sympathetic study of the Sanskrit texts has shown to be a misunderstanding and a misrepresentation. Surely, an eternal process based on unchanging law and leading to peace of mind and self-less compassion and the self-giving of Bodhisattvas and Buddhas, and the undifferentiated Love and Wisdom which is Buddhahood and Dharmakaya is far removed from "atheism"; and the "Blissful peace and cessation of change," and the self-realisation of Noble Wisdom, have nothing in common with "pessimism." But intelligent interest in Buddhism is increasing and the old time question, that used to be the only question, "What is Buddhism?" is giving way to a new question, "What type of Buddhism is best adapted to meet modern questions and modern problems?" To answer these questions is this book presented.

Ch’an Buddhism in China and Korea and Zen in Japan, for a thousand years, have been powerful in moulding the spiritual, ethical and cultural life of great nations. Today, when Christianity seems to be slipping, it is the most promising of all the great religions to meet the problems of European civilisation which to thinking people are increasingly forboding. Zen Buddhism, with its emphasis on mind-control, its dispassionate rationality, its cheerful industry, not for profit but for service, its simple-hearted love for all animate life, its restraint of desire in all its subtil manifestations, its subjection of desire to wisdom and kindness, its practical and efficient rule of life, its patient acceptance of karma and reincarnation, and its actual foretaste of the blissful peace of Nirvana, all mark it out as being competent to meet the problems of this materialistic and acquisitive age.

*

The original texts of these Scriptures are very corrupt, disorderly, loaded with accretions and, in places very obscure. The purpose of the present Versions is to provide an easier and more inspiring reading. For scholarly study students are expected to refer to the more precise translations of linguists.

The rules that have been followed in preparing these Versions are as follows:

To omit all matter not bearing directly upon the theme of the Sutra.

To arrange into a more orderly sequence.

To interweave and condense cognate teachings.

To interpret obscure words and teachings.

The need. for this course will be apparent to any earnest minded person who goes to the Scripture for spiritual guidance, inspiration and comfort.

In the Sutras there are certain Sanskrit words that are of great importance to the understanding of the teaching that are difficult to translate in single words. It seems advisable to speak about them at this time.

DHARMA: Law, Truth. Specifically Dharma has come to be used for the Buddha's teaching as a whole, and also as Truth in its universal aspect.

DHARMAKAYA: Truth-body, Truth-principle, Truth-essence. It is used synonymously with such terms as: Buddhahood, Tathagatahood, Nirvana, Noble Wisdom, Universal or Divine Mind, to refer to Ultimate Reality as being universal, undifferentiated, harmonious, inscrutable.

BUDDHA: The Perfectly Enlightened One; the One who has fully attained the goal of spiritual unification.

TATHAGATA: The One who has "thus come." It is used synonymously with Buddha to express the highest personification of Reality. The two terms may be differentiated in the sense that Buddha is the "ingoing" aspect of spiritual attainment, while Tathagata is the "forth-going" aspect of spiritual self-giving and service, both being manifestations of Dharmakaya.

PRAJNA: the active aspect of Dharmakaya; Ultimate Principle of unified Love and Wisdom. It is commonly translated Wisdom but it means far more than that as it includes both the differentiating principle of intellection and the integrating principle of Love. In significance it resembles the Chinese Tao.

ARYA-PRAJNA: Noble Wisdom, synonymous with all other terms denoting Ultimate Reality.

TATHAGATA-GARBHA: The Womb from which emerge all manifestations and all individuations. It is used synonymously with Universal or Divine Mind. Dharmakaya refers to the universal, or pure essence, or "such-ness" of Reality, in contrast to the transformations of the Tathagata.

ALAYA-VIJNANA: Universal, or Divine Mind, or all-conserving Mind. It is used synonymously with Tathagata-garbha and Noble Wisdom.

ARYA-JNANA: that which transcends knowledge, or Transcendental Intelligence. It is used synonymously with Arya-prajna, but signifies the realisation-aspect of Noble Wisdom.

