FOREWORD
BY SIR JoHN WOODROFFE

THE SCIENCE OF DEATH!

¢ Strive after the Good before thou art in danger, before pain masters thee
and thy mind loses its keenness.’— Kuldrnava Tautra, 1. a7.

THE thought of death suggests two questions. The first
is: ‘How may one avoid death, except when death is desired
as in “Death-at-will” (Zckchhamrityn)?’ The avoidance of
death is the aim when Hatkayoga is used to prolong present
life in the flesh. This is not, in the Western sense, a ¢ yea-
saying’ to ‘life’, but, for the time being, to a particular form
of life. Dr. Evans-Wentz tells us that according to popular
Tibetan belief no death is natural. This is the notion of
most, if not of all, primitive peoples. Moreover, physiology
also questions whether there is any ‘natural death’, in the
sense of death through mere age without lesion or malady.
This Text, however, in the language of the renouncer of fleshly
life the world over, tells the nobly-born that Death comes to
all, that human kind are not to cling to life on carth with
its ceaseless wandering in the Worlds of birth and death
(Sangsara). Rather should they implore the aid of the Divine
Mother for a safe passing through the fearful state following
the body’s dissolution, and that they may at length attain all-
perfect Buddhahood.

The second question then is: ¢ How to accept Death and
die?’ It is with this that we are now concerned. Here the
technique of dying makes Death the entrance to good future
lives, at first out of, and then again in, the flesh, unless and
until liberation (N7rvara) from the wandering (Sangsira) is
attained. -

! As to the title of this Forcword, ¢ The Science of Death’, sec Thanalology,
by Dr, Roswell Parks, in The Journal of the American Medical Association
April 27, 1913.
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This Book, which is of extraordinary interest, both as
regards Text and Introduction, deals with the period (longer
or shorter according to the circumstances) which, commenc-
ing immediately after death, cnds with ‘rebirth’. In the
Buddhists’ view, Life consists of a series of successive states
of consciousness. The first state is the Birth-Consciousness ; the
last is the consciousness cxisting at the moment of death, or
the Death-Consciousness. The interval between the two states
of Consciousness, during which the transformation from the ‘old’
to a ‘new’ being is effected, is called the Bardo or intermediate
state (Awntardbhava), divided into thrce stages, called the
Chikhai, Chonyid, and Sidpa Bardo respectively.

This Manual, common in various versions throughout Tibet,
is one of a class amongst which Dr. Evans-Wentz includes
the Egyptian Book of the Dead, a guide for the use of the
Ka or so-called ‘Double’, the De Arte Moriendi and other
similar medieval treatises on the craft of dying, to which may
be added the Orphic Manual called 7% Descent into Hades
(cf. * He descended into Hell’) and other like guide-books for

the use of the dead, the Pretakhanda of the Hindu Garuda

Purina, Swedenborg’s De- Coclo ¢t de Inferno, Rusca's De
Inferno, and several other cschatological works both ancient
and modern. Thus, the Garnda Purana deals with the rites
used over the dying, the death-moment, the funeral cere-
monies, the building up, by means of the Pretashraddia rite,
of a new body for the Preta or deccased in lieu of that
destroyed by fire, the Judgement, and thereafter (ch. V) the
various statcs through which thc deccased passcs until he is
reborn again on earth. |

Both the original text and Dr. Evans-Wentz's Introduction
form a very valuable contribution to the Science of Death
from the standpoint of the Tibetan Mahayana Buddhism of
the so-called ‘Tantrik’ type. The book is welcome not
merely in virtue of its particular subject-matter, but because
the ritual works of any religion enable us more fully to com-
prehend the philosophy and psychology of the system to
which they belong.

The Text has three characteristics. It is, firstly, a work on
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the Art of Dying ; for Death, as well as Life, is an Art, though
both are often enough muddled through. There is a Bengali
saying, ¢ Of what use are Fapa and Zapas (two forms of
devotion) if one knoweth not how to die?’ Secondly, it is
a manual of religious therapcutic for the last moments, and a
psychurgy exorcising, instructing, consoling, and fortifying by
the rites of the dying, him who is about to pass on to another
life. Thirdly, it describes the experiences of the deceased
during the intermediate pcriod, and instructs him in regard
thereto. It is thus also a Traveller's Guide to Other Worlds.

The doctrine of ‘ Reincarnation’ on the one hand and of
‘Resurrection’ on the other is the chief difference between
the four leading Religions—Brahmanism, Buddhism, Chris-
tianity, and Islam. Christianity, in its orthodox form, rejects
the most ancient and widespread belief of the Kklos geneseon,
or Sangsira, or ‘ Reincarnation’, and admits one universe
only— this, the first and last—and two lives, one here in the
natural body and one hereafter in the body of Resurrection.

