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INTRODUCTION

Bhikshu Sangharakshita delivered a series of lectures

under the auspices of the Indian Institute of World Culture

in July 1954, Four of thess lectures were published in a
volume under the title 4 Swurvey of Buddhism, a second
edition of which is in preparation. At the same time
Bhikshu Sangharakshita delivered a fifth lecture on
“ Paradox aud Poetry in ‘ The Voice of the Silence.””  This
lecture, fully revised by the learned author, is here
presented for the use of all who are interested in the
Mahayana tradition concerning the Path of the higher life,

“The Voice of the Silence” has a universal message,
Compassion Absolute, abont which Bhikshu Sangharakshita
writes, is the great archetypal virtue, the mother of all
Paramitas.

The lecturer, Bhikshu Sangharakshita, is an Englishman,
born in Londos in 1925. When fourteen years old he read
the two volumes of the world-famous Fsis Unveiled, by
H. P. Blavatsky: he writes: “ It Liberated me from the
honds of dogmatic Christianity, and though I pever became
a theosophist, T am deeply sympathetic to certain aspects
of the Theosophical Movemeni, though frankly speaking 1
regard some of the later developments as deviations,” He
visited Malaya, Ceyion and South India, reached North
India in 1949 and received the lower ordination { pabbagja)
in Kusinara., In November 19350 he received the higher
ordination { wpasampada } at Sarnath. He has studied Pali
and is well versed in the Hterature of both the Hinayana
and the Mahayana Schools of Buddhism. He founded the
Young Men's Buddhbist Association at Kalimpong in 1g50,

The ¢arnest student of The Voice of the Silence and the
sincere praciitioner of the Golden Precepts of that book will
find in this lecture many valuable ideas not only of
metaphysical theory but also of gpiritual practice.

Tae PUBLISHERS



PARADOX AND POETRY IN
«THE VOICE OF THE SILENCE *

Bupnasy canonieal liferature, which subsists not merely
in volumes but in libraries, falls quite naturally into tweo
main groups, each possessing eertain distinctive feabures.
The sufras, as the works comprizing the first and more
important group are designated, purport io be discourses
delivered by the Lord Buddha Himself or, in a few cases,
thoge given by Arahant and Bodhisativa disciples speaking
cither with His approval or under His inspiration, The
sastras, the works comprizing the second group, are treatises
composed by the greai acaryas, founders and exponents of
the vsrious Buddhist schools, in order to elucidaie and
systematize the teachings of a particular sutra or group of
subras. The distinctive features of these two. groups of
works, which we have differentiated at length elsewhers!
will for vur present purpose be sufficiently indicated by say-
ing that whereas the method of the sufras is direct and
intuitional, aiming ai spirifual awakening rather than intel-
legtual conviction, that of the sasiras is definitely more
discursive and logical. .

The Voice of the Silence, though # does not claim to be
the utterance of a Buddha, 18 nevertheless skin to the sufre
rather than io the sastra group of texts. Like the longer
and more celebrated discourses, it seéks more to ingpire
than to instruet, appeals to the heart rather than to the
head. To make use of De Quincey’s elassification, it belongs
not to the literature of imformation, the purpese of which
is to sugment knowledge, but to the Hierature of power,
the aim of whish s o move. 8o important is a clear under-
standing of the difference not merely between the kinds of
offect, they are ealculated to produce and the organs upen
which they are intended to act, that, according to The
Voice of the Silence itself, the disciple at the very oulset
of his quest is admonished, “Leamn above all fo separate

3 A Survey of Buddhism, pp. 31720
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Head-learning from Soul-wisdom, the “Eye” from the
“Heart! dootrine” 2 By Head- }ea,rnmg is meant, of couzse,
1 memiy m%@llcctual understarzdmg of spiritual tml,i;s Not
that! sdeh an ‘understanding is ‘deprecated, much less still
condemned: the Master simply insists on the necessity of
yéeognizing its limifetions, a: task ‘which mogt peoples
even: religious people-vseem 1o find extremely hard: Soul
wisdom ‘on the other hand sigpifies what the Prajnapara-
mita corpus of sutras calls simply prajna, Wisdom, and the
Lankavatara’ Sutry aryajnene, Noble Knowledge, a purely
transeendentsl’ faculty for the apprehension of spiritual
truths which, when fully developed; is identical with the
Boelhi or Enlighfenment of a Buddha. Just as it is the func-
tion of the “Iye” doctrine of the sasiras to impart Head-
fearning; so-ib-is the funetion of the “Heart”. doctrine of
the sutras to stimulaie the development of Soul-wisdom:
We'are ‘nob 0 suppose, however, that there are two doe-
trines; in: the sense’ of® fwo different bodies of feachings:
it-is’n question of a difference of aftitude, of approach.