BODHI: is the wisdom content of Prajna.

KARUNA: is the love or compassion content of Prajna.

JNANA: is the knowledge, or cognition, or thinking content of Prajna.

MANAS: the intuitive mind; the connecting link between Universal Mind and the individual, or conscious, or discriminating, mind.

MANO-VIJNANA: the conscious, perceiving, discriminating, thinking, intellectual, mind.

VIJNANA: the principle of discrimination; the sense-minds.

CITTA: mind in general.

DWIGHT GODDARD.

Thetford, Vermont, U. S. A.

  1932.
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The Traffic between India and China in very early times was very considerable in spite of the tremendous difficulties and dangers of the passes over the high Himalayas, the Tibetan deserts and the appalling wastes and tempests of the Southern seas. But in spite of the difficulties intimations of Buddhism began to percolate into China certainly as early as the First Century before the Christian Era and by the First Century after eminent Indian scholars were finding it worth their trouble to make the arduous journey for the sake of the welcome and the honor they received at the Imperial Court and by the literati, so that by the Second Century Buddhist scriptures were being rapidly translated into Chinese.

The Chinese while being notably intellectual were not especially philosophical or religiously minded. They were a practical people and their culture was largely given up to ethics, history, poetry and art. The exuberant imagery, subtle symbolism, erudite philosophy, and deep psychological insight of the Mahayana Buddhist Scriptures came as an intellectual revelation to Chinese scholars and was everywhere received with scholarly enthusiasm. For five hundred years this went on with increasing momentum but. with very little adaptation and change to make it more in line with Chinese mentality and racial habits of thought and national customs. To be sure it had found a certain affinity with Confucian scholarship and ethical idealism, and with Taoist mysticism and naturalistic iconoclasm. All the outstanding Buddhist leaders were Indian born and educated and it was an Indian type of Buddhism that was being pressed upon the Chinese converts; it was Indian philosophy that was being studied and Indian ways of meditation that were being practiced; Buddhism was still a foreign cult. It was not until the Fourth Century that signs of the birth and development of a Chinese type of Buddhism began to be apparent.

When Buddhism reached China it found two main currents of cultural conditions with which it had to contend and make terms, namely, Confucianism and Taoism, neither of which, strictly speaking, were religions. The teachings of Confucius were intellectual and were almost wholly devoted to inculcating habits of ethical idealism among all classes of people. By its presentation of an ideal "superior man" and its emphasis on "propriety" and "obedience" it appealed principally to the educated and official classes and tended to conservatism and the perpetuation of ancient customs and intellectual ideas. It was an admirable culture that resulted in a high type of social ethics and customs second to none even today. It was no mean protagonist for Buddhism to meet, but it had little in common with the rationalistic and disciplinary and self-less ideals of Buddhism. It tended to individual pride of intellect and averice for position and power, while effecting at the same time ideals of a noble and courteous social structure. Buddhism tended toward mind-control; Confucianism tended toward mind culture; Buddhism was revolutionary and iconoclastic; Confucianism was conservative and inert.

As we have said, at first Confucianists welcomed the amazing and abounding philosophy and metaphysics and psychology of Indian Buddhism, but later they came to realise that ultimately it would undermine the foundations of Confucianism. In its distrust of Buddhism during the centuries from the Sixth to the Ninth it inspired wave after wave of nationalistic persecution. It was not until the Eighth and Ninth centuries that it came to appreciate the good qualities of Buddhism and learned not only to tolerate it but also to accept it as supplying those mystical elements which the human heart craves and which in its own teachings were entirely lacking.

The teachings of Taoism on the other hand had many things in common with Buddhism; it can be truly said that Laotsu by his doctrines of Tao and Wu-wei had prepared the way and made ready a welcome for the coming of Buddhism. Nevertheless, there was something in the easy-going laissez-faire naturalism of Laotsu that was diametrically opposed to the austere restraint and discipline of Buddhism. They both loved the quiet of solitude, but the Taoist sage wanted a little congenial company with whom to play checkers and drink wine and quote poetry; while the Buddhist saint sought real solitude that he might be less hindered in his strenuous concentration of mind in the attainment of a self-realisation of ultimate truth.