It has been succinctly said that as Mectempsychosis makes
the same soul, so Resurrection makes the same body serve
for more than onc Life. ~ But the latter doctrine limits man’s
lives to two in number, of which the first or present determines
for ever the character of the second or future.

Brahmanism and Buddhism would accept the doctrine that

~ “as a tree falls so shall it lic’, but they deny that it so lics for

cver. To thc adhcrents of these two kindred beliefs this
present universe is not the first and last. It is but one of an-
infinite scries, without absolute beginning or end, though each
universe of the scrics appcars and disappears. They also
teach a series of successive existences therein until morality,
devotion, and knowledge produce that high form of detach-
ment which is the cause of Liberation {rom the cycle of birth
and death called ¢ The Wandering ' (or Sangsara). Frecdom
is the attainment of the Supremc State called the Void,
Nirvana, and by other names. They deny that there is only
one universe, with onc life for cach of its human units, and
then a division of men for all cternity into thosc who are
saved in Hcaven or are in Limbo and those who are lost in
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Hell. Whilst they agree in holding that there is a suitable
body for enjoyment or suffering in Heaven and Hell, it is not
a resurrected body, for the fleshly body on death is dissolved
for ever.,

The need of some body always exists, except for the non-
dualist who believes in a bodiless ( Videka) Liberation (Mukti) ;
and each of the four religions affirms that there is a subtle
and death-surviving element—vital and psychical—in the
physical body of flesh and blood, whether it be a permanent
entity or Self, such as the Brahmanic A#na, the Moslem
Ruh, and the Christian‘ Soul’, or whether it be only a complex
of activities (or Skandka), psychical and physical, with life as
their function—a complex in continual change, and, therefore,
a series of physical and psychical momentary states, succes-
sively generated the one from the other, a continuous trans-
formation, as the Buddhists are said to hold. Thus to none
of these Faiths is death an absolute ending, but to all it is
only the separation of the Psycke from the gross body. The
former then enters on a new life, whilst the latter, having lost
its principle of animation, decays. As Dr. Evans-Wentz .so
concisely says, Death disincarnatcs the ‘soul-complex’, as
Birth incarnates it. In other words, Death is itself only an
initiation into another form of life than that of which it is the
ending.

On the subject of the physical aspect of Death, the attention
of the reader is drawn to the remarkable analysis here given of
symptoms which precede it. These are stated because it is
necessary for the dying man and his helpers to be prepared for
the final and decisive moment when it comes.! Noteworthy,
too, is the description of sounds heard as {to use Dr. Evans-
Wentz’s language) ‘ the psychic resultants of the disintegrating
process called death’. Thcy call to mind the humming, rolling,
and crackling noises heard before and up to fifteen hours after
death, which, recognized by Greunwaldi in 1618 and referred
to by later writers, were in 1862 madec the subject of special
study by Dr. Collingues.

Y Cf. Tantrarija, ch. xxvii, vv. 83-100, dealing with signs of approaching
death, Tautik Texts, edited by Arthur Avalon, vol. xii.
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But it is said that the chain of conscious states is not always
broken by death, since there is Phowa, or power to project
consciousness and enter the body of another.! Indian occul-
tism speaks of the same power of leaving one’s body (Swvec/-
chhotkranti), which, according to the 7antrardaja (ch. XXVII,
vV. 45-7, 72-80), is accomplished through the operation
(Vayudharana) of the vital activity (or Vayz) in thirty-cight
points, or junctions (M arma), of the body. How, it may be
asked, does this practice work in with the general doctrine or
‘reincarnation’? We should have been glad if Dr. Evans-
Wentz had elucidated this point. On principle, it would scem
that in the case of entry into an unborn body such entry may
be made into the Matrix in the same way as if it had occurred
after a break of consciousness in death. But in the case of
entry into beings already born the operation of the power or
Siddhi would appear to be by the way of possession (Aveska)
by one consciousness of the consciousness and body of another,
differing from the more ordinary case by the fact that the
possessing consciousness docs not return to its body, which
‘ex hypothesi is about to die when the consciousness leaves it.

If transferencc of consciousness is effected, there is, of course,
no Bardo, which involves the break of consciousness by death.
Otherwise, the Text is read. ,

Then, as the brcathing is about to cease, instruction is given
and the arteries arc pressed. This is done to kecp the dying
person conscious with a consciousness rightly directed. For
the nature of the Dcath-consciousness determines the future
state of the ‘soul-complex’, existence being the continuous.
transformation of one conscious state into another. DBoth in
Catholic and Hindu ritual for the dying there is constant
prayer and repetition of the sacred names.