Tnasmuch a8 ib eonforms fo the sufra rather than io the

sastra type of Lterature, The Voice of the Silence seeks to
awaker Wisdom by appealing to the heart—not a physical
grgan but & transcendental faculiy--and by encouraging
the disciple to adopt an attitude in which the zntel%ectuai
will be subordinsted to the spuzfu&l

v How 'does i do this? - : '

+ Buddhism, it is well known, upholds the equal validity
ofiireason (anumang) and experience (pratyaksha). The
latteriig fwofold, vonsisting on the one hand of the contach
of ‘the five sense-organs and the mind (regarded as merely
4 mixth' sense)  with their respective objects, and on the
other of the various levels of dhyane or samadhy wherein,
thotgh consciousness is intensified, the senses and the mind
no longer function:"This second type of experience is itself
subject to further sub-division. If the objeet of the dhyana
oF ‘mm‘iadﬁ?;is, tﬁough'gm}d {kusala); still mundane {lau-
ktka) the experlen{*e tteelf, despite the fact that it %ran«

e |

4 I’ 29. Al references are to the verbatim reprint published by,

Theoasophy Co. (India) Private Ltd., 40, New Marine Lines, Bombay 1.
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seends the physical and mental levels, is necessarily mun-
dane too, and as such incapable of directly eonducing to
liberation {moksha). If the object of the dhyane or sama-
dhi i transcendental (lokuifara) the dhyana or samadhi
iz also transeendental and Ha development therefore equi-
valent to the atiainment of a stage of the Transoendental
Path leading direetly to Nirvana.

“This distinetion between the two fypes of meditationsl
experience, one mundane the other transcendental, is of the
ubinost importance, and had it been more widely known and
uhcompromisingly insisted upon the world would have been
less ot the mercy of teachings which, though elaiming to
issue from the Absolute, in fact proeceded only from the
upper reaches of the phenomenal. Whether transcendental
of mundane, however, samaedhi in the full sense involves
not only a holding of the senses in abeyanee but also a
complete suspension of mental activity, and it is perhaps
$his very fact which, by acling as an oceasion for a misap-
plication of the principle of the Hentily of indiscernibles;
has been chiefly responsible for the eonfusion of these two
radically different modes of experience. ' '

Binee in samadhi the mind is transeended it follows that
the various functions of the mind, sush as perception,
memoty and ratioeination, are transeended too. Conse-
quently the possibility of giving ‘an aecount of semadhi, in
terms of the coneepts which the mind has ‘either generalized
from sense-impressions or evolved spider-like from its own
entrails, iz by the very nature of the meditational experi-
ence precluded. The superconseious, as the mystics of all
religions have insisted, is beyond reason. This does not
mean that it eontradicts reason. For it éould eonbradict
reason’ only i they oceupled a common level, if it diverged
from reason as it were on the horizontal plane, instead of
being separated from if, as with the mundane samadhi,
vertieally, or as with the franscendental samadhi by the
sbropt disappearance of the latter into a “fourth” dimen-
gion which, since 1§ is transcendental hence absolute, stands
in no relation to reason st all, Only reason can contradich
reason, In fact, as Nagarjuna and hig followers maintained,

i
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reason i inherently self-contradictory. We should there-
fore be on our guasrd against the very comamon error of
assuming that by the mystical is meant anything irrational
and ilogical. As T, 8. Hhot sardonically remarks, before
one ean go beyond the intelleed one must have an inteliect.

But meanwhile the problems of commusnicstion remains,
How is it possible to convey the nature of sgmadhi to one
who has no personal experience of it when language, the
main vehicle of communication, is derived from those very
levels of experience which samadhs transcends? Certain Zen
masgters, of course, solve the problem in their own way by
endeavouring to dispense with language saltogether. The
traditional Buddhisgt solution of the problem is much less
drastic, One group of sufras, of which those constituting the
Prajnaparamite corpus are the most prominent, places its
reliance mainly on the method of systematic paradox,
Ancther group, which includes the Saddherma Pundarika
and the Larger and Smaller Subhavati-vyuha Sufras, has
reeourse to poetry, especially in the highly developed form
of cosmic myth?® The Voice of the Sience is probably
uniqize in making use of a combination of both methods,
& prosedure which no doubd has much te do with the extrs-
ordinary effectivencss of this lidile freatise in awakening
the dormant Soul-wisdom of the qualified disciple: Before
proceeding to iHustrate this thesis with examples from the
text Hsell it will be necessary for us fo ftry fo gain a
clearer understanding of the nature of both paradox and
poelry.