The doctrines of Tao and Buddha could be harmonised without strain in both their active aspect and their essence of mingled wisdom and beneficence. As the Sanskrit terms of Indian Buddhism slowly gave way to Chinese, the term Tao was freely used for Buddhahood both by itself and in many compounds; in fact at one time it looked as though the term Tao would almost entirely displace the Sanskrit term of Buddha. If a distinction is made in the meaning content of the two terms perhaps the term Buddha came to have a more static significance colored as it was by the conception of the Buddha in samadhi with all its realisation of blissful peace and equanimity; while Tao always carried a significance of dynamic activity. The words Tao and Buddha are often used almost synonymously, but still there remains a shade of distinction between the active and passive sides of reality. One of the early Ch’an Masters said: "Buddha is Tao, Tao is dhyana.[1q]" The common use of Tao in Buddhist names is also very significant.

To illustrate this free use of Tao by the Ch’an Masters, let me quote a strictly Buddhist production written by Rinsai which is much admired even down to today. It was given to me by my own Master as part of his instruction.

"Buddha-nature is the symbol of purity;

  Dharma-mind is the symbol of enlightenment;

  The Tao is the Way of unobstructed truth.

In essence these three are truly One,

  But by themselves they are merely words.

  The mind of the Tao-man should be pure, enlightened and free."

Originally Laotsu had a conception of the value of mind-concentration as an intuitive method of arriving at a self-realisation of reality, but in Taoism it had become buried under a burden of self-induced trance and vision and revelation as a guide for the attainment of success and good luck. Nevertheless, there was an underlying similarity or affinity between the conceptions of the value of concentration of mind in both Buddhism and Taoism.

When Buddhism came to China it most decidedly had to make terms with Taoism, for while Confucianism was the cult of the literati, Taoism was the faith of the common people. Taoism was indigenous and while the teachings of Laotsu had been atheistic and sensible, in the course of a thousand years Taoism had taken up into itself the crude animism of a great racial inheritance to make it most decidedly spiritistic and superstitious and geomantic.

Moreover there was the Taoist doctrine of Wu-wei. Wu-wei can be translated, "non-assertion." In Taoism it generally carries the meaning of the acceptance of Tao as being infinitely wise and beneficent and powerful, and therefore Taoism emphasises the futility of Interfering with the cosmic currents, and the wisdom of falling in with the natural unfoldment of the Tao in both nature and human affairs. To Taoists, the human interference either by force or legislation or culture with the course of nature is looked upon as the height of foolishness. To take things as they are and as they come is the teaching of Taoist wisdom. In one sense this is what Buddhism by its doctrine of "patient acceptance" teaches, but in another sense, Buddhism is quite opposed to any lazy inertness in meeting the difficulties of life. While Buddhism teaches the patient acceptance of the results of old karma, it also teaches that good karma is to be attained by the disciplined restrain of desire, habits of clear thinking, the extinction of egoism, and concentrated meditation, thus making a rational interference with the course of nature which if yielded to would result in suffering, the course of wisdom.

Another circumstance that tended undoubtedly to the yielding of Buddhism to Taoist influences in these early days was to escape the virulence of the nationalistic persecutions which were fomented by Confucianists and which for two hundred years were directed against all forms of Buddhism as being a foreign religion prejudicial to the welfare of the state. This persecution was largely escaped as Buddhism became disguised as a form of Taoism. And often it was not so much a disguise as it was the real thing. For instance, in the case of Hsuanchien who is usually reckoned as a Ch’an Buddhist of a rather extreme type, he is reported to have said to his disciples:

"Here there is no Buddha, nor Patriarch. Bodhidharma was only an old bearded barbarian. The Bodhisattvas are only dung-heap coolies. Nirvana and bodhi are dead stumps to tie your donkey to. The twelve divisions of the Tripitika are only lists of ghosts and sheets of paper fit only to wipe the puss from your skin. And all your four merits and ten stages are mere ghosts lingering in their decaying graves. Can these have any thing to do with your salvation?"

