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PREFACE

Since my appointment as a Post-Graduate teacher
in the Department of Arts of the Calcutta University,
it has been my intention to write a proper history of
Indian Buddhism from the time of its founder up to the
Pala dynasty, or more properly speaking, up to the
Mahomedan conquest of Eastern India, and also a
history of Buddhist Philosophy bearing on the Original
and Developed forms of Buddhism. The genius of the late
Sir Asutosh, the then Vice-Chancellor and the President
of the Post-Graduate Council of the University, was not
slow to perceive the bright prospects of a protracted
study and research work on the subjects chosen. Under
his patronage and encouragement I began my work, but
unfortunately for me, the cruel hand of Time has removed
that great soul from the arena of this world when any
worthy offering of mine was yet to be made unto him,
He, however, lived just so long as to witness the progress
of my work which was already marked by a few sign-
posts—Sign-posts of theses on (1, What is Buddhism?'
(2) Shifting of the Centres of Buddhism in India,’
(8) Early History of the Orlginal Buddhist School,® (4)
Historical Discussion on Buddhalogy * and (5) Original and
Developed Buddhism in Chart.” The present work has
been the fortunate or unfortunate mile-stone up to

! Published in the Journal of Letters, Calcutta University, Vol. 4.

* Ibid, Vol, I,

3 Published in the 8ir Asutosh Jubilee Commemoration Vol. 111, Part II,
+ Ibid.

5 Publigshed by the Calcutta University in book form.



viil PREFACE

which the Friend-of-Scholars was with this humble
enquirer of historical truths.

I thought of publishing all these theses in one
volume under the title of ¢ Introduction to the History of
Indian Buddhism.” But Sir Asutosh pleaded the utility
of publishing this work separately on the ground of the
independent intrinsic merit of it. I had only to yield
to his superior judgment. This work, therefors, comes
out, as a separate volume, as some of the others have
already come.

It is not out of place, I think, to attempt to give
here a rough idea of the scope of this work.

The introductory note raises a preliminary historical
discussion on the terms ¢ Hinayana ’ and ¢ Mahayana.” It
has also aimed at clearing the ideas and associations of
other sigunificant dual terms used in the Buddhist
literature, such as, (1) Northern and Southern Buddhism
(geographical division) ; (2) Vyaktayana and Guhyaydna
(from the view-point of Buddha’'s way of preaching) ;
(3) Sahajayana and Kathinayana (from the view-point of
religion in practice, cte. Under this discussion I have
been led to consider some of the philosophical and religious
movements of the Hindus.

The main book is divided into two parts. The first
part is mainly devoted to a full discussion of the terms
Hinayana and Mahayana from various points of view.
The first chapter deals with the significance of the terms
Hinayana and Mahayana and concludes that the terms
respectively indicate :

(1) ‘ Phenomenological perception ’ and ° Ontological
perception ’ (from the point of view of Buddha’s percep-
tion) ;
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(2)  Ezpedient doctrines’ and ‘ True doctrines’ (from
the doctrinal point of view);

(8) ¢ Exoteric doctrines’ and ° Esoteric doctrines’
(from the view-point of Buddha’s way of preaching ) ;

(4) ‘ Original Buddhism *® and ‘ Developed form of
Buddhism ’ (from historical point of view).

The second chapter of the same part traces the
origin of the terms. It hes been pointed out that the
men of the Mahasanghika school coined the terms.
A full comparison of the doctrines and theories cf the
Mahasanghikas and the Mahayana-Sutras on the Cosmic
existence and human being, has led me to conclude
that tne Mahasanghikas were the fore-runners of the
Mahayanists. 1 have shown that all the Mahayana-Sttras
are but the exposition of the Buddha’s ¢ Introspectional
perceptions * through the instrumentality of the Maha.
sanghikas.

The third chapter raises the question “ Why did
the men of the Mahasanghika School coin and use the
terms Hinayana and Mahayana? ” The inquiry has led
me to the conclusion that the attempt of the orthodox
party to cry down the so-called herotical Vajjian Monks
at the Council of Vaisali by calling them °wxy :
(holder of heretical doctrmes) ‘ grafayg’ (sinful monk)
incited them to coin words which could assert their
own supericrity over their rival party. In accordance
with this spirit terms like ‘ Ekayana and Doviyana,’
‘ Buddhayana and Arhatyana,” ° Bodhisattvayana and
Sravakayana, began to be coined. The Vajjian Monks
seem to have had satisfaction at last when they invented
the terms ¢ Hinayana and Mahayana.’

In the second part I have discussed the different
application of the terms Hinayana and Mahayana in the
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two periods of the making of Mahayana Buddhism (or
Mahayana-Sutra period) and of Mah&yana teachers (or
Mahayana-School period).

In the Mahayana-Satra period the term ‘ Mahayana’
was mainly used in the sense of ‘disclosing or unfolding
one’s own real doctrines,” having not the least indication
of ¢ rejecting other’s doctrines.” At the same time the
terms ‘Mahayana ’ in relation to that of ‘Hinayana'’
indicated only the relation of Buddha’s Ontological and
Phenomenological perceptions respectively. But in the
Mahayana-School period, specially from the time of
Nagarjuna, these terms began to be used more in the sense
of ‘rejecting ’ other’s doctrines as a fundamental feature,
than merely ¢disclosing one’s own doctrines.’ They
indicated a perceptual division still, but, at the same time,
were applied to strike out a comparison of one school
with another. The interest of this period is that not only
schools of the Sthaviravada and Sarvastivada but that
of the Mahasanghikas, the fore-runners of Mahayanists
as well were grouped under ‘¢ Hinayanism,” while the
schools of Nagarjuna, Maitreyanatha, Asanga, Vasu-
bandhu and of Asvaghosa II, though they originally
belonged to the Mahasanghika school in doctrine, emerged
as the true Professors of ¢ Mahayanism. The work
concludes with a consideration of the use of the terms in
the time of Nalanda University, the fabulous seat of
Ancient Indian Buddhist learning.

The work has already been published in the Journal
of Letters of the Calcutta University (Nos. 11 and 12 of
the year, 1924). 1 deferred its publication in book form
as I had an intention of adding a few useful appendices
to it. In the appendices I had a mind to dwell on :

(1) Thke significance of the original Buddhism and
Buddha’s original doctrine;
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(2) A historical discussion on the relations between
the Sutradharae, Sthaviravadins and Sarvastivadins ;

(3) The original homes of the Mahayana-Swtras ;

(4) The relation belween the Mahayana-Sutras and the
Mahdayana-Schools ;

(56) A historical discussion on the Dasabhumi or the
ten stages of the Bodlhisativus.

I have prepared someo of them, but others are yet to
be worked upon, and my protracted illness threatens to
defer the accomplishmeunt of the task to some indefinite
period. Prudence, on that ground, dictates to publish the
work without the appendices. I hope to publish the
results of my researches on the above-mentioned subjects
in some well-known historical organ as soon as they will
be ready for publication.

My hearty thanks are due to my colleague Babu
Sailendranath Mitra, M.A., who readily helped me in
translating some Pali passages quoted in this book. My
thanks are also due to Prof. B. M. Barua, M.A., D.Lit.
(Lond.), for some useful suggestions which I got from
him through our discussions on the subject-matter of {his
book. I cannot thank too much my beloved pupil
Babu Kartickchandra Mitra, M.A.,'! who has helped me
in various ways in the progress of writing this book. I
am thankful also to my “pupils Mr. Binode Behari
Dasgupta, M.A., B.L., Mr. Ramanchandra Bhattacharjee,
B.A.,, and Mr. Debendranath Bhattacharjee, B.A., who
kindly read through the proofs, prepared the indices and
contents, etc., for me. I cannot close the preface without
a word of gratefulness to Mr. J. C. Chakravorti, M.A.,

! Now Swami NirlepAnanda of the Ramkrishna Mission.
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A Historical Study of the Térms Mahayana
and Hinayana and the Origin of
Mahayana Buddhism.

Introductory Note.

From various points of view, Buddhism has been
divided into several features with different terms
according to different schools in different countries, as:—
¢ Northern and Southern Buddhism,” ¢ Mahayana and
Hinayana Buddhism,” ¢ Guhyayana and Vyaktoyana,”
and “ Sahajayana and Kathinayana,” ete.

Through these terms different features of Buddhism
have been characterized. However, amnong them, the most
important and at the same time of common application
to all Buddhist communities in the world are the terms
¢ Northern and Southern ” and the terms “ Mahayana and
Hinayana.” The formeris ¢ geographical’ and it has been
formed by European scholars of Buddhism in modern
times, while the latter is ¢ doctrinal ’ and it has been formed
by men of a certain school of Buddhism in ancient times ;
as these are found in the oldest Mahayana siitras which
existed before the time of Nagarjuna (who flourished
about the latter half of the 2nd century and the first half
of the 8rd century A.D.). These terms are more important
than the former, in order to understand the doctrines of:
Buddhism as well as its history after king Piyadasi
Asoka. For these reasons, there have been attempts
by several scholars of Buddhism in the East as well
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as in the West, to explain them.' They have written
on this subject, yet much still remains to be done.
For a proper and thorough study of this most
important problem we should re-state the whole
position anew and try to reach any final conclusion, if
possible. Therefore, as the aim of this thesis, my humble
self would make an attempt to give a clear explanation on
the same subject dealing with a historical study of the
terms Mahayana and Hinayana and the origin of Maha-
yana Buddhism. 1In order to understand the subject
well and many other important problems of Buddhism
involved in it, we shall discuss in this introductory note,
first, in short, the Geographical terms, and then we shall
take up more fully the doctrinal terms of Buddhism,
because the latter are of the most important significance
for our purpose, and at last we will discuss the other said
terms too, as the adjunct terms of doctrine.

1. The terms *“ Northern ond Southern »—
Geographical Division of Buddhism.

As I have told you, this naming was made by
European Buddhist scholars after the discovery of many
Mabhayana Sanskrit manuscripts from Nepal by Mr. Brian
Houghton Hodgson in the beginning of the last century.?

t Dr. Eyun Mayeda has a discourse on this snbject in his ‘‘ Historical Discourse
of Mahayana Buddhism,” p. 117. (in Japanese).

Dr. Bun-zabura, Matsmoto, Prof., Kyoto Imperial University, in a paper appearing
in the Buddhist daily newspaper “ the Chugai-Nippo,” Sunday, July, 27, 1919.

Dr. T. Suzuki, in his * Outlines of Mah&y&na Buddhism.”

Dr. L. de La Vallée Poussin in his learned nxticle in the E. R. E,, Vol. 8,
pp. 328-336.

Dr. Satis Chandra Vidyabhushana in J. R. A. 8. 1800, pp. 29 ff.