A parsdox has been facetiously defined as a truth stand-
ing on itg head to attraelt attention. As far as it goes fhe
definition iz not a bad one, for in Hs own way ¥ does
attermpt to bring out two highly relevant points: firstly;
that a paradox involves s contradiction and, secondly, tha$
it contains an element of truth. Tn the case of & paradox
in the merely rhetorical sense of the ferm the eontradiction
is only appsrent and the truth which it is intended to em-
phasize quite capable of being stated logically: the para-
doxieal forma iz no more than s literary brick $o exeite

t 4 Supvey of Buddhism, pp. 348-04. X
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sttention. The paradoxes of the Buddhist seriptures, how-
ever, are what may be termed paradoxes per se; the eon-
tradictions they involve are real econtradietions, and the
fruths which, through those contradistions, they. tryito
convey, or better to indicate, are fruths not susceptible to
logieal analysis. Buddhist paradox, in other words, is an
attempt fo express in ferms of logical eontradiction that
which franscends logic. Exactly how this is done cannet
be understeod without at feast passmg reference 0. the
so-oalled Laws of Thought. i

- Aceording to the first of Zhese i,he Taw cf Identity, A
is A, which means that it eannot be nof-A, or that a thing
is identical with itself, The second law, the Law of Con.
tradiction, states that A s not not-A. The third, the Law
of Excluded Middie, states that A either i3 or is not B;
meaning that between two contradictory statements thers
is no middie ground, so that if one is denied the other must
be affirmed, These laws or prineiples of thought constitute;
at least in theory, the uliimate foundation not only of
ail philogophy bub of every field -of human achievement
in the development of which reason has played a part, and
to deny them at that level would produee on cavzhza’man
and culture an effect comparable to that of a violent parth-
quake upon a town. So disastrous s denial as this is never
conteinpiated, of course, by the genuine mystics  {who
usually display sterling common sense in their at’eztnde fo
the affairs of everyday. life) for, ag the Mahayana so ‘em-
phatically maintains, the absolute truth is not to be reahzed
exoept in.dependence on the relative truth. But: whatever
their other differences may be probably all mysties without
exception refuse to commit what would be for them the ele~
mentary mistake of trying to abide by the La’ws of Thnght
when speaking of those things which transcenci Togié becausd
they transeend the rational mind. Spiritual experierice, they
unanimously insist, is as it were 'tizree-dimensionai the
intellect two-dimensional. Hven as a number of “contra
dictory” projections of a portion of the globe can give us
when. eompared, a more adequate idea of s frue .size,
shape and contours than only one, so & statement which
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involves a logical contradietion stands a better chanee of
heing able to describe the contend of the dhyanu-samadhi
experience than one which is logically self-consistent.
For this reason do the religious geniuses of all timey and
ages, attempting to deseribe the indescribabie, spesk of
the dark light, the dazzling darkness, the nothing which is
everything, the voidness which is full. Henee, admonishing
the spiritual agpirant, do they urge him to lose his life
in order to find it. In all these paradoxes, though, expres-
sive and effective as they sre, lurks still some residue of
the merely literary and rhetorical. Only in the Buddhist
sutras, perhaps, especially in those of the Prajnaparamita
corpus, ean we find the paradox of unmitigated logical
contradiction in all its glory employed on a grand scale
10 express the experiences not merely of mzznd&ne samadhi
but of the franseendental.
Says the Vajrachhedika Sutra, deseribing the atfitade to
be developed by the Bodhisattva:— - '
One who has set out on the career of a Redhisativa should
reflect In such a2 wiser “As many beings ad thére are in the
universeé of beings, comprebended under the fermm “beings,--egg-
. bern, or born from a womb, or meisture born, or miracuiously
 born, with or without form, with perception, without perception,
with neither perception nor non-perception,—as far as any con-
ceivable universe of beinps i5 conceived; all these I should lead
" to Nirvana, inte the realm of Nirdana which Igaves nothing behind.
Bat, -although- innumerable beings have thus been led to Nirvans,
no being at afl has been led fo Nirvana. And why? If in & Bodhi-
sativa the perception of a “being” should iake place he would
not be cal]mi & “Bodh1~bcmg » He is not to be calied & “Roethi-
" baing” in whom the perception of & self should take place, or the
pefeeption of a being, cr the perceptm:; of a hvmg soul, or’ the
- perception’ of a person.t :
. ‘This- boldly paradoxical passage makes it cIoar that
since he has his being in 8 sphere describable only in terms
of logieal eontradiction the Bodhisattva, as he manifesty in
the world of the senses and the mind, is kimself a contra-
diction, & living paradex. T
Even move tersely explicative of the I’m;nammmztas

P

4 anmn Ccmzz, Seieo:gd Sawﬂgs fmm ﬁw Perfection of
Wisdom, Pe 79
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“logie. of contradictich” is a text -from the Saptasat%ka sm

which the Buddhs saysi— e
“Beings, beings,” (b Subbuti, as non- bemgs have the'y ‘beer tapght

{ by the Tathagata. Therefore are they cafled “beings™

Greater havoe ecould harfiiy be played wzfﬁ the Laws

of Thought than this!