The pressing of the artcries regulates the path to be taken
by the outgoing vital current (Praxa). The proper path is
that which passes through the Braimarandhra, or Foramen
of Monro. This notion appears to have been widely held (to
quote an instance) even in so remotc and primitive a spot as
San Cristoval in the Solomon Islands (sce Zhreshold of the

Y Cf. Tantrik Texts, vol. vii, p. 23, the Buddhist Shrichakra-sambhira Tantra.
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Pacific, by C. E. Fox). The function of a holed-stone in
a Dolmen found there (reminiscent of the Dolmen @ dalle percée
common in the Marne district of Western Europe, in South
Russia, and in Southern India) is ‘to allow the free passage
to its natural seat, the head, of the dead man’s adaro, or
“double” .

According to Hindu belief (see Pretakhanda of Garuda
Puyrana) there are nine apertures of the body which are the
means of experience, and which, in the divine aspect, are the
Lords (Natha) or Gurus! A good exit is one which is above
the navel. Of such exits the best is through the fissure on the
top of the cranium called Brakimarandira. This is above
the physical cerebrum and the Yoga centre called ‘Lotus of the
Thousand Petals’ (Sakasrara Padma), wherein Spirit is most
manifest, since it is the seat of Consciousness. Because of
this, the orthodox Hindu wears a crest-lock (S4:ik%a) at this
spot; not, as some have absurdly supposed, so that he may
thereby be gripped and taken to Heaven or Hell, but because
the Skikha is, as it were, a flag and its staff, raised before and
in honour of the abode of the Supreme Lord, Who is Pure
Consciousncss itsclf. (The fancy-picture in a recent work by
C. Lancelin, La Vic posthume, p. g6, does not show the
aperturc of exit, which is given in Plate 8 of the second
edition of Arthur Avalon’s Serpent Power, p. 93.)

Whatever be thc ground for the belief and practice of
primitive peoples, according to Ygga doctrine, the head is the
chief centre of consciousness, regulating other subordinate
centres in the spinal column. By withdrawal of the vital
current through the central or Swshumna ‘nerve’ (nadi), the
lower parts of the body are devitalized, and there is vnvxd
concentrated functioning at the cerebral centre.

Exotericism speaks of the ‘Book of Judgement'. This is
an objective symbol of the * Book ’ of Memory. The ‘reading’
of that ‘ Book’ is the recalling to mind by the dying man of
the whole of his past life on earth before he passes from it.”

1 Cf. A. Avalon’s Tantrik Texis, vol. viii, p. 2.

? That such a review of carth-life is expcricnced by thc dying has been
Afrequently attested by persons who had begun to die, as, for cxample, in
drowning, and then been resuscitated. —W., Y, E-W.
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The vital current at length escapes from the place where it
last functioned. In Voga, thought and breathing being inter-
dependent, exit through the Bra@/kimarand/ira connotes previous
activity at the highest centre. Before such exit, and whilst
self-consciousness lasts, the mental contents are supplied by
the ritual, which is so designed as to secure a good death, and,
therefore (later on), birth-consciousness.

At the moment of death the empiric consciousness, or con-
sciousness of objects, is lost. There is what is popularly called
a ‘swoon’, which is, however, the corollary of super-conscious-
ness itself, or the Clear Light of the Void; for the swoon is
in, and of, the Consciousness as knower of objects (Vzjiiana
Skandha). This empiric consciousness disappcars, unveiling
Pure Consciousness, which is ever rcady to be ‘ discovered ' by

“those who have the will to seek and the power to find It.

That clear, colourless Light is a sense-symbol of the form-
less Void, ¢ beyond the Light of Sun, Moon, and Fire’, to use
the words of the Indian G#z4. It is clear and colourless, but
mayik (or ‘form’) bodies are coloured in various ways. For
colour implics and denotes form. The Tormless is colourless.
The use of psycho-physical chromatism is common to the
Hindu and Buddhist Zant¢ras, and may be found in some
Islamic mystical systems also,

What then is this Void? It is not absolutely ¢ nothingness’.
It is the Alogical, to which no categories drawn from the
world of name and form apply. But whatever may have
been held by the Midhyamika Bauddha, a Vedantist would
say that ¢ Being’, or ‘Is-ness’, is applicable even in the case
of the Void, which is expericnced as ¢is’ (as#7). The Void is
thus, in this view, the negation of all determinations, but not
of ‘Is-ness’ as such, as has been supposed in accounts given of
Buddhist ‘Nihilism’; but it is nothing known to finite cx-
pericnce in form, and, therefore, for those who have had no
other expericnce, it is no-thing.