2 Full account of his biography and hie works has been given in the preface of
Nepalese Buddhist literature of Dr. R. Mitra, 1882, Calcutta, and in the preface of
Cstalogue of Buddhist Sanskrit manuscripts in the Cambridge libary, by C.
Bendal, 1883, etc,
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In the year 1833 in January he was appointed as
the Resident of Kathmandu, Nepal, and he continued in
the same post from that time up to the close of 1843.

During this period he discovered a great number of
Sanskrit Buddhist works in manuscripts, the total number
being 381 bundles. As many of you know, these have
been distributed to varions learned Societies like the
Asiatic Society of Bengal ; Royal Asiatic Society, London;
India Office Library; Bodleian Library, Oxford ; Societe
Asiatique and M. Burnouf and the Bibliotheque
Nationale of France.'

The existence of these Mahayana Sanskrit manuscripts
was perfectly unknown before this time not only to
Europe, China, Japan but even to India itself. However,-
this discovery has entirely revolutionised the history of
Buddhism, because, up to that time Buddhist scholars of
Europe and even of India had the idea that all the
Buddhist Canons were written in Pali. It was only
after this discovery that they came to know that there
were other Buddhist Canons which were written in
Sanskrit as well as mixed Sanskrit, and simulfaneously
their attention was also drawn to the Tibetan, Chinese
and Japanese Buddhist Canons. Henceforth they could
not but study Buddhism in different languages. As soon
as those Mahayanic Sanskrit manuscripts were discovered,
they came to know that the Buddhism embodied in those -
manuscripts is quite different in character, from that
embodied in the PTali canons. At the same time they
gradually understood that the Buddhism embodied in the
Tibetan, Chinese, and Japanese canons on the whole does
bear quite a family-resemblance with Sanskrit Buddhism
which was just a little before discovered in Nepal. Thus
a new vista dawned in the mental horizon of Buddhist

t Dr. R. Mitra's Nopa'cse Buddhist Literature, p. xxiv,
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scholars—new points of views and new visions were the
results thereof. This Nepalese Buddhism was entirely
different from the Buddhism in Pali which prevailed in
Ceylon, Burma, Siam, Anam. Sincc that time Buddhist
scholars of Europe made two-fold divisions of Buddhism
as a whole from the geographical point of view. Or in
other words, they took India as the centre and countries
like Nepal, Tibet, China and Japan, ete., where Buddhism
is prevailing in a different shape, are situated in the
Northern direction, so they applied the terms * Northern
Buddhism *’ to this, while in as much as the countries like
Ceylon, Burma and Siam, etc., where Pali Buddhism is
prevailing are situated in a Southern direction from India,
they termed it * Southern Buddhism.”

Let it be said here that this geographical division ix not
perfectly correct as Dr. J. Takakusu and Dr. K. Watanabe'
have pointed out. Because although the Islands of Java
and Sumatra lic in a Southern direction from India, yet
we must not forget, that their Buddhism was entirely on
the same par with Northern Buddhism. But this division
seems to be very convenient for understanding different
forms, different religious types, different doctrines,
different philosophies, different canons in different
languages with different antecedents.

From the point of religious type or character
« Southern Buddhism ” is Original form of Buddhism,®
while that of the  Northern Buddhism ” is partially
Original, and partially Developed, form of Buddbism.
As you know, the so-called ¢ Southern Buddhism > was
originally spread from India to Ceylon at the time of
King Asoka about 250 B.C. by the missionary propagation
of Mahinda, the son of king Asoka and his other five

1 A Pali Chrestomathy of Dr. J. Takakusu, p. xi. Dr. K. Watanabe's European
Buddhisin, p. 14 (in Japaneso).
* S8ce Appendia.
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colleagues, viz., Itthiya, Utteya, Sambala, Bhaddasala and
Sumana, the son of his sister.! From Ceylon it has spread
into other different countries. The Buddhism which was in
vogue among the Sthaviras in the time of king Asoka was
the Original form of Buddhism.® Because this Sthavira
doctrine alone spread into Ceylon and other Southern
countries, therefore, it is termed ¢ Southern Buddhism.”
And that was precisely the Original Doctrine. On the
other hand, speaking generally, we must also bear in mind
that what is termed  Northern Buddhism ” is a growth
mainly in Post-Asokan times. The Sthaviras including
even those who in Asoka’s time left Magadha and went
to Kashmira-Gandhara, later on occupied a place in
Northern Buddhism under the new name of the
‘Sarvastivadin.” If we analyze the history >f Indian
Buddhism, we see first, that just after the Third Buddhist
Council in the time of King Asoka, Kukku{arama in the
capital city of Pataliputra became a centre of Buddhism
more prosperous than any other place. But it was in
the hands of the Mahasamghika school.

At first, King Asoka tried his level best for the unity
of the contending Sthavira and Mahasamghika parties ;
the Sthaviras could not long stand united in amity
with the Mahasamghika. They left Magadha ; at that
time they seceded in a body and divided themselves into
two parties—one following the line of the Vinaya-
bhanakas went to Ceylon and the other who followed
the tradition of the Sutra-bhapakas went to Kashmira-
Gandhara® The former as I have told you became the
founder of Southern Buddhism while the latter made

! Muhavamsa X1I. 7. and XIII. 4. and Aéoka by V. A. Smith, p. 218.

2 OF course at that timec Mahasamhghika doctrines were also extended in India. Bu:
the Buddhism of Sthavira school must be pronounced as Original forn of Buddhism.

3 See my ‘ Shifting of the Centres of Buddhism in India ” in Calcutta University
Journal of Letters, Vol. 1, and the History of Early Buddhist Schools which will appear
in the Vol, 1V, Sir Asutosh Moukerjee Silver Jubilee Volumes (Orieutulia).
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their centre in Xashmira and Gandbara. These
Kashmira-Gandhara Sthaviras at first kept to their
original doctrines, but later on being influenced by
Mahasammghikas they were found to emphasise the
philosophical aspect of their doctrine more and more and
became known as Sarvastivadin. The Mahasamghika
and its lineage schools tried to manifest Buddha’s
introspectional perception and eventually paved the way
for the later establishment of Mahayana doctrines. Not
only that, some of their parties were themselves the
founders of Mahayana schools. This is the reason why
we called “Northern Buddhism ” partially Original
Buddhism and the partially Developed Buddhism.

Of Languages : the canons of * Southern Buddhism !
so far as I understand, are written in Pali language at
least from the time of Buddhaghosa (about 550 A. D.).
On the other hand the canons of *Northern Buddhism ”
are written partly in Classical Yanskrit, partly in the
Gatha-dialect and partially in Prakrit, and some even
in Pali. This fact becomes very clear at the present
time from the manifold investigations done by many
scholars both in the East and in the West.> We get
corroboration on this point from the Chinese translations
of Buddhist canons. In some of them the translation
suggests clearly Sanskrit originals. In others hint is
given of Prakrit as well as Pali originals. Dr. M. Anesaki
has pointed this out io his “ Four Buddhist Agamas in
Chinese,” 3 and Dr. J. Takakusu says the same in a
learned article in the J. R. A. 8., July, 1896, pp. 416-439.

' Tdo not mean to say that the original canon of Southern Buddhism was
actually written in Pa8li and it is a very difficult task at present to find out
exactly the original language in which it was written,

* The language of existent manuscripte of Northern Buddhism are some in
Classical Sanskrit, some in Gathi-dialect and some in Prakrit. Much evidence of this
can be bad from the discoveries made by men like Stein, Grunwedal, Pelrowsky,
Kremenz, and Pelliot in Chinese Turkestan and Central Asia, stc.

9 Transactions of the Asiatic Society of Jupun, Vol. XXXV, Part (&), lutroduction,
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Over and above this, we have an ancient reliable
authority. The learned Buddhist monk Vinita-deva of
8th century A. D. makes statement like this—the
SBarvastivadins used Sanskrit, the Mahasamghikas Prakrit,
the Sammitiyas Apabhransa and Sthaviravadins used
Paisaci.!

On the side of doctrine, it may be generally said that
“ Southern Buddhism ” is carrying the original doctrines
of Buddha which dealt with his Phenomenological
perception, while the so-called ¢ Northern Buddhism * on
the other hand is the product of an intermixture of both
the original of Buddha’s Phenomenological perception and
his Ontological perception.” In other wotds, the Northern
schools of Sthaviras or Sarvastivadins and their allied
branches generally speaking, are bearing the original
character of Buddhism; while all developed forms of
Buddhism and its schools are to indicate Ontological side
of Buddha’s perception.

11. The terms Mahayana and Hinayana—
Doctrinal Division of Buddhism.

My only object here is to draw your attention to the
great importance of the two terms Mahayana and
Hinayana,—which will help a better and clearer
understanding of the subject. ,A detailed discussion of
this topic is of abscrbing interest to every student of
Buddhism. It is reserved for my main book. Therefore,
in this introductory note, I will give you a bare summary
of the subject.

The terms Mahayana and Hinayana are known only to
Northern Buddhism but not to Southern Buddhism. As
a matter of fact, therefore, we never meet with such

! Dr. M. Anesaki’s Consideration of Indian Religious History, p. 548 (Japanese)
nd Dr. M. M, 8, O, Vidyabhusbana’s Indian Logic, p. 119.
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terms in the Pali canon of Southern Buddhism.! But the
terms frequently occur in the canon of Mahayana
or Northern Buddhism. This Mahayana Buddhism,
in my opinion, has been developed (or manifested)
in the period between the time of King Asoka and
that of Nagarjuna (roughly 2nd century B.C. to 3rd
century A. D.).2 TFor a clear conception I would
like to discuss the subject under three main heads,
namely :—(1) By whom or by which school exactly
the terms Mahayana and Hinayana were first coined ?
(2) From what time the use of the terms, in their
present sense came to be current? (3) Why they
came to be so used? Let us now take up the first
question. Etymologically, ¢Mahayana’ means great
vehicle and ¢ Hinayana’ means small vehicle. On the
face of it, the terms are suggesting a relation of
superiority and inferiority of some things. At the same
time we understand at once that such relation or strictly
a comparison should come up when a man or a school
tried to assert superiority over a rival and attempted to
reject the adversary’s doctrine. A clear study will
convinee us of an underlying doctrinal basis of difference
for which the two terms stand against each other. In the
history of Buddhism, we may preceive two aspects of
Buddhism, one is what we have termed Original
Buddhism and another is the Developed Buddhism. By
Original Buddhism we mean the doctrine preached by

1 Students of Buddhisin are apt to be mistaken if they think that the terms
Mahiydns and Hinaydna can divide Northern Buddhism from Southern Buddhism.
The so-called Bouthern Buddhism belongs to Hinay&ina ; while Northern Buddhism
to Mah&y&na. but from the right and critical point of view, Southern Buddhism
belongs to Hinayana only ; however, in Northern Buddhism both Mah&y&na and
Hinayéna are existing simultaneously. Therefore, we can by no means hold that
Northern Buddhism is the exclusive product of Mah&yéna.