The Voice of the Silence uses pamdax a8, a methoé of
awalkening Soul-wisdom in much the same way as the
Prajnaparamita, though of course it does not use it on
nearly so grand a scale. Even the title of these chosen: frag«-
ments from “The Book of the Golden Precepts” is; as a
moment's reflection will show, profoundly pam{ioxzsal Ii‘,
is as though the hand which franscribed them for the geod
of humanity, and dedicated them “To the Few,” had jwritten
in letters of fire above the sanctuary portal an awfai WaLT
ing that here was ground upon which the intellect couid not
tread, where only a chastened and sublimated splrituali;ng
tuition that worked not within the narrow. bounds of formal
logie could possibly hope fo gain admittance, May that
waming not go unheeded as we: attempt to brmg to. thq
surface a few of the pesrls of meaning. Whlch lie iud{im
in the abyss of this paradoxieal huxtaposifion of th{} can
tradictory terms “Voice” and “Silence”! . o .

Mme. Guyon, the great 17th cenbury Frenc%z mysfzv wha
was the friend and spiritual adviser of. I’en&lon, makes. a
{hstm{,twn which will be of use to us;in approaching qur
subject. There are, she . says, . four; Z:l_nds -of silence:, the
silence -of sound; the silence of desires; . the silence, of
thoughts, and the silence of the will. These are of course
ngb unknown to Buddhist tradzt.mn In the Samyutta-;
Nikaye of the Pali Sutta-Pitaka, for eXAmMpie; OnoUrs R
passage which makes it perfectly clear that the ariya-mong

“noble silence” -of the Buddhist {exts corresponds to
the third of Mme. Guyon’s four. silences (nct to the firet,
the silence of sound, as generally imagined). After relating
to the brethren how, when he was secluded and lving all
alone, there had .oceurred to him the- diseursive. thought,
“The Ariyan silence! they say, Now what; means this

5 Selected Savings, p. 105,
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Ariyan silence?” Moggallana the Great, one of the two
Chief Disciples of the Buddha, proceeds:——

Then, friends, 1 thus thought: “Hersin a brother, by the sup-
pression of discursive thought and investigation, enfers on and
abides in the Second France, a state of internal calm of heart,
concentrated on its object, free from discursive thought and in-
vestigation, horn of mental balance, a state of zest and ease. This
is valled fhe Arivan silencel

Here ariye-mona is plainly equated with the second
jhana {Ski. dhyana}, wherein, in eontradistinction to the
first jhana, there iz no discursive thought and investigation
(vitakka-vicara} bub only concentration (samadhi), zest
or joy (piti}, and happiness or ease {sulkha).

More germare to cur present enguiry, however, is the
fourth kind of silence, the silence of the will. By will Mme.
Guyon presumably understood self~will, that is to say, any
movemend of the soul that was not in accordance with the
will of God. 8o much must the will of the creafure be one
with that of the Creafor that, acearding to her doctrine of
disinterested love, the soul must love God even though he
decrees its damnation, Obviously the conception of will is
closely Hnked with that of self. In a sense they are correla-
tive, If the one is grossly conceived, the other will be grossiy
conceived foo; if subtly, with eorresponding subtlety, Im.
mured as she was within the Christian fradition, Mme.
Guyon, for all her acuteness, eould hardly be expected to
pereeive the finer shades of selfhood so palpable to Bud-
dhist eyes, long accustomed to the minubest psycho-spir.
itual analysis, Consequently her coneeption of self-will is
in comparison gross (fine as it may be In iHs immediate
Christian context), and her silence of the will not the
ultimate silence of the will. If Sunyata is described as the
absolute cessation of even the faintest vestige of self-con-
seiousness or ego-sense, however, and if from the cessation
of self-consciousness the cessation of self-will necessarily
follows, then obviously # should be possible to regard the
complete cessation of self-will as equivalent to the realiza-
tion of sunyota. Silence in its profoundest semse iz thus
Sunyate and Sunyafa is the Absolute Silence.