A description of Buddhist Makdyana teaching which is at
once more succinct and clear than, to my knowledge, any
other, is given in the Tibetan work, Z%e Path of Good Wishes
of Samanta Bhadra, which I have published in the seventh
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volume of Zantrik Texts (p. xxi ef seq.) and here summarize
and explain. _

All is either Sangsira or Nirvina. The first is finite
experience in the ‘ Six Worlds’ or Loka—a word which means
‘that which is expericnced’ (Lokyante). The second, or
Nirvdpa, is, negatively speaking, release from such experience,
that is from the worlds of Birth and Death and their pains.
The Void cannot even be strictly called Nirvana, for this is
a term relative to the world, and the Void is beyond all
relations. Positively, and concomitantly with such release, it
is the Perfect Expcrience which is Buddhahood, which, again,
from the cognitive aspect, is Consciousness unobscured by the
darkness of Unconsciousness, that is to say, Consciousness
freed of all limitation. From the emotional aspect, it is pure
Bliss unaffected by sorrow ; and from the volitional aspect, it
is freedom of action and almighty power (Amogha-Siddlii).
Perfect Experience is an eternal or, more strictly speaking,
a timeless state. Imperfect Experience is also eternal in the
sense that the series of universes in which it is undergone is
infinite. The religious, that is practical, problem is then how
from the lesser experience to pass into that which is completc,
called by the Upanishads ‘the Whole’ or Pirna. This is.

done by the removal of obscuration. At base, the two are .

one—the Void, uncreated, independent, uncompounded, and
beyond mind and speech. If this were not so, Liberation
would not be possible. Man is in fact liberated, but does not
know it. When he realizes it, he is freed. The great saying
of the Buddhist work the Praj7ia- Paramita runs thus : ‘ Form

(Ri#pa) is the Void and the Void is Form.’! Realization of

the Void is to be a Buddha, or ‘ Knower’, and not to realize
it is to be an ‘ignorant being’ in the Samgséra. The two
paths, then, are Knowledge and Ignorance. The first
path leads to—and, as actual realization, is—Nirvana. The
second means continuance of fleshly life as man or brute,
or as a denizen of the other four Lokas. Ignorance in the
individual is in its cosmic aspect Maya, which in Tibetan
(sGyuma) means a magical show. In its most generic form,
! See Tanirik Texts, vol. vii, p. 33.
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the former is that which produces the pragmatic, but, in
a transcendental sense, the ‘ unreal’ notion of self and other-
ness. This is the root cause of error (whether in knowing,
feeling, or action) which becomes manifest as the ¢ Six Poisons’
(which Hindus call the ¢ Six Enemies’) of the Six Lokas of
Sangsara (of which the Text gives five only)—pride, jealousy,
sloth (or ignorance), anger, greed, and lust. The Text con-
stantly urges upon the dying or‘dead’ man to recognize in
the apparitions, which he is about to see or sees, the creatures
of his own madya-governed mind, veiling from him the Clear
Light of the Void. If he does so, he is liberated at any stage.

This philosophical scheme has so obvious a resemblance to
the Indian Mayavada Vedanta that the Vaishnava Padma
Purana dubs that system ‘a bad scripture and covert Buddh-
ism’ (mayavadam asackchastram prackchhannam bauddham).
Nevertheless, its great scholastic, ‘the incomparable Shang-
karacharyya’, as Sir William Jones calls him. combated the
Buddhists in their denial of a permanent Self (4#mé&), as also
their subjectivism, at the same time holding that the notion of
an individual self and that of a world of objects were pragmatic
truths only, superseded by and on the attainment of a state
of Liberation which has little, if anything, to distinguish it
from the Buddhist Void. The difference between the two
systems, though real, is less than is generally supposed. This
is a matter, however, which it would be out of place to discuss
further here.

However this may be, the after-death apparitions are ‘real’
enough for the deceased who does not, as and when they
appear, recognize their unsubstantiality and cleave his way
through them to the Void. The Clear Light is spoken of in
the Bardo Thidol as such a Dazzlement as is produced by an
infinitely vibrant landscape in the springtide. This joyous
picture is not, of course, a statement of what It is in itself,
for It is not an object, but is a translation in terms of
objective vision of a great, but, in itself, indescribable joyful
inner experience. My attention was drawn, in this con-
nexion, to a passage in .a paper on the Avalamsaka Sutra
(ch. Xv), by Mr. Hsu, a Chinese scholar, which says, ‘ The