% Phis period may be conceived as the flowering or formative period of Mah&yidna
Baddhizm in the conrse of which it was gradually manifesting iteelf
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Buddha himself in public; while Developed Buddhism
means the doctrines which, though existing in
Buddha’s perception rather implicitly, was manifested
and developed later on by his disciples and followers
after his Parinirvana. However, these two different
aspects of Buddhism are nothing but only manifes-
tation of Buddha’s two-fold perception of the world;
that is to say, when Buddha attained Enlightenment
he realised the Truth of the Universe. This Truth
of the Universe can be presented from two points of
view; oune is Truth of the physical nature of this
world and another is the Truth of the reality behind it.
In other words, when he obtained Enlightenment he
understeod the real condition of the ¢Samsara’ and at
the same time he penetrated the reality of the
Internal Universe. The former I have called Buddha's
Phenomenological perception and the latter his Ontological
perception. Buddha we must remember was enlightened
with both these truths. But the religious and philsophical
conditions in India at that time only allowed him to
preach the doctrines formulated from a Phenomenological
point of view, and his Ontological perception was bound
to be left in the hands of his disciples to be manifested
afterwards when the proper time for it came. What
we call Buddha’s Ontological perception was merely
formulated and manifested by his disciples and followers;
therefore, sometimes we termed it as Developed Buddhism.
But we should not forget that history records its growth,
but not its origin. All the same, the idea of Developed
Buddhism remained in Buddha’s perception when he was
preaching what is usually ecalled Original Buddhism.
Now we see that the terms Mahayana and Hinayana are
applied to two different sets of doctrines of Buddhism.
That is to say, in relation of ¢ time,’ the doctrines which are
expressed by the term Hinayana were promulgated earlier

2
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during Buddha’s life-time by himself, while the doctrinés
expressed by the term Mahayana were formulated by
Buddha’s disciples and followers after his death, were
mauifestations of his Introspectional perception. Again,
in relation of ‘space’ these two aspects of Buddhism
expressed by the terms Mahayana and Hinayana respec-
tively represents Buddha’s Introspectional perception and
his Phenomenological perception. Therefore, now it
i8 clear that the terms Mahayana and Hinayana were
applied undoubtedly later on, when the mutual conflict
engendering a sense of superiority arose between the
Original and the Developed Buddhism in the shape of
school. It is also clear that the school of Developei
Buddhism wanted to display their own superiority over
Original Buddhism, and they named their own school
Mahayana or the Great Vehicle and called their.opponents
by the term Hinayana or Small Vehicle. Therefore, we
see that the terms were coined and applied at a later
stage for the first time by the school of Developed Bud-
dhjsm or the Mahayanists. This is precisely the réason
why we do not find such terms in the Pali Nikiyas and
Chinese translations of Agmas, but we do find innumersble
mention of them in the Mahayana  siitras and sastras.
Now the great question may arise, “ Who is the
founder of the Mahayana Buddhism and school
represented by it ”’? Many scholars are of opinion that
the founder ot Mahayana Buddhism and school is
Nagarjuna but we should say that this is a great mistake.
If we look at the stupendous work called Prajiiaparamita
gastra and Dasabhtimi-Vibhasa-sastra ' of Nagirjuna, we
actually find many Mahayana sttras which have been
quoted by the author. And this will convince us at least
that before Nagarjuna there were many Mahayana siitras.

;* The former is a commentary on the Mah@prajd8paramit® sitra and the latter
is a commentary on the first two of the ten Bhiimis in Drfubhimika chapter of
Avhtémenks #Ftra. ~And soe Appendix -
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Therefore, it is beyond doubt that Mahayana Buddhism
and its certain allied schools were already in existenee
before - the time of Nagarjuna. Again, through
Paramartha’s introduction to the ¢ Nikaya-abalambana:
sastra’ of Vasumitra which exists only in a Chinese
translation, we come to know that the Mahasafighikas
ased some Mahayana siitras. If this is a true faot,
we are here assured that some of the Mahayana stitras
were certainly existing, may be in a different form, even
in the two centuries following Buddha’s Parinirvana
\t. e., 4th and 3rd centuries B. C.).

Not only that, if we compare the Mahasanghlka
doctrines with those of Developed Buddhism or Mahayana,
a bit carefully, we see that both sets of doctrines are
closely connected with each other. Again, at the same
time we find that the ideas embodied in Mah&sanghika
school, are nothing but the aspect of Buddha’s Ontological
perception. Therefore, my opinion is that Buddha’s
Ontological perception has manifested itself as Mahayana
Buddhism through the Mahasanghika school. Therefore,
the origin of Mahayana doctrines in the last analysis is
Buddha’s perception in an incipient stage. But the full
manifestation of the Mahayana doctrines is due to the
Mahasanghika school which, as you see, acted as an
intermediate stage from a historical point of view.
Hence we can safely say that the Mahasanghikas
were, in a certain sense, the founder of Mah&yanism
and at the same time the terms MahAy&ana and Hinayana
were for the first time coined by the Mahasanghikas but
used by the Mahayanists themselves. Our next problem
is why the Mahasanghikas used such terms at all? 1In
the course of this discourse, a question ‘ when such
terms were used? ”’ naturally suggests itself. ’

According to both Southern and Northern Buddhist
records, disciples of Buddha entertained different opinions .
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even in his lifetime: but these they did individually.'
However, in course of time these different opinions found
vent through different parties and schools at the Vaisall
Council. Why these different parties and schools in
Buddhism came to being will be all clear to us if we do
not forget the fact that the Mahasanghikas as liberal
and advanced Buddhists had always a conflict of opinion
with the Sthaviras or conservatives who loyally stuck to
the original doctrine of Buddhism preached by the
Master himself. Hence, the doctrines of these two parties
in every respect were different from each other. For this
reason in the Vaisali Council, the Sthaviras excommuni-
cated the Mahasanghikas or the Vajjian monks® and
called them ‘Papa Bhikkhus’ and ¢ Adhammavadins.’
Henceforth the Mahasanghika party was growing in
power and popularity each day in the Buddhist
community ; but this excommunication pained them
much. Since that time Mahasanghikas began to search
for such terms by which they could display the
superiority of their own doctrines and reject other and
after passing through many stages at last they hit
upon the term ‘¢ Hinayana’ for the Sthaviras and called
themselves Mahayanists. Now, let us consider * When
these terms were first used?” Such full-fledged terms
cannot be found all at once. It is reasonable to
conjecture that gradually the terms ¢ Mahayana’ and
¢ Hinayana’' must have come into vogue at a much later
time when after many similar other terms were tried and
rejected, to belittle the doctrines of Sthavira-vada. This is
quite evident from the fact that we find the use of these
terms in Mahayana stitras and Sastras which were

3 I have made this clear in my “ The History of Early Baddhist Schools’ in the
3ir Asutosh Mookerjee Silver Jubilee Volume, 1V.

* I maintain that Vajjian monks composed the main body of the Mahdsafighika
ichools.
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composed about the time of Nagarjuna and later on.
Specially we find the use of these perfect comparative
terms in the works of Nagarjuna. For example, he
said in his Prajiaparamita-sastra or commentary of
Mahaprajiiaparamita-stutra:—

“There are two kinds of Buddhism,one is Hinayana
and the other is Mahayana.” !

Of course, we meet with the terms ¢Mahayana '’
and °‘Hinayana’ some time in the Mabayana sutras
which definitely existed before the time of Nagarjuna,
but there the terms were seldom used and even if used,
it was not in a comparative sense of superiority
and inferiority. From the above we can very well
understand that the terms ¢ Mahaysana’ and ¢ Hinayana’
practically came into use in their proper usual sense
from the time of Nagarjuna.

Our next question would then be * How these terms
have been formed by the Mahasanghikas ?”’ As we know
every word has a history at its back, therefore, on the face
of it terms like ‘ Mahayana’ and ¢ Hinayana’ did not
come into use all on a sudden; they must have passed
through previous historical stages. As I have already said
the Mahasanghikas, before they could finally arrive at
these terms, passed through many similar other terms.
Then what are these ?

If we look at the Mahayana sttras we find many
other terms like Ekayana, Agrayana, Bhadrayana,
Paramirthayana, Bodhisattvayina and Buddhayana,
as synonym of the term ‘Mahayana.’ Among these,
‘Ekayana,” ‘Buddhayana’ and ‘Bodhisattvayana '
have been used most frequently; and when the term
‘Ekayani’ was used in the place of the term
¢ Mahayana,” then the corresponding terms ¢ Dviyana'

' Wang Bundle, Vol, 5, p. 69a of Ohinese Tripiteka.
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or ‘Triyana’ were used in the place of the  term
‘ Hmayina.! Similarly when the term ¢ Bodhisattva:
yana’ and the term ¢ Buddhayana’ were used for the
term ‘Mahayana,” then the term ¢ Arhaty&na’ and
¢ Sravakayana’® were used for the term ¢ Hinayana.’
Again, we see that the term ‘Ekayana’ appears in
the place where Buddha’s Ontological doctrines ' are dealt
with, while on the contrary when there is an indication
of Buddha’s personality or his theory upon human beings
then the terms ¢ Buddhayana’ and °‘Bodhisattvayana’
were used. Now, let us see which is the earlier one of
these previous kinds of terms. We find in the Pali-
Nikayas the term ¢ Ekayana.’ There it only indicates
the ¢ Astamgika-marga.” Hence it is to be more
correct, we may say that the term ¢ Ekayana’ has been
used by Buddha himself and the Sthaviras in the
lifetime of the Master as well as after His Parinirvapa.
From what has been said above we are at once led to the
conclusion that as soon as the Mahasanghikas were
excommunicated by the Sthaviras, the latter attached
contemptuous epithets to the name of the former aud the
former in their turn could not but borrow the term
¢ Ekayana’ from the Nikayas: Thereby they thought,
that it would be the most suitable term to distinguish
themselves from the Sthaviras in the point of dooctrine
and at the same time to assert their own superiority.
Again, they called the Sthaviras by the name
¢ Dviyana’ to indicate their inferiority. But it appedirs
to me that some time after the Mahasanghikas were
puzzled to find that the term ‘Ekayana’ is common to
both (both in the Sthavira and Mahasanghika), so that

1 When similar Ontological aspects of doctrines are indicated then some timo
the term ‘Batya’ occur for the ternr ‘ Mahdyana.’ In such'case the term ‘ Upiya.
Kaudalya’ has been used in the place of the term ‘ Hinay#na ’ such example we do
find in the Amritdrtha siitra. In Wang Bundle, Vol. 1, p. 8a of Chinese Tripitaka, and
Suddharmapuqdaﬂk; lﬁ’cra., Part 1, p. 29, Bibliotheca Buddhica edition.
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they once more began to search for another suitable term.
This time they invented the term ¢ Buddhayana' or
¢ Bodhisattvayana.” But even at this stage too when
they began to think a little deeply over these new terms
they saw their shortcoming.