4 Some Sayings of the Buddha, p. 04.
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No less deep is the ultimate meaning of “Voiee” In
almost all religions and cultures the voice, speech or ubter-
ance of man, as he expresses his thought in words, has
been regarded as symbolizging the oreation of the world by
God, the mvolution of the spiritual into the material, the
manifestation of the Absolute as the relative. Sunyafa, the
witimate principle according to Buddhism, is not regarded
as exereizing creative funmetions: it is neither the First
Cause nor the exigtential ground of things, Bub it would
be & grave mistake to assume that it is therefore devoild
of a dynamic aspect. This dynamic aspeet is karung, com-
passion. According to the Mahayana School eompassion i8
much more than gan emotion. Three kinds of karuna are
distinguished. In the words of Henri de Lubac, who pmfers
to render karuna by “pity” e S

The first sort of pity hss as s ab}e‘ct the beings whe siiﬁ’iar';

CHois saltvelombang keruna-—the ordinary, inferior kind of pity,

tainted by the vulgar error of believing in the reality of living

. beings, The second sorf, which is higher, has as ifs object painful

-sensations themselves; this & dharmalambaﬂa karung Iphenomena,

including sensations, ave technically known as dharma 6 Buddhist

. philosophy}” and the persen who experiences it knows that beings

do not exist, bui only their Dharma [or constituent psycho-physi-

- ¢l phenowmenz], But this is still only an spproximation . to frue

knowledge, for the painful sensations do not exist jn or by them-
selves; and so this second sort of pity stifl involves smdya
{nesclence). There must therefore be a third kind of pity—upare
pity, the pity which has no object; analombaena kerung. A virtue
6 2l the highey, the more # I i this sense pure. Perfect: pity;
ideal pity—"the great pity"—will therefore arisp, net from . the
. love of creatures nor to put an end to saﬁering, but quite gratui.
o tcmsly, from the love of pity iHself. And, at this highest levei, _msz'

" as it s no longer directed towar(is any lzvmg being or any reaiity,

“so it 5 not the possession of any part:cular person‘ ’ i

1t is of this third kind of karwna that The Voice of the
Rilence itself speaks in the well known passage, “Compas-
sion is no attribute. It is the Law of Laws -etérnal Hars
mony,..." %z‘icﬂy Speaki'ng, Csmpassio'n in this sense 18

7 Additions Wlthm brackets are by the presant wrlter

"8 Aspects of Buddhism, 1053, P 40 ,HFNR‘.E nE Lusac dOE!S zzoi
reveal the source of this classification,

* Ibid, pp. 75-76. _ ' Cw




10

no more an aspect of Sunyate than it g an attribute of the
thinking, feeling self. To describe it as an aspect of Sunyate
means in effect fo assert that, unlike Sunyata, which pos-
sesses independent reality, Compassion possesses merely
dependent or derivative reality, which in Hurp implies the
assertion that it is not fully real. A number of Mahayana
texts  make it clear that Sunyata is as much sn aspect of
Koruna as Karuna 19 of Sunyafa. Tn fact in the Dharma-
kaya, or whole Body of Reality in the ultimate sense,
Sunyate and Karuna, the conditioned and the Unecondition-
ed, Semsera snd Nirvano—in {act sl possible pairs of
logically contradietory terms—are relajed in s mannet in-
coneeivable to the intelleet, so that the relation cannct be
described in terms of unity or of difference, nor vet in
terms of neither unity nor difference. Only from the purely
relative standpeint is it permissible to speak of Sunyata
manifesting as Karuna, or of one being static the other
dynamie, ag though they were two distinet or even distin.
giiishable entities. Both transcend the teach of logic. The
only way in which their relationship can be deseribed is by
gsome such paradoxical, that is fo say logically econtradic-
tory, expression as ‘“The Volee of the Silence” Spesking
aga;in'from the relative standpoint, i may be said that the
fact thai these’ precious fragments from ‘“The Boak of
the Golden Prc(‘epfs bear such a profoundly paradoxieal
title may bhe: taken as an indication that they emanate
from, and sare infended to help the disciple att&m to a
state beyond the power of reason to deseribe.

“The contents of The Voice of the Silence are, in parts, no
less paradoxzea] than is its title. Only two examples will be
given here, the reader, we believe, preferring to enjoy the
excitement of discovering and studying others for himself,

In Fragment T the neophyte is warned, “Thout canst net
travel on the Path until thou hast become that Path Hself™0
The path referred to is of course the spiritnal path. In all
religions, but perhaps most of all in Buddhism, where the
figure of The Way reigns supreme, iz the spiritual life
depicted as a progression through a series of stages—the

1 The Voice of the Silence, p. 14,
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first lying beneath one's feet the last glimmering hardly
discernible through the mists of the far distenceand the
spiritual aspirant as a pilgrim or traveller, While the
analogy has many advantages, as its world-wide popularity
attests, it i& by no means exempt from the danger that
dogs every metaphor employed %o elucidsie religious or
philosophical themes-the danger of being understood too
itterally and too logically, so that it becomes not the
stimulus of a gpiritual response but merely the starbting
point of a chain of deduetions. In the present cage, the
danger les in pushing the metaphor of the path so far as
to think that because, in actual faci, the path and the
traveller of the path are two different entities the spiritual
path and the spiritual aspirant are two differeni entities
too, From this there follows a conclusion diametrically
opposed to the fundawmental principles of Buddhism—-the
conclugion that just as the traveller, from the beginning fo
the end of his journcy, remains unchanged in reiation o
the portions of the road over which he fravels, so the self
or ego or principle of personal identity persists unchanged
as it passes through the succession of spiritual experiences
or stages mberealated between the mundane starting point
and the iranscendental goal Againgt this perfectly Iogical
but absolutely wrong deduction the paradoxical stalement
that, In reality, you cannct fravel on the Path until you
have become that Path iteelf launches a vigorous protest,