Of course such words as these must not be taken too literally for the literature of Ch’an Buddhism abounds with the most extravagant and seemingly foolish remarks of the Masters that to be understood and make sense of must be considered intuitively rather than logically. But they all go to show how serious and deep was the reaction between Buddhism and Taoism in those early centuries. At this distance of time it is hard to realise how difficult was the process toward adjustment between these two cults that had so much that was similar. For a century it was a question whether the result would be Taoism as modified by Buddhism, or Buddhism modified by Taoism. Most fortunately it proved to be the latter. Even down to day Taoist temples and Taoist monks are often indistinguishable from Buddhist temples. In 1927 the writer visited a Taoist friend at his hermitage-temple just outside of Nanking; it was arranged and decorated precisely like a Buddhist temple, had a Buddhist image of Amida, but when we left, the Taoist monk gave us as a parting gift, a copy of Laotsu's Tao Teh King. In Henri Borel's well known essays 1 dealing with Laotzu's philosophy, his Taoist monk gives to his parting guest a beautiful image of Kwanon and in the essays themselves it is hard to say whether they are more Taoist or Buddhist.

Dr. Hu-shih, the eminent Chinese philosopher and. historian in a tentative and as yet unpublished study of this very subject and period, speaks of this reaction as "a revolt of Taoism against Buddhism"; while Dr. Daisetz Suzuki, the equally eminent authority of Zen Buddhism, speaks of it as the natural evolution of Buddhism under Taoist conditions. Of the two it would seem as though Dr. Suzuki was the nearer right, but in either case the result was the same: the development of a type of Buddhism that was free from the extravagancies of Indian philosophising and intellectual inertia and sentimental personalisations, and true to the original commonsense practicality of Shakyamuni.

By the Fourth Century most of the outstanding Mahayana scriptures had been translated into Chinese. Among them were many books about the Indian yoga practices of breathing and other methods for the attainment of mind-control and concentrated meditation, that made up the Indian practice of Dhyana. The Chinese were a practically minded people and had never cared very much for philosophy and metaphysics; being intellectual they were amazed and excited by the elaborate metaphysics and exuberant literature of the Mahayana, but they were more particularly attracted to the practical systems of dhyana that promised tangible results of enlightenment and ecstasy and blissful peace that could be tested and evaluated. It naturally came about, therefore, that the first serious popular acceptance of Buddhism was in the practice of Dhyana, and as the most popular subject for meditation and concentration was the Divine Name, with its promise of re-birth in the Pure Land, the later sects that go under that name, on the surface, appear to have a certain claim to priority. But it is a question whether this earliest acceptance can rightly be called a "salvation by faith" type of Buddhism, for its emphasis on dhyana practice would mark it as a "meditation" type. Much depends on whether the phrase, "Na-moo-mit-t’o-fu" was used in those early days as a subject for meditation and concentration, or as a mantra with magic working powers. Dr. Suzuki has discussed this question at length in his Essays in Zen Buddhism, Second Series, where it can be studied to advantage.

The first name that emerges in this connection is Tao-an ( -385). He was a notable monk, learned in both Confucian and Taoist lore and books of his are still extant dealing with these yoga practices of dhyana and commenting upon them. It is easy to see from them that he looked upon these Indian practices as good working methods for attaining Taoist ideals of non-activity and non-desire.