It was clear that the terms like ‘ Bodhisattvayana’
and °‘Buddhayana’ only indicate a particular aspect
of Buddhism, namely—Buddha’s personality. But the
doctrinal side was totally missed and left out of consi-
deration. So they again began to search for yet another
newer and more suitable term which would indicate
both aspects of Buddhism, and at last they invented the
terms ¢ Mahayana ’ and ¢ Hinayana.’

One very important point regarding the terms
‘*Mahayana’ and ¢ Hinayana’ must be here referred to.
As a matter of fact the implication of these terms varied
in the two periods, viz.—first in what we have called
Mahayana satra period (i, from Mahasanghika
separation to the time of Nagarjuna) and second
Mahayana school period (i. e., the time of Nagarjuna,
Maitreyanath, Asanga, Vasubandhu, etec.).

As you know the terms were originally coined by the
Mahasanghikas and in the stitra period they applied
them to indicate a fundamental doctrinal difference, viz.,
Buddha’s Ontological and Phenomenological perceptions
respectively. However, in the time of Nagarjuna and
later on, that is to say, when the Madhyamika school
of Nagarjuna and the Yogacara schoel of Maitreyanath,
Asanga and Vasubandhu came to be established (i. e.,
in the school period), the terms ¢ Mahayana’ and
‘Hinayana’ began to change their connotation. They
are henceforth applied not only in a sense of doctrinal
difference of Buddha’s perception, hut at the same
time they carry with them the sense of the relation of
different schools; the Mahayanists went further and in
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the term ¢ Mahayana ’ they included only their schools like
Madhyamika, Yogacara, etc., while in * Hinayana’ they
put in first not only the original doctrine of Buddha
but at the same time Sarvastivada schools and secondly
even the Mahasanghika school and as well as their allied
schools.

Other important allied terms referred to above, will
require elucidation for a thorough understanding of the
doctrinal aspect. of Buddhism. Therefore, let us next
take them up one by one. These terms which should be
noted here were quite unkunown to Southern Buddhism.

A

The terms Vyaktayana (or Vyakta-upadeia)
Guhyayana (or Guhya-upadesa).’

These doctrinal terms indicate Buddha’s mode or
way of preaching. Etymologically, Vyakta-upadesa
means the exoteric doctrines and Guhya-upadesa means
the esoteric doctrines that is to say, the former indicates
the doctrines which Buddha preached publicly among
all men, and the latter indicates the doctrines which
Buddha preached in secret only for his advanced disciples.

Therefore, Nagarjuna said in his Prajiaparamita-
sastra; *—

“There are two kinds of doctrines in Buddhism ;
one is the esoteric (Guhya), and anotheris exoteric
(Vyakta)” ®

! These are my restoration, because, up to this time, I counld not find out
proper terms in Sanskrit text. In Japanose, the former ir called ¢ Ken-kyo' and
latter is called ¢ Mikkyo.’

2 The commentary of Prejhiparamitd siitra

* Prajfidparamitd §8stra. fascienl 1 and 65. of Wang Randle, Vol. I, p 204 and
Yol 4, p, 26b of Chincse Tripitaka
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So far as my knowledge gaes, these terms were for the
first time invented and applied by Nagarjuna, the great
teacher of Mahayana, with reference to the above.

But we should here bear in mind the fact that the
meaning of these two terms have varied according as
they were applied and confined to different schools,
different countries, and different historical periods of the
time. For example, the great teacher K’-i, sometimes also
called K’-Ko6-t5-sh, the founder of the Thien-thai school
in China (in 597 A. D. he died in his sixty-seventh year)
has applied these terms for a classification of whole
Buddhism, in a more radical sense than that of Nagarjuna.
But since the Mantrayana school was introduced into
Japan from China in 805-6 A.D., the terms were applied
in a very limited sense exclusively to that school and its
own classification of Buddha’s doctrine. Hence these
terms became in course of time more and more
complicated and at the same time, it began to bear a
more and more limited sense than that of Nagarjuna and
even of K’-i.

The Mantrayana school iu Japan is mainly divided
into two different schools: the first was established by
the teacher Ku-kai who is better known by his posthumous
title Ko-bo-dai-shi, and another school was established
by the teacher Ji-kaku-dai-shi.! Both these teachers
applied the same terms differently. The former applied
the terms in a narrow sectarian sense, that is to say,
according to the teacher Ku-kai, the whole of Buddhism,
either Mahayana or Hinayana, either Developed or
Original Buddhism, as preached by the historical Buddha,
belongs to the ¢ Vyakta-upadesa.” While according to him

1 Ku-kai has founded his MantraySna school on the mountain of Koya.
Ji-ka-ku was a great expander of the doctrine of Ten-dai sect in Japan after the
great teachor Den-gyo. Both have introduced the same Mantrayfva Buddhism
from China but their opinions differed from each other.

3
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also the preaching of Vairachana Buddha' only is the
¢ Guhya-upadesa’ and he is not Rupa-kaya Buddha but
Dharma-kaya Buddha. It was said that the so-culled
Vairachana-siitra records his preaching. Against this
Ji-ka-ku has applied the terms rather in a proper sense
from our point of view and at the same time it seerns that
the sense of the terms ¢ Vyaktayana ’and ¢ Guhyayana’ has
a much more correct and complete form than that of the
former, even the teacher K’-i or even Nagarjuna.
According to this teacher the so-called Dviyana doctrine
or Hinayana doctrine or Original Buddhism is the
¢ Vyakta-upadesa,” because it has been spoken by Buddha
in public and that doctrine itself represents the Buddha's
Phenomenological perception. But Ekayana doctrine or
Mahayana or Developed Buddhism belongs to the
¢ Guhya-upadesa,” because it is the externalization of
Buddha’s introspectional perception. The explanation of
Ji-ka-ku is quite identical with the statement of Mahayana
stitras; for example, in the Saddharmapundarika-sitra as
well as Amitarth-sutra we find thus:—

“gumar A WY qEEEe SHENd FAHQEa
wrafa ”

“None but a Tathagata, Sariputra, can impart to
Tathagata those Dharma which the Tathagata alone
knows "’ 3

This says quite plainly that Buddha’s introspectional
perception can only be understood by a man like Tathagata

but to the common people it will appear as esoteric or
Guhya.

! According to the Mantraydna school Vawrachana Buddhba 1s the only idea
Buddha. It means the personification of essence of Bodhi and absolute purity.

* Saddharamapundarika-sitra, Vol. I, p. 80, of Bibliotheca Buddhica edition.
And Amitartha-sidtra : In Bundle, Vol. I, p. 4b of Chinese Tripitaku.

* 8. B. E., Vol. XXI, p. 32.
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B

The Terms Sahajayana and Kathinayana.

The terms °‘Sahajayana’ and ¢Kathinayana’' have
been formed from religious point of view or more
correctly, from the point of religious practice ; that
is to say, Buddhism as a whole can be broadly divided
into two types from the point of view of religious
practice.

Etymologically, ¢ Sahajayana’ means ‘The Easy
Path’ and ¢ Kathinayana,” ¢‘lhe difficult path.’ Tt is
not an easy task to ascertain the origin of the terms
historically. However, situated as we are, it would not
be wrong to suppose that these terms were formed for the
first time, by Nagavjuna who applied them in order to
divide Buddha’s doctrines from the point of view
of religious practice. This is the reason, therefore, that
we meet in his treatise for the first time, these terms as
well as their explanation. In his Dasabimi-vibhasa-
sastra we read as follows :—

“ There are numerous paths which one must tread to
reach the Buddhistic emancipation, just in the same way as
in the ordinary world we find different paths ; the difficult
ones and the easy ones. Walking along the land-roads is
difficult, while sailing in water by a boat is much more
refreshing and easy. It is the same case in the
Bodhisattva-marga. The difficult path is that which
entails a long rigorous period of religious practice to
reach the region of perfect peace from which there is no

' The terms ‘Bahajaydna’ or ‘Sahaja.marga’ is met with in Buddhist S8anskrit
Manuscript, but the term °‘ Kathinaysna’ or ¢ Kathina-marga ' does not at present
occur in the existing manuscripts. Therefore, I could not but restore it from
Japanese sources, ‘Sahaja.mdrgo’ is called in Japanese ‘I-gya-do’ and
*Kathina-mirga ’ is called ¢ Nan-gyo-do.’
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return., The easy path is that which at once leads
easily to the destination by means of faith.”

Just after the above, Nagarjuna has enuamerated
many names of the Past, Present, and Future Buddhas
especially the name of Amitabha Buddha. At the same
time he stated like this :

“If one is willing to obtain perfect peace he should
worship Buddhas with a heart full of faith and should
recite their name.” Again, in his Prajiaparamita-sastra
he has said :—

“If one hears even the name of the Buddha of the
holy land (Amitabha Buddha), he would obtain salvation.””®
From the above statements we understand very easily
that Nagarjuna for the first time formed the terms
‘Sahajayana’ and ‘Kathinayana’ from the point of
view of religious practice.

All paths (margas) either Hinayana or Mahayana are
included under ¢ Kathina-marga’ and reciting Buddha’s
names only comes under ¢ Sahaja-marga.” From the above,
we come to know at the same time that Nagarjuna
eneouraged the common people to follow the ¢ Sahaja-
marga.” We must bear in mind that the idea of reciting
the name of Buddha from historical point of view
undoubtedly dates as early as original Buddhism.

Now a question may arise, why Nagarjuna has formed
two new terms to indicate the two kinds of path in
Buddhism from the point of view of religious practice
and why he sought to encourage the common people to
follow the °‘Sahaja-marga’ rather than the ¢ Kathina-
marga ?’ Before we attempt this question, it is very

! Du.#abiimi-Vibhashi.d8stra, fascicul. 9, i, Sn Bundle, Vol. 8, p- 19b. of
Chinese Tripitakn.

* Prajfisplramitd:fdstre, fasticdl. 98, Wang Bundlé, Vol. 5, p.76b of Ghinese
Tripitaka.
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important for our investigation to set clearly before you
the exact religious and philosophical atmosphere of
India at that time or rather shortly before Nagarjuna.

In the time of Nagarjuna shortly before him, beth
the Brahmanical and non-Brahmanical philosophy!® as well
as religion were mueh developed and came to hold sueh an
influential position that they were strong enough to push
away Buddhism from Central India where it was in the
zenith of its power in the time of King Asoka.