As all schools of Buddhism maintain, the idea of an un-
changing soul or self or atmaen dighinet from the various
mental processes is a delusion, in fact the greatest of all
deiusicns, so that only from the standpeiot of relative or
conventional truth is 15 possible even to speak of the attain-
ment of Nirvana by this or that person. Spiritual progress
consists not in the scquisition of spiritual attainments by
the ego as though they were & species of personal property
but in the attenuation of the ego, or rather of the false idea
of egohood, in such & way that from gross it becomes subtle,
from subtie more subtle s#ill, until in the end the aspirand
becomes as it were an lmpersonal stream of gpiritual energy
which, becoming progressively wider and deeper, eventually
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discovers that 13 coineides with the fathomiess occean of
Nirvana. By its paradoxical identificaiion of Path and
pilgrim The Voice of the Silence In effect reminds us that
just as the “individual” or “person” is merely s name for
certain psychosomatic states, so “Path” is no more than
& convenient designation for a succession of thoughts, words
and deeds oriented in the direetion of “Enlightenment.”
Whether at a higher or a lower level, there is in reality no
guestion of personal acquisition at all,

This links up wish the vitally important teaching, found
in Fragment 11, coneerning “The Fwo Paths” These are
the path of the Sraveka and the Pralyekbabuddha, on the
one hand, and that of the Bodbisativa on the other, In The
Voice of the Silence the first is called “The Open Path”
and “The Path of Liberation,” the second “The Seeret
Path,” “The Path of Henunciation,” and “The Path of
Woe” Aceording o the popular interpretation, the differ-
ence between the two paths s that while one aims at
individual emancipation the other aimg at universal eman-
cipation. Whereas the Sravaka is ¢onfeni to become an
Arahant, to gain Nirvana for himself alone, the Bodhisattva
is not satisfied unless he achieves Supreme Buddhahood,
for in this case he will be able to lead a muliitude of other
beings o Nirvana., But ag we have already pointed oud,
Nirvana iz not something that can be owned, either indivie
dually or collectively, The Bodhisattva's renunciation of
the Open Path, the path of personal ltberation, iy therefore
noh to be construed as meaning that this path represents
an acfually realizable possibility. What it means is that the
Bodhisativa regists the templation of thinking of Nirvana
a8 p personal acquisition, In Prajngparemite language, he
realizes that Nirvans is fo be attained by means of a non~
sitainment. With this lapse into paradox we remind our-
selves that, after all, of all methods of ghving expression fo
jrenscendental realifies that of logleal contradiction is
perhaps the safest and least open to misunderstanding. A
metaphor may be taken literally, a paradox never. With-
out some appreciation of the reason why The Voice of the
Silence gives so profoundly paradoxical a twist to the time-
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honoured figure of The Way we shall be able to understand
neither the message of this marvellously meaningful little
treatise nor the implications of the Bodhisattva Ideal,
Our second example of the use of paradox in The Voice
of the Silence is taken from the end of Fragment 111, where
the Bodhisattva, now on the threshold of E}nlzght;enment 8
told;—
. thou would'st be Tathagata, foilaw upon thy predecesaox’s
s{eps, resnain unselfish till the endless end”
~ This is profound doctrine, but we are not now concerned
with the passage as a whole bub only with the paraduxical
phrase with which it concludes. It is no mere coincidence
that the expression “the endless end” should have Jbeen
used in association with unselfishness of the most exalted
kind—the unselfishness of a Tathagata or Buddha,
Now there are some who understand Nirvana so _crudéiy
as to mmagine that it does in the gross literal sense stand
ab the end of the spiritual path, as it were waiting to be
reached or realized by the aspirant. Besides bringing
Nirvana, which is eternal (dhruva) in the sense that it
transcends time, within the time-series, such literal-minded-
ness in effect commits the far graver mistake of treating
Nirvana as though # could in reality be the object of
personal attainment and possession. As we have &ir{:&dy
shown at sufficient length in the case of the first paradox,
that of the Path, the Bodhisattva does not and eannop
treat Nirvana as & personal possession, for it is of his wery
essence 1o have transcended those false notions of absolnte
selfhood, of resal persenal identity, upon which the ides. of
possession is necessarily greunded Sinee he is incapable. of
thinking of Nirvana as a possession, or as being in the
ultimate sense an abtainment, the Bodhisattva eannot
regard 16 as in reality constituting the end of his earcer.
We do not wish 1o labour the point, for Lo those whe follow-
ed the previous paragraph with aflention i will already
be sufficiently obvious. The Voice of the Silence speaks of
“the endless end” for what is basicaily the sams. reasdn
fhat it speaks of the pilgrim beccmmg the Path. Adoptmg