Tao-an left a disciple, Hui-yuan (333-416), who was also a great scholar and learned in Taoist mysticism. He is most remembered as the founder of a Buddhist center or fraternity near Kuling, known as the White Lotus Society, whose characteristic was their concentration on the Divine Name, in consequence of which he is commonly looked upon as the founder of the Pure Land Sects of China and Japan. But history shows that he was more interested in the serious practise of dhyana and to him the repetition of the Divine Name was the best method for attaining concentration of mind. There was nothing new in the practice of dhyana; it had existed in India for a millennium and was taken over by Shakyamuni and given a new content of meaning as the Eighth Stage of his Noble Path. As it appeared in China it was at first largely a practise of Indian yoga methods as an aid to meditation but it had degenerated into a popular and easy going "still-sitting" and a lazy habit of thinking. The characteristic that now began to emerge in the teachings and interest of Tao-an and Hui-yuan was the more definite focussing of mind and its more energetic character.

After Hui-yuan there came into prominence one of his disciples, Tao-seng ( -434), who with his disciple, Tao-you, developed the doctrine of "Sudden Awakening," as against the almost universal belief in the "Gradual Attainment," that thereafter entered into Chinese Buddhism to condition its distinctive characteristic. By this teaching the old conception of the gradual attainment of Buddhahood through myriads of kotis of re-births was challenged and in its place was offered, through the right concentration of dhyana, the possibility of sudden and perfect enlightenment. The Chinese Ch’an Buddhism that came to monopolise the religious field was the mingling of these two distinctively Chinese elements: A more strenuous dhyana, and the possibility of a sudden awakening and attainment of enlightenment, with the Indian philosophy of the Mahayana.

The next outstanding name, and the one to whom is usually given the chief credit for being the founder of Ch’an Buddhism in China, is Bodhidharma. He was an Indian monk of princely family who must have arrived in South China about 470 A.D., and who lived and travelled in China for fifty years until about 520. This length of stay in China is much longer than is usually given but it appears to be necessary to account for all that is recorded concerning him. He must have been a most extraordinary man, a great personality, stubborn, taciturn, gruff and positive, but withal, honest, straightforward and clear minded. There are two incidents in his life that will bear repeating. Emperor Wu of Liang was very favorably inclined toward Buddhism; he founded temples, supported monks, and translated scriptures, but when he asked Bodhidharma during an interview what credit he had earned, the gruff old monk replied, "None whatever, your majesty." To the question, "What is the first principle of the holy doctrine?" Bodhidharma replied, "Vast emptiness, and there is nothing in it to be called 'holy,' Sire."

"Who is it, then, that confronts me?" asked the Emperor.

"I do not know, Your Majesty."

There is a famous poem that refers to the above incident, that has for these present times a deep significance:

"I don't know," replied Bodhidharma,

  Baffled by the classical speech of the Imperial Court;

  But if the Emperor had been a man of insight and spirit

  He would have chased after Bodhidharma,

  Over the desert sand to Tien-mu."

Bodhidharma, finding in the North no interest in his presentation of Buddhism, returned to the South and shut himself in his own monastery of Shao-lin, to which few disciples ever came and where, tradition says, he practised for nine years a kind of concentrative dhyana that came to be called, "wall gazing." It consisted in an honest and earnest effort to definitely realise the oneness of one's true Buddha-nature with Universal Buddhahood, by the single method of mind-concentration on Mind-essence. To Bodhidharma, books, logical ideas, study, ritual, worship were useless; only simple but "seeking" and tireless "wall-gazing" was sufficient. All distinctions of self and not-self, comfort or discomfort, joy or suffering, desire or aversion, success or failure, and mental discrimination of all kinds must be ignored and left behind, in the sole effort to merge oneself with Mind-essence which alone is reality, Inasmuch as one's own inner conscience is Mind-essence, why seek for it elsewhere? This "treasure of the heart" is the only Buddha there ever was, or is, or ever will be. "There is no Buddha but your own. thoughts. Buddha is Tao. Tao is dhyana. Dhyana cannot be understood by the definitions of the wise. Dhyana is a man's successful seeing into his own fundamental nature." "I have come from India
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