We know from the political history of India that in
the course of fifty years after the death of Asoka his
descendants lost their power. The central power passed
away into the hand of his Ministers. One of them
Pushpamitra when holding a general review of the
imperial army at Pataliputra in the presence of the last
Maurya King, Vrihadratha, treacherously, it is said, killed
him and the Sunga dynasty under Pushpamitra came into
power about 185 B. C. Kings of this dynasty were
patrons of Brahmanism and specially Pushpamitra had
great faith in the Vedic veligion ; he sanctified animal
sacrifices which were essential to Vedic Brahman-
ism, contradictory to the most cherished feature of
Buddhism. From Tibetan? as well as Chinese records?®
we come to know that Pushpamitra has been regarded
as one of the greatest persecutors of Buddhism. He is
said to have burnt Buddhist monasteries and slain many

1

1 Of the so-called six systems of Hindu philosophy, to my mind, the Purve
Mimamhsa and Uttara Mimswisd (or Vedanta) alone belonged to the pure Vedic ol
Brahmanical system, so to speak. While the Sarakhya and Vaitegika were originally
un-Vedic, afterwards absorbed and adopted by the Brahmanical or Vedi
system. I take the Yoga and Ny&ya system as common to both. Vaignavism
Saivism and Sﬂktism, from this point of view, stood outeide the pale of the pur
Brahmanical system influenced, adopted and re-shaped aceording to its own light.

,* Taranath : Schiefner’s Translation, p. 81.

s DBth fasciculi of Sathyuktfgama-sitra; Shen Bundle, Vol 8, p. 48b of Chines
Tripitaka.
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monks from Magadha to Jalandhara in the Punjab,
though we have an epigraph on the gate-way of the
Buddhist stupa at Bharhut which records its erection,
“ during the supremacy of the Sungas.” ' From the latter
it may be gathered that the successors of Pushpamitra
were more tolerant and liberal than him.

Next to Sunga, the Kanva dynasty came to power.
They, too, were of the Brahmanical faith and continued
for 45 years, from King Vasudeva (78 B. C.) to the last
King Susarman (28 B. C.)® Therefore, during the period
extending from 185 B. C. to 28 B. C., Vedic Brahmanism
underwent a great revival in Central India. Not only
that, it took great care to Brahmanise and re-shape
many non-Bramanical systems of philosophy and religion.
That precisely is why it became such a great movement.

This was undoubtedly a re-action of the powerful
propaganda of Buddhism under the great royal support
of King Asoka.

Now let us first of all see what was the condition
of Hindn philosophy at that time. The so-called six
systems of Hindu philosophy except the Nyaya system had
formed their schools, in “my opinion, during the period
from the 8rd century B. C. to the 1st century B. C.?
and the Nyaya system, according to Dr. H. Ui and
myself, formed its school sometime in the 2nd century
A. D

Among these schools, the Mimarnsa and the Vedanta
systems are only purely Vedic or Brahmanic while the
other systems, in my opinion, are not of a Vedic origin but

! A Guide to Sanchi, Sir John Marshall, p. 10, * Sufiganam raje.’

2 Dynasties of the Kali Age of Pargiter, p. 71.

3 This and allied points I will fully discuss when dealing with the Indian
philosophy in fature.

¢+ Dr. . Ui’s translation of Ny&yaprave§atarka-éistra from Qhinese to Japaneses,
p. 46,
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originally belonged, nevertheless, to Aryan thought outside
the Vedic circle. However, afterwards, these latter were
Brahmanized and regarded as pure Brahmanical thought.
From Brahmanical source as well as from Buddhist works
we come to know that the six systems of Hindu philosophy
were in a much flourishing condition at the time of the
later Andhra and Gupta Kings. That is exactly the
time of Nagarjuna, Aryadeva of Madhyamika school,
Maitreyanatha, Asanga and Vasubandhu of Yogacara
school. If we now look at Nagarjuna’s Dasabhiimi-
vibhasa-sastra we find the names of Sammkbhya and Yoga
mentioned,' and in his Ekasloka-sastra we meet the names
of Kapila and Uloka,® and in his Prajfiaparamita-sastra
reference is made to the doctrines of the Samkhya
system.* And in his Dvadasanikaya-sastra also we come
across the term ¢ Satkarya’ which indicates the doctrine
of the Samkhya.*

Again, in the Satyasiddhi-sastra of Harivarman
who flourished about 260 or 280 A. D. and was a later
contemporary of Nagarjuna, mention has been made of
the Vaisesika, the Samkhya and the Nyaya systems.®

In the Upayakausalyahridaya-sastra which deals
much with the Buddhist Nyaya system, the names of
the VaiSesika, the Sarmkhya, the Yoga as well as some
other heritical schools are also found.® (Su Bundle, Vol.
I, pp. 8a-13% of Chinese Tripitaka).

Su Bundle, Vol. 8, p. 11a of Chinese Tripitaka.

Su Bundle, Vol. 1, p. 5a of Chinese Tripitaka.

Wang Bundle, Vol. 4, p. 48a of Chinese Tripitaka.

Sai Bundle, Vol 10, p. 67b of Chinese Tripitaka.

Chadng Bundle, Vol. 2, p. 117b and p. 21la of Chinese Tripitaka,

This book which survives only in a Chinese translation is a very important
Buddhist Sastra regarding the development of Buddhist Nyaya. In Chiness
catalogues (sce Nunjio's Catalogue, No 1257) this book is put under the authorship
of Nagirjuna, but other catalogues like the Chinese Tripitaka of Ko-Kio-8ho.In edition
in Japan do not name any author at all. My friend Dr H. Ui in his introduction
to & Japanese translation of a Chinese book called * Ny&yapravedatarka-Sastra,

P R
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Besides these, in the sgastra by Aryadeva on the
refutation of four heretical and Hinayana schools
mentioned in the Lankavatara-sttra ” mention has been
made of the names and doctrines of the Samkhya and
the Vaisesika.! In his another work called < the
explanation of Nirvana by heretical and Hinayana schools
mentioned in the Lankavatara-sutra” * we also get the
names of the Samkhya and the Vaisesika among 20
other heretical schools,® and these are all refuted. Again,
if we turn to the works of the Yogacara school, we will
meet with refutations of the doctrines of the Samkhya,
the Vaisesika and the Mimarmsa with other 13 heretical
schools in the Yogacaryabhumi-sastra * by Maitreya-
niatha.® The Prakaraparyavaca-sastra ® of Asanga also
refuted the doctrines of Samkbya and Vaisesika, etc., and
with it a refutation of 16 other heretical schools also has
been made. In the life of Vasubandhu written by Para-
martha, we come to know that Vasubandhu wrote a book
entitled ¢ Paramarthasaptati’ in opposition to the New
Samkhya snstra of Vindha-vasa (or Isvara-krisna)’ a
disciple of Varsaganya. We also know at the same
time that King Vikramaditya was much satisfied with
Vasubandhu on this occasion and gave him three lacs of

‘pp. 44-8) has satisfactorily shown from internal evidence that the author of the
Upayakaufalyahridaya-édstra was some HinayBnist ; the nn-named author must be,
18 he says, a later contemporary or a nearer predecessor of Nagarjuna.

! Su Bundle, Vol. 5, p. 56a, of Chinese T'ripitaka.

2 Su Baundle, Vol. 5, p. 58b, of Chinese Tripitaka.

3 | have not yet identified those 20 heretical schools; therefore, 1 cannot
mention those names here ; however, I will discuss this point on the subject
* Heretical schools in India mentioned in the Buddhist books '’ in future.

4 Maitroyanstha, younger contemporary of Nagarjuna, is the founder of Yogacara
school and his date is about 270-850 A. D.

® Lai Bundle, Vol. I, p. 24a of Chinese Tripitaka.

® Lai Bundle, Vol. 7, p. 835b, (see Nanjio’s catalogue no. 1177).

* Dr. H. Ui’s article on the B8amkhya.system in the Journal of Philosophy,
published by the departmeut of literature of lmperial University of Tokyo No. 879.
University, p. 1041 (1920).
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gold ; moreover, the king also sent his queen with the
crown prince Baladitya to study Buddhism under the
celebrated Vasubandhu.! Again in Buddhagotra-sastra
of Vasubandhu, we meet with refutations of the Samkhya,
and the VaisSesika doctrines.”

Thus the systems of Samkhya, Vaisesika, Yoga, and
Nyaya as well as the treatises of Mimarsa, and of many
other heretical schools were undoubtedly in a flourishing
condition in those times. Therefore it was, that
Nagarjuna and his disciple Aryadeva were busily
engaged in refuting the Vedic Brahmanic ideas and
un-Vedic Aryan doctrines (Brahmanised). Next let us
sec what was then the condition of different religious
faiths at the time of Nagarjuna. From numismatic and
epigraphic cvidence as well as from various Hindu
literatures, we come to know that the popular Hindu
religions which are known under the names of Vaisnavism,
Saivism and Saktism were in a very flourishing condition
in the time of Nagarjuna.

To my opinion, these are, also, not of Vedic origin, but
originally belonged to the religious ideas of Outlandic
Indo-Aryans about which we are going to discuss below.
However, I think that the great Buddhist propaganda
under king Asoka led the Vedic priests to Brahmanise
the religious ideas of Outlandic Indo-Aryans in order to
start a counter-movement againgt it. Now let us see
how these religions came into being.

(a) Vaignavism.—This is sometimes, known under
the name of Bhagavata religion, or Satvata religion or
Ekantika Dharma and sometimes as Paiicharatra religion.
This religion has a variety of names but it is essentially
a religion of Bhakti or Love and Faith. It was originally

* Seo my Shifting of Centres of Buddhism in India, Journal of Letters Caloutta
Univ., Vol. 1.
* Su Bundle, Vol. 2, pp . 75b-79b of Chinese Tripitaka.

4<
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the worship of Vasudeva or Vasudeva-Krspa of the
Satvata race. Sir R. G. Bhandarkar said of this faith
in his Vaispavism and Saivism :—

“ The Ksatriyas engaged themselves in active specula-
tions on religious matters about the time of the
Upanisads and are mentioned even as the original
possessors of the new knowledge. Siddhartha and
Mahavira founded in this period of intellectual
fermentation new systems of religion in the east or
the Magadha country which discarded or passed over in
silence the doctrine of the existence even of God and
laid down self-abnegation and a course of strict moral
conduct as the way to salvation. They belonged to the
Sakya and Jiiatrka race of Ksatriyas, and Buddhism and
Jainism might be considered to be the religions of those
tribes. The West, however, was not so radical in its
speculations, and the race of Satvatas developed a system
of religion which took up the ideas of a supreme God and
devotion to him as the mode of salvation.”'

This worship of Vasudeva-Krsna seems clearly to be
alluded to by Megasthenes, who was the Macedonian
ambassador at the court of Chandragupta, the Maurya.
Chandragupta reigned in the last quarter of the fourth
century B. C. And if the Vasudeva-Krsna worship
prevailed in the time of the first Maurya, it must have
originated long before the establishment of Maurya
dynasty.®> At the same time the Panini stutras (IV. 8. 95
and IV. 8. 98) mention the name of Vasudeva as
‘worshipful > and from these we learn that this Bhakti
religion must have arisen before this time,® and the date

! §ir R, G. Bhandurkar’s Vaignavism Saivism, etc., p 9.