np?s
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& shghtly different point of view, however, it may be said
by way of supplementary explanation that if, to speak in
acecordance with the relative truth, the atiainment of
Wisdom is the “end” of the Bodhisattva's career, that end
is “endless” because Wisdom is ultimately non-different
from Compassion which has for object the uninterrupbed
suceession of bivth, old age, disease and death in the
Samsara which, as a process, is without end. o
From paradoxes we pass o poetry. The poetry of The
Voice of the Silance is in places as beautiful as ibs para-
doxes sre startling. By poetry we do not mean verse, for
in their English dress, ab least, these inspired utterances
fail to observe the rules of classieal prosody. Bub what 1s
poetry? For the purposes of our presesnl diseussion~enough
ink has already been spilled In attempts to define the
indefinable—we shall take it that the essenve of poetry is
imagery. The poetic image, or more simply the image, is
defined as “anything conerete or abstract introduced figura-
tively to represent something which it strikingly resetnbles,
as sleep for death.” Imagery, of whatever kind, is thus
based on conaparizon. Not on any kind of comparison, how-
aver. An image is made only when the objects compared
are of different kinds but possessed of the same aitribubes.
Thus in the case of the metaphor “golden sunset” we com-
pare a phenomenon of sun and clouds and sky with a
metal because, though the objects are of quite different
kinds, they share a common quality, in this case a eolour,
Despite the fact that in its decline poetry; or what by
courtesy continues to be styled poetry, either uses the old
figures of speech mechanically or manufactures new ones
artificially, the eomparisons between one object and an-
other which constitute as it were the life-blood of the
image are nob arbitrary. In the section “Pransition to the
Pantra” of A4 Survey of Buddhism® we tried to show how
the sacramental action of the Tantras was based on the
Avatamsaka Sutra’s eonception of the universe as a gigan-
tic system of correspondences. The poetic image is similarly
based. And just as the efficacy of the sacramental a_ction

1% Pp, 40612
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of the Tanfras is ulbimately due to the essential truth of
the Suira’s teaching, so does the power of the image fo
induee poetic experience uldimately derive from the faet
that its comparisons are nob merely fanciful but strike deep
root infe the very nature of things.

Images are perceptions of real correspondences. These
eorrespondences the true poet—mnot the mere versifier or
wearer of poetic reach-me-downs--perceives inhuitively.
The intuitive perception of a ecorrespondence through an
image constitutes poetic truth. It iz because they possess
the power of perceiving correspondences, or imagination
m the Blakean sense, that the great poets of the world are
not merely “the idle singers of an emphy day” but “the
hierophants of an unapprehended mystery.” Not unoffen,
indeed, are we delighted by the discovery that there is
more Soul-wisdom in the pages of the poets than in those
of the academic philosophers and the professionally devout.
The poet, as the Romantics clearly saw, and as Cariyle so
magnificently dinned into the ears of an unbelieving genera-
tion, is & prophet and seer. Hence we need not - be sure
prised t0 find that the prophels and seers are poets, The
Vedic rishis, the authors of the poelieal books of the Gld
Testament and the Bufizs of medimval Tran, were poets as
true as any that ever breathed. Mohammed, Christ and
the Buddha—io go higher still in the seale of spiritual
attainment—all made extensive use of metaphor and simile
in their teachings. That this should be so iz undoubtedly
due to the fact that images based on 4 systemn of corres-
pondence are more eagily able to arouse the imagination,
fo stimulate the intiition, or {to revert to the term beloved
of our present text} to swaken Soulewisdom than more
rational methods,

Hence The Voice of the Silence shounds in magery. One
can hardly turn a page without encountering atf least one
strikingly beautiful figure of speech. What could be more
vigorons than the image in which it is said that the Dis-
ciple’s sing “. .. will raise their volces like as the jackal’s
laugh and sob after the sun goes down;...”™ or more
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vivid than the picture of the Hosts of Souls hovering bird-
fike over “the stormy ses of human §ife,”"™ or more solemmly
beautiful than the simile whieh says of the newly arisen
Buddha that He stands

... like a white pillar fo the west, upon whose face the rising
Sun of thought ciernal poureth forth Hs frst most glodous

waves, 07

Examples could be multiplied indefinttely. An assiduous
student might well compile for The Voice of the Silence,
as E. M. Hare has done for the Sutie-Nipata,’® an Index
of Similes, .