2 bid, p. 9. )

3 Ibid, p. 3, avd Dr. Hemchandra Raychaudhur’s Early History of the
Vaispava Sect, p. 14, and p. 18.
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of Panini, according to the Katha-sarit-sagara, is between
425 and 3256 B. C.!

As you know, the founder of this religion is a scion of
the Vrsni or Satvata branch of the Yadava clan which
was originally settled in Saurastra or the Kathiawad
Peninsula and then spread to Mathura.®* According to
Baudhayana’s Dharmasitra (I. I. 82-33) :—

“The inhabitants of Anartta, of Anga, of Magadha,
of Saurastra, of the Deccan, of Upavrit, of Sind, and the
Sanviras are of mixed origin. He who has visited the
(countries of the) Arattas, Karaskaras, Pundras, Sauviras,
Vangas, Kalingas, (or) Pranunas shall offer a Punastoma
or Sarvaprsthi.”

Another law-giver, Devala (as quoted by Vijiianesvara
or Yajiavalkya IIT, 292), says: —

“He who has visited the (countries of the) Sindhus,
Sauviras, Saurastras, inhabitants of the frontier regions,
of the Angas, Vangas, Kalingas, and Andhras, should go
through the ceremony of initiation anew.”*

Therefore, the country of Saurastra belonged to the
Outlandic Indo-Aryan as has been pointed out by Mr.
Ramaprasad Chanda clearly in his learned work.* So
from ethnological point of view, the religion of Bhakti,
the worship of Vasudeva originally belonged to the
culture not of the Vedic Aryan but of the Outlandic Indo-
Aryans. Such un-Vedic, non-Brahmanical Vasudeva,
however, later on, was identified with Narayana-Vispu
a Vedic God. Thisidentification we find for the first time
in the Taittiriya Aranyaka® (X.I.6). And according to
Dr. Keith, the said Aranyaka probably dates from the

1 J.B. 0. R 8., Vol. VI, Part I, 1920, p. 29 by M. M. H. P. Sastri

® The Indo-Aryan Races by Mr. Ramaprasid Chanda, B.A,, p. 101.

s I have quoted from Ib:id, p. 40.

+ Ibid, pp. 40-41.

& Dr. Hemchandra Raychandhuri’s Early History of the Vaignava, Bect, p. 68
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third century B. C.!' So we see the appearance of
Vasudeva as a name of Narayana-Visnu in a Brahmanical
work of the third century B. C. is very significant.
Hence the un-Vedic and non-Brahmanic Bhakti religion
was Brahmanized later on. As has been said before, this
was due to the strong active propaganda of Buddhism
under king Asoka which led the Vedic Aryans to
Brahmanize such un-Vedic religious ideas.> This is the
real meaning of this Vedic religious revival.

From the Ghasundi and Besnagar inscriptions dated
second century B. C.;* we come to learn that at this time
the Bhagavata religion had overstepped the boundaries
of the Mathura region and spread to the Indian border-
land and that its fame had rcached the ears of non-Indian
peoples some of whom became converts to the faith.*
Not only that,—one of the kings of the Kushana dynasty
was actually called Vasudeva I, who succeeded Huvishka.
According to my opinion Vasudeva’s date is about 10
A.D. Hisname, as Mr. V. A. Smith said,” is thoroughly
Indian, a synonym for Vispu, and itis a proof of the
rapidity with which the foreign invaders had succumbed
to the influence of their environment, though the kings of
Kushana dynasty were anti-Bhagavata at first. It seems
then that this faith spread all over Northern India at
the time, At the time of Nagarjuna and Aryadeva this
religion was one of those many schools which they
strongly condemned and rejected. Therefore, we find
the Vaisnavism mentioned in Aryadcva’s work ® under

1 J.R. A. B, 1915, p 840

2 I am very glad to find that Dr. ITemchandra Raychaudhari also holds the
samoe opinion regarding this point in his learned work referred to above

% 8ir B G. Bhandarkar’s Vaisnavism, Saivism, etc., pp- 3-4

*+ Dr. Hemchandra Raychaudhuri’s Early History of Vaisnava Scct, p. 67.

5 Early Histery of India, 3rd edition, p. 272,

© “Siitra by Aryadeva on tho explanation of the NirvAun by Heretical and
Hinay&na schools mentioned in the Lankavatara-siitra” (see Nanjio’s Catalogue
No. 1960) in the Su Bundle, Vol. 5, pp. 58b-59b of Chinese Tripitaka.
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the name of the ‘doctrine of Mathara’ which is the
tweflth of the twenty heretical schools.

It will be very interesting to state here that the
above-mentioned Mathara was one of the ministers of
king Kaniska II (about 140 A. D.), and at the same
time from other source we know that he was one of the
great Sarmkhya philosophers. From the reference in
Aryadeva’s book we can very well conclude that his
doctrines on the Samkhya had Vaisnavistic tendencies and
tinges. In the Gupta period this Vaisnava religion was
flourishing in the Panjab, Rajputana, Central India and
Magadha.

The Gupta sovereigns of Magadha describe themselves
as ‘ Paramabhagavata ’' and were unquestionably great
champions of the religion of Vasudeva, though some of
them were Buddhist in faith. Thus we see at the time
of Nagarjuna, Aryadeva, Maitreyanatha, Asanga and
Vasubandhu, this popular Brahmanized religion called
Vaispavism was in a very flourishing condition almost
throughout the whole of Northern India.

(b) Saivism.—This is one of the principal popular
religions of the Hindus, and this faith was in a very
flourishing condition at the time of Nagarjuna. Let us,
now, first see whether this religion originally belonged
to Brahmanic or non-Brahmanic fold, so that we may
understand how this religious movement came into being
and became so powerful. In my opinion, this religion
originally belonged to the un-Vedic or Outlandic Indo-
Aryan faith. There are so many deities in the Rg-Veda:
Agni, Vayu, Varuna, Indra, Sturya, Savita, Rudra and
the Maruts (often called Rudras) and others but Siva is
nowhere mentioned.? Of course, a word ° Siva’ occurs

! The Early History of Vaignava Sect, by Dr. Hemchandra Raychaudhury, p. 101
2 Macdonell’s Vedic Mythology, p. 75.
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in the Rg-Veda (10. 92), but it was only as an auspicious
name of Rudra and not of any independent deity.
According to the prevailing mnotion Vedic Rudra is
identified with Siva.

But if we compare the physical features of Rudra in
the Rg-Veda with those of Siva which were described in the
later Hindu Mythology, we will come to know that they
are totally different deities. In the Rg-Veda, Rudra is
thus described : “ He has a hand, arms, and firm
limbs. He has beautiful lips and wears braided hair.
His colour is brown. His shape is dazzling, and he is
multiform. He shines like the brilliant sun, like gold.
He is arrayed with golden ornaments and wears a
glorious multiform necklace. He sits on a car-seat.”’

On the other hand, Siva is described in the Bhagavata
Purana, which follows the Epic tradition, as ¢ an impure
and proud demolisher of rites, as roaming about in
cemeteries attended by hosts of ghosts and spirits, as
like a madman, naked, with dishevelled hair, as laughing
and weeping, as smeared with ashes from funeral pyres,
as wearing a garland of dead men’s skulls, pretending to
be Siva ‘auspicious’ but being in reality Asiva
‘inauspicious ’ as insane and lord of bhuitas.” * Regarding
this point M. M. H. P. Sastri said in his Annual Address
in the Asiatic Society of Bengal: ¢ Is Rudra really our
Siva? The two may be identical in some of the aspects,
but in the majority of aspects they differ. The Rudra
worship in the Samaveda Sandhya describes him as:—

¥d 9 g AW Jou iR |
wkfay fagure faaed ad@a:

““ He is the reality. He is the truth. He is Supreme
Brahman. He is Purusa. He is black and brown. He

' Macdonell’s Vedic Mythology, p. 74.
* E.R. E.Vol. 11, p. 91,
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belongs to the Upper region. He has abnormal eyes
and pervades the Universe.” But the later conception,

wrafas ey wafaitimi seesEdes,
AT qIgEnaTRifaed wewq |
UqrEH SRAGPARATTT AR a@ret
favare favaist faf@eraed ogaw fadwsg

“Siva is like a silver-mountain, moon-crested, with
limbs brilliant with the radiance of a variety of precious
stones, with four hands holding axe, mrga, boon-pose,
no-fear pose, with a smiling benevolent look, seated on a
lotus throne, propitiated with hymns by deities on all
sides, with five heads and three eyes, clothed in a
tiger-skin, and the beginning and the seed of the
Universe.” The conceptions materially differ. '

Thus the physical features as well as the conception
of Rudra and Siva differ from each other. Who is then
Siva? Who possessed forty-eight different names and
eight different Murtis? In the Yajur-Veda (T. S. IV.
5, 1: VS. chapter 16) Rudra has been given different
epithets from that of the Rg-Veda. He is called
Girisa, Giritra, Pasupati, Kapardin, Ugra, Bhima,
Bhisaja, Sarva, Bhava, Sambhu, Samkara, Siva,
Sitikantha, Nilagriva, ete.? And in another place in
the same book Rudras are called Ganas, Ganapatis,
and Nisadas.’® Here we find different names of Siva
in accordance with his representation.

Out of forty-eight names of Siva some occur here.
And at the same time we also find here five or six of his

* J. A. 8. B, Vol. XVI1I, 1921. No. 2, pp. xx-xxi,

* Bengali Visvakosa, Vol. XX, p. 822, and Sir R. G. Bhandarkar’s Vaignavism,
Saiviam, eto., p. 108,

3 Ibid, p. 104,
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Mirtis out of eight.! Therefore, Dr. Macdonell said in
his Sanskrit Literature :—

“The Rudra of the Rg-Veda has begun to appear on
the scene as Siva, heing several times mentioned by that
name as well as other epithets later peculiar to Siva, such

9

as Sankara and Mahadeva.” *

However, our question ¢ Who is Siva?” is still
remaining obscure. Of the above-mentioned names
¢ Girisa and Giritra’ lying on a mountain, ¢ Pasupati’
lord of cattle, ¢Ganas’ tribes, ‘ Ganapatis’ leaders
of tribes, workmen, potters, cart-makers, carpenters,
and ¢ Nisadas > the forest tribes, seem to suggest that at
the time of the Yajur-Veda certain peculiar gods of
forest-tribes came to be connected with Rudra. In this
connection R. G. Bhandarkar says :—

«“Thus these followers of handicraft and also the
forest-tribe of Nisadas are brought into close connection
with Rudra. Probably they were his worshippers, or
their own peculiar gods were identified with the Aryan-
Rudra.” ®

Therefore, it is reasonable to think that the god Siva
was originally a name of a particular deity of forest-tribes
as mentioned above with many peculiar epithets and the
said five Miurtis. I think this is the reason why he has
been known as the lord of Parvati whom we know under
the name of Kali or Diarga. She too originally belonged
to savage tribes which we are going to discuss under the
next section. In the intervening period between the
time of the Yajur-Veda and the Atharva-Veda, the eight
Mirtis of Siva came into being in a complete form. But
still it is a very curious fact, that in the Vratya book of the
Atharva-Veda (XV. 5, 1-7), we find eight Martis of Siva

1 Bight Mirtis are Bhava, Sarva, Paéupati, Rudra, Ugra Mahadeva, I§4na, Bhima
3 P, 181, and Vedic Mythology, p.4, and Hopkin’s Religions of India, p. 178.
3 Vaignavism, Saivism, etc.. v. 104,
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except * Bhima.” Sir R. G. Bhandarkar wrote on this
point ia the following way without any special note :—
“The gods made Bhava the archer, the protector of the
Vratyas, or outcasts, in the intermediate space of the
eastern region, Sarva of the southern region, Pasupati of
the western region, Ugra of the northern region, Rudra
of the lower region, Mahadeva of the upper region, and
Isana of all the intermediate regions.”' But MM. H.P.
Sastri expressed his opinion on this point recently in his
Annual address in the Asiatic Society of Bengal :—

“The general notion was that it was meant to be a
glorification of the Vriatyas. But it is not known
whether they were still then in nomad life or settled.
But reading the chapter over and over again I found
that the Vratyas induced the creator to look within
himself, and he saw Suvarna, brilliance. That brilliance
incrcased and grew up, and it bccame Isana, it became
Mahadeva, it became Ekavratya or the totality of the
Vratya community, in other words, the spirit of the
Vratya community, the god of the Vratya community......
So the chapter is mnot exactly the glorification of the
Vratyas, but of their spirit, of their god whom they had
lost, as stated in the Brahmana of the Sama-Veda. The
Maruts instructed them in the Samans, the recital of
which re-united them with their god and purified them
for entrance into the Vedic community. This ide
struck me and I read the chapter again and again with
increasing interest, cagerness and enthusiasm. And
wonder of wonders! I found my Siwa there. He is
Isana, he is Mahadeva.”®
And again he said :—

“But the most striking and convincing clue to the
identification is given in the fifth paragraph of the same

1 Vaisnavism, Saivism and ete., p. 105.
* J A. S. B, Vol. XVII, 1921, p. xxii,
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chapter. The eastern quarter from the Antaradesa gave
him Bbava as his servitor, the southern quarter from
the same Antaradesa gave him Sarva, the western
quarter gave him Pasupati, the northern quarter gave
him Ugra, the Dhruva gave him Rudra, upper regions
gave him Mahadeva and the whole of the Antaradesa
gave him Isana. Here we get the seven of the eight
Martis of Siva.”?

And he said in conclusion that Siva was the god of
nomad Vratya or spirit of Vratya. This new investigation
of his itself gives some light on the subject. But his
explanations as well as his view, seem to me to be
partially right. Practically the seven Murtis of Siva in
the Vratya book of Atharva-Veda as has been said by
MM. H. P. Sastri open a new debate before us. But
already before the Atharva-Veda we find in the
Vajasaneya Samhita itself five of the seven Murtis of
Siva as I have stated before. But we should admit that
there is a close connection between Siva and the spirit of
Vratyas. In my opinion, originally Siva was the name
of a peculiar god of the Nisadas or forest-tribes. But
afterwards, he was brought into close connection with
Rudra of the Aryans and identified with the latter by
the Vedic Aryans in the time of the Yajur-Veda. This is
the reason why we find many names of Siva as a
characteristic of forest god in the Vajasaneya Sarhita, and
why again Rudra of the Rg-Veda began to appear on
the scewe as Siva in the Vajasaneya Sarmhita. And
simultaneously with this, in the end of the Yajur-Veda as
a whole and in the time of the Atharva-Veda, the Vratyas
or the Outlandic Indo-Aryans, took the Mirtis of Siva
and engrafted them on their own god, in order to
heighten his glory. Here a question may arise why

1 J, A. 8. B, Vol, XVII, 1921, p. xxiii,
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Vratyas manifested their god under the name or Mirtis
of the forest god of Nisada without taking any from the
Vedic Aryan Pantheon? The reason of it probably is
that the Vratyas being Aryans outside Vedie Circle
always fought against the Vedic Aryans. Therefore,
their sympathy naturally tended towards other tribes
besides the Vedic Aryans. We know that it is always
an admitted human trait to adopt and import ideas from
the quarter of our sympathisers. Fortunately for them
they found the auspicious name Siva and his Murtis among
the Nisadas engrafted on their own god and glory of
their spirit.

Thus the god Siva originally belonging to the forest
tribes or Nisadas was then connected with the spirit of
the Vratyas, the outlandic Indo-Aryans. Therefore, the
so-called Saivism was a combination, a dual element of
worship. And this religious movement was afferwards
Brahmanised by the Vedic Aryan priests in order to
encounter the rather strong Buddhist movement at the
time of King Asoka. This ultimately Brahmanized god
Siva was widely worshipped in India at the beginning
of the Christian era. Vasudeva I (about 10 A. D.) and
Wema-kadphises (about 75 A. D.), both powerful princes
of the Kusana dynasty, who ruled over a large part of
Northern and North-Western India, styled themselves
on the reverse of their coins as devotees of Mahesvara,
or Siva. The author of Amarakosa gives forty-eight
names of Siva, showing thereby how widely the worship
of the god prevailed in India in the early centuries of
the Christian era. This Saivism is also referred to in
Aryadeva’s work. There we get Saivism under the
name of Isana and Mahesvara as the 5th and the 15th
among the twenty heretical sets of doctrines. This
clearly shows that the Saivism was a powerful religious
movement at the time of Nagarjuna and Aryadeva.
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Therefore, obviously it was one of the butts of attack
for the Buddhist at that time.

(¢) KSaktism.—Like Vispu and Siva, the worship of
Sakti or the active female principle as manifested in
the form of the consort of Siva is occupying a very
prominent position among the Hindus as one of the
popular religions.

Sakti or Devi is known by different names:
Ambika, Durga, Uma, Katyayani, Bhadrakali, ete.
Among these, Ambika, Durga, Uma arc very famous
epithets of the Devi. But the name Durga is the most
predominant one.

In the Mahabharata (Bhismaparva, chap. 23), therc
is a hymn addressed to Durga by Arjuna under the advice
of Krsna in which she is prayed for granting victory in
the forthcoming battle. This hymn itself shows that
at the time when it was composed and inserted in the
poem, Durgd had already acquired such importance that
she was adored by men as a powerful goddess, able to
fulfil their desires. Of the names by which she is
addressed we get the following : Kumari (maiden), Kali
(black or female time as destroycr), Kapali (wearer of
skulls), Mahakali (the great destroyer), Candi (angry),
Katyayani (of the Katya family), Karala (frightful),
Vijaya {victory), Kausiki (of the Kusika family), Uma,
Kantaravasini (dwelling in the forest).! These names are,
methinks, nothing but personifications of different
attributes of Devi or Durga. Let us examine the history
of some of these names like Durga, Uma, and Ambika.

Uma.—In the Kena Upanishada (III.25) Uma is
said to be the daughter of Himavat. Prof. Jacobi writes
about Uma, thus:—* Apparently she was originally an
independent goddess, or at least a kind of divine being,

Sir R. G. Bhandarkar’s Vuignavisin, Saivism etc., pp. 142-143.
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perhaps a female mountain ghost haunting the Himalaya
and was later identified with Rudra’s (Siva) wife.” ! Mr.
Ramaprasada Chanda writes thus:—* the epithet
‘Haimavati’ or daughter of ‘Himavat’ indicates that
the goddess Uma was originally worshipped by the
dwellers in the Himalaya region.” ®

Durga.—Though she is mentioned in the Taittiriya
Aranyaka (XI) as the daughter of the sun or fire,
however, in the Mahabharata (Harivarsa, V. 3274) she
has been mentioned as a Vindhya-Vasini. Prof. Jacobi
writes: “ A similar meountain-goddess had her home in
the Vindhyas. She was of a crucl character, as might be
expected from a goddess of the savage tribes livingin
those hills. Her name is Vindhya-Vasini, and she too
is identified with Siva’s wife.”® In a hymn to the
goddess given in the Harivamsa (59, 3234) it is said of
her, “ You are worshipped by the Savaras, barbarous
(savages), and Pulindas.” This clearly shows that Durga
was originally worshipped by those savage tribes of the
Vindhya region.*

Ambika.—In the post-Vedic period, that is to say in
the Taittiriya Aranyaka (X. 18), Ambika is mentioned as
Siva’s wife, but in the Vajasaneya Sanhita (3,5), she is
said to be mentioned as Rudra’s sister.” From what has
been said, at any rate, it can scarcely be doubted that
thosec mountain goddesses or savage goddesses from
different parts of West, North and East India, and those
which were worshipped by different classes of un-Vedic
people from the time of Taittiriya Aranyaka (which

* E. R. E, Vol. 2, p. 813a.

2 Indo-Aryan Races, p. 123.

» E.R. E, Vol. 2, p. 813a.

4+ 8ir R. G. Bhandarkar's Vaisnavism, Saivism, ctc, p. 143.
5 Vedic Mytholugy of Macdonell, p. 74.
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probably dated from the third century B. C. according to
Keith) ! and onward, in course of time, were combined and
unified with the Vedic female goddess Ambika, the sister
of Rudra and these two together became the wives of
Siva, when Siva, the god of the Nisada or the spirit of
the Vratyas, was identified with Vedic Rudra in the time
of Yajur-Veda and Atharva-Veda (in the 15th chapter).
Here a question naturally suggests itself how such
goddesses worshipped by different classes of people were
identified with Ambika and all together crystallized into
the Devi or Sakti of Siva? In answer to this question,
I may quote Mr. Ramaprasada Chanda’s explanation :—

“ The Sakti conception of the Devi or Adya Sakti-
‘The primordial energy’ and Jagadamba, ¢The mother
of the TUniverse’ also very probably arose in a
society where matriarchate or mother-kin was prevalent.
The most important question in connection with
Saktism is, among what division of the Indian people
did it originate? A Sanskrit stanza in anustup metre
recited by the Sakta panditas of Bengal affords the
traditional answer to this question. In this stanza we
are told :—‘The cult (Vidya) was revealed in Gauda
(Bengal), popularised (prabalikrta, lif. ‘strengthened ’)
by the Maithilas, it here and there prevails in Maharastra,
and has disappeared in Gujrat.’® Bengal is still the
stronghold of Saktism, and there are Saktas in Mithila
(North Bihar), the Maratha country and Gujriat. Here,
with the questionable exception of Mithila, all other
countries belong to the outer Indo-Aryan belt. Did
Saktism then originate among the Indo-Aryans of the
outer countries ? If evidences were forthcoming to prove

1 J.R. A. 8, 1915, p. 840,
* NS wailuan faan $fes: padiact
- LIPS 0]
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that mother-kin at one time prevailed among them, the
traditional view regarding the origin of Saktism, could
be accepted as a working hypothesis....... From these
(Mahabbarata and  Dasarathajataka as well as
Mahavamsa) evidences we may infer that mother-kin was
at one time universal among the Indo-Aryans of outer
belt and led to the growth of Saktism among them.” !