But lmagery, though $he essence of poetry, iz nei the
whole of 5. Other clements are alse needed. For instance
rhythm, Though ¥ is nowadays generally admitted that
poelry can dispense with metre and rhyme, it would be
difffeult to imagine it existing without seme kind of rhythm,
either regular or irregular. This may weli be because
rhythn ig essentislly a periodicity, a refleetion of sameness
and difference within the order of time, and as such
indirectly in correspondence with imagery, their reflection
in words. Be that as it may {(for i is no more than a
speculation}, there iz no doubt that the poetry of The
Valce of the Silence iz sbrongly rhythmical and thatf its
marvellous effects are owing, In some cases at least, as
much to thythm as to imagery. Consider, for instance, the
following sublime passage, arranged in stanza form so that
the reader may be the better able to appreciate how
stropgly, indeed regularly, rhythmical it ig;—

' Let by Soul lend ifs ear
To every cry of pain
Liké as the Iotus bares ifs heart
To drink the morning sun.

" Let not the Serce Sun dry
One tear of pain before
Thyseif hast wiped it
From the suffercr's eye.

W Ihid, p. o
15 Ihid, 1. 7i.
1 Woven Cadences of Early Buddhisls, pp. 181-82,
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But let each burning human tear
- Drop on thy heart and there remain;

Nor ever brush it ofi, until _

Fhe pain that caused it is remeoved
The prosedist will observe that the stanzas scan perfectly,
In the first stanza two lambie trimefers are succeeded by
two lambic tetrameters, the second is composed of frimeters
and dimeters, while the gloricus third stanza consists of
four iambic tetrameters. _

That merely rhyme should be needed to make this “poem
of pity” aeceptable not only as poetry but as perfectly
good traditional English verse 18 no aceident, Shelley in an
ingpired moment gpoke of “the incaniasion of this verse.”
All great poetry s incantation. It produces its effect more
by sound than by meaning. The classic illustration of this
profound truth is the famous fivst line of Keats’ Endymion:
“A thing of beauty 18 8 joy for ever.” According o a story,
probably azpoeryphal, Keats originally wrote “A thing of
beauty is & constant joy” and showed the line to his friend
Leigh Hunt, whom it failed fo satisfy. Keats thereupon
thought again and wrote the line previously gquoted. The
difference in meaning between the fwo lines is negligible;
hoth are inmbic peninmeters; but one is poetry, the okher
prose. Why so tremendous a difference? The answer can le
only in the fact that whereas the meaning is the same the .
assoclated sounds, including the respective rhythms of the -
two lines, are different. A poem is a kind of mantra. We
might even say that while imagery is the content of poebry,
the manira is its form. Indeed, just as poetry can some-
times substitute & meaning for an image and still remain
poetry by retaining its mantraie form, so i can substitute
meaning for mantrale guality and remain poetry in that
case too. In other words, though poefry in the fullest sense

-eombines image, mantra and meaning, a combination of

image and mandra, or of meaning and mantra, slone, is
also poetry. Meaning by itself is prose: the addition of
metre merely eondemns it to be verse. Such distineiions
should net, however, be mistaken for divisions. A poem,

17 P 1y,
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as we have insisted in “Advice to a Young Poet,” is a whole,
and its “parts” though distinguishable are inseparable.s
In passages like the one quoted above, which is one of
the loftiest peaks of that Himalayan range of spiritual
truthg that is The Voice of the Silence, all the constituents
of poefry in the full sense of the term are present. It is as
though whenever it has anything of special importance to
impart the fext either explodes in paradox or erupis into
the imagery and starts shaking with the mwantra-like vibra-
tiong of poetry. The fact that The Voice of the Silence
consists of, or at least contains, what are really mantras
in English, incidentally may account for the eircurastance
that as a whole i does not correspond to any known
Tibetan test, though individual verses seem to have been
identified. For as an eminent Tibetologist has suggested to
the writer, if the fransiator of these three fragments from
“The Book of the Golden Preeepts” was a8 much concerned
to reproduce the mantraic effect of the original as fo
translate its literal meaning she may well have found some
sacrifice of the letfer fo the gpirit of the text inevitable.
- The Voice of the Stlence is not, however, all paradox and
poetry—a mercy for which the weakness of human nature
is doubtless suffieiently thankful. Little valleys of ra-
tionality and prose do intervene, for even the Himalayas are
nod all peak and precipice. But as he rests in them between
houts of spirifual mountaineering even the most casual
reader should remember that the message of The Voice of
the Silence i not to be understood unless we realize that
it appeals to the heart, that i strives to develop intuition,
to awaken Soul-wisdom, and that in so doing its principal
methods are paradox and poetry.

16 The Avyan Path, August 1053, P 345