Aryadeva mentioned a Sakti doctrine as the 9th
among the twenty heretical sets of doctrines in his work
which I have mentioned already. At present, I am not
in a position to identify this with the so-called Sakti of
Durga or Devi worship. However, it is beyond doubt
that Saktism was prevailing ac the time of Nagarjuna
and Aryadeva and that also became one of the objects of
attack by the Buddhists at the time.

The main Puranas which cover generally the time
from Apastamba-Dharma-sastra (which is not later than
the third century B. C.)® to the Gupta age (3rd and 4th
centuries A. D.), much helped to further the above-
mentioned popular religious movements. Not only that,
the Puranas themselves created other new popular faiths
like the worship of ten incarnations of Visnu, Gopala
Krisna and allied Pauranic faiths during the period
covering from the time of Nagarjuna to Vasubandhu.

I have given above almost a full account of the
philosophical and religious condition of India at the time
of Nagarjuna and Aryadeva respectively. Of these two-
fold aspects—philosophical and religious, the former may
be termed the theoretical side which none but advanced
men (constituting the high intellectual social class) could
accept but the latter was the popular religion proper,
propounded for the acceptance and benefit of the masses

! Indo-Aryan Races, pp. 153-156.
? Early History of the Vaignava Sect by Dr. Hemchandra Raychandhuri, p. 90.
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or common people. The time required the meeting of
both these demands by any movement which wanted to
establish a firm hold over the country. Nagarjuna
understood the situation aright and consequently
systematized a Buddhist philosophy on the one hand and
established the so-called ¢ Sahaja-marga’ on the other,
as auxiliary religious practices.

At the time of Asanga and Vasubandhu (about 310
or 320-400 A. D.) the °Sahaja-marga’ inculcating a
recital of Buddha’s names was prevailing in the Buddhist
community in a much more preponderate condition
than that of Nagarjuna. TFor, at the time of Asanga and
Vasubandhu, the Nama-vada and other allied religious
practices were prevailing not only among the common
mass but also among highly advanced people. From this
the reader should not suppose that in the Buddhist
community at that time there were mno followers of
the Kathina-marga. Therefore, Asanga stated in his
Mahayanasamparigra-ha-Sastra thus :—

“If any one recitc the name of Prabhuta-ratna
Buddha, thereby he will obtain the supreme perfect
Enlightenment.” !

Again, in the Mahayana-Siitralankara-Sastra-karika,
we meet with the following statement :—

«“In order to destroy the indolence, Mahayana stutra
speaks that, if any one pray to be born in the Sukhavati
(pure-land), he will certainly be horn there. And if any
one who reciting even the name of Tathagata-Vimalacan-
draprabha he will certainly obtain perfect Enlighten-

ment.”’ 2

' Lai Bundle, Vol. 9, p. 69a of Chinese Tripitaka (see Nanjio’s catalogue

No. 1183). i
s Phftaracgw  wfagaewiy | 8§ gEnadt ufenid wicate @ adqge fq
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(Edited by Dr. 8. Lévi, p. 83.)
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The same idea is found, again in his Mahayanabhi-
dharma-sangiti-Sastra.!

Next let us see what was the corresponding condition
at the time of Asvaghosa II (probably former part of the
6th century A. D.). In the Mahayana-sradhotpada-sastra
he stated thus :—

s Therefore, it is advisable for those novices to cherish
this thought: All Buddhas and Bodhisattvas in the ten
quarters having great, unimpeded supernatural powers
(abhijiia), are able to emancipate all suffering beings by
means of various expediencies that are good and excellent
(upayakausalya).

« After this reflexion, they should make great vows
(mahapranidhana), and with full concentration of
spiritual powers think of Buddhas and Bodhisattvas, when
they have such a firm conviction, free from all doubts,
they will assuredly be able to be born in the Buddha-
country beyond (buddha-kshetra), when they pass away
from this present life, and seeing there Buddhas and
Bodhisattvas, to complete their faith and to eternally
escape from all evil creations (apaya). Therefore, it is
said in the Stutra that if devoted men and women be filled
with concentration of thought, think of Amitabha
Buddha in the world of highest happiness (sukhavati) in
the Western region, and direct (parinama) all the root of
their good work towards being born there, they would
assuredly be born there. ‘

“ Thus always seeing Buddhas there, their faith will be
strengthened, and they will never relapse therefrom.
Receiving instruction in the doctrine, and recognising
the Dharmakaya of the Buddha, they will by gradual

t Lai Bundle, Vol. 8, p 77a of Chinese Triptiaka (see also Nanjio’s catalogue,
No. 264).

6
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discipline be able to enter upon the state of truth (i.e.,
Buddhahood).”!

In the above statement we should mark one thing
that at the time of Nagdrjuna as well as Asanga and
Vasubandhu, the ¢8ahaja-marga’ was simply reciting
the name of any Buddha. But in the time of Asvaghosa
II, the ‘Sahaja-marga’ was not simply reciting the
name of any Buddha but limited to the name of
Amitabha-Buddha only. This fact can be proved even
from Archaeological evidence. Because, we find many
images of Amitabha-Buddha in the Buddhist sculpture
specially in the Gupta period. A tendency of the
worship of Amitabha-Buddha or reciting the name of
him was existing even in the time of Asanga and
Vasubandhu as an adjunct of the ‘ Sahaja-marga.” But
it was only at the time of Asvaghosa IT and later on, that
¢Sahaja-marga’ exclusively came to include only the
reciting of the name of Amitabha-Buddha.

The great Chinese teacher of Amitabha sect, Tshz’-
ming some time called Hui-zih, met with Itsing as soon as
be had gone back to China from India, and Tshz’-ming
determined to come to India. So he started from China
in 702 A. D. by sea and after passing Kun-lun (Siam
and states of the Peninsula of Malacca), Fo-shi (modern
Palambang, the north-eastern coast of Sumatra)® and
finally Ceylon after three years he arrived in India. He
lived 13 years in India. During this time he asked many
teachers many times such questions as ¢ By what form
of Buddhism and by what kind of practice one can
obtain salvation ? ” From every quarter he received the
same answer, viz., worship the Amitabha-Buddha and

1 Awakening of Faith by T. Buzuki, pp. 144-146.
3 J, Takukus’s I Tsing, p. ], and Ohan.Ju.kuo by F. Hirth and W. W. Rockkill,

p. 63,
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you go to Sukbavati' This piece of information clearly
shows that the worship of Amitabha-Buddha or reciting
his name strongly prevailed in India at that time.

To conclude, in the above, our aim has been to present
a historical account of the terms ¢Sahaja-marga’ and
¢ Kathina-marga’ in Buddhism and at the same time
specially we have noted the particular form of Buddhist
religion known as ‘Sahaja-marga’ was decidedly the
result of under the great influence of popular Hindu
faiths from the time of Nagarjuna onwards.

Let us at the end of this introduction summarize,
in charts, different terms already dealt with.

Buddhism

| : |

1. Geographical division Northern ]IBuddhism Southern Buddhism
|
| |
2. Doctrinal division Mahay&na Hinayéna Hinayana
8 Division from the way of Guhyayéna Vyaktayana Vyaktayana
Buddha’s preaching |

4. Division from a practical Sahajay8na Kathinayina Kathinayfina

point of view

! Chih Bundle, Vol. 5, p. 103b.a.






PART |
CHAPTER I

I—The Significance of the terms Mahayana
and Hinayana.

From the etymological point of view, ¢ Mahayana’
means Great Vehicle, and ‘Hinayana’ means small
Vehicle. Now, as you know, ¢ Yaua’ (or Vehicle) implies
at least two things; one, the Vehicle itself and secondly,
the traveller who uses the Vehicle to go from place to
place. From the religious standpoint, ¢Yana’ (or
Vehicle) itself indicates doctrines, while the figure of
the traveller suggests the religieux. Again, the terms
¢ Mahayana ’and ° Hinayana ’ in relation with one another,
have the implication of superiority and inferiority, praise
and depreciation ; in other words, the terms ¢Mahay na’
and ‘ Hinayana’ suggest some rivalry between the two
schools, and the word ‘Maha’ or Great is used by way
of striking a note of superiority and praise of one school
over the contending school, Hinayana,—as ¢ Hina’ means
small, and implies inferiority and depreciation. So these
terms imply naturally superiority and inferiority respec-
tively of the doctrines on the one hand and the religieux
on the other. If we further particularly amplify these
two points, then the ¢ Doctrines’ will resolve themselves
into two features, one is the ‘Teaching’ and another the
‘ Doctrinal idea’; the former aspect at present stands in
the ¢ Satra-form’ as record in which doctrinal ideas have
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been” embodied and the latter is the ¢Doctrine’ (the
dharma) itself; again the ©Religieux’ also will resolve
itself into two features ; one is the ¢Religious practices’
and the other is ¢Salvation.’ Therefore, the terms
¢ Mahayana and Hinayana’ naturally indicate a relation of
superiority and inferiority on those four points.

Among Buddhist scholars there is a good deal of
divergence of opinion as to the conception of the terms
¢ Mahayana and Hinayana’; for example, among our
Japanese Buddhist scholars, Dr. Eyun Mayeda, holds
that the terms ‘Mabayana’ and ‘Hinayana’ imply a
particular relation on the point of ¢ Religieux’ only but
definitely not on that of the ¢ Doctrinal,’’ while there are
others who hold quite a contrary view. But to me the
terms indicate both the features; the point of the
religieux and the point of the doctrine. And that is
precisely why in the Mahayana satras and sastras we
find many other terms like °Ekayana,’ ¢Dviyana,’
¢ Buddhayana,’ and ‘ Bodhisattvayana.” When the
necessity has been to show a doctrinal relation, then the
terms ¢ Ekayana’®and ¢Dviyana’ have been used in the
place of ¢ Mahayana’ and ¢ Hinayana,’ and while the
religieux is implied, the terms ¢ Buddhayana,’ or ¢ Bodhi-
sattvayana’and ¢ Arhatyana,’ or ¢ Sravakayana’ have been
applied in the place of ‘Mahayana’ and ‘Hinayana ’
respectively. All these points will be made clear in course

of the subsequent chapters.

II1.—Interrelation underlying between the two lerms
Mahayana and Hinayana as regards subject
matter indicated by them.

In the previous section, I have already dealt with the
terms ‘Mahayana’ and ¢ Binayana,’ so far as they indicate
a mutual relation of two things in the sense of superiority

1 In his Historical Discourse on Mabiiydna Buddhism, p. 117-121, (In Japanese.)
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and inferiority, praise and depreciation. At present, our
duty is to ascertain the interrelation as regards subject
matters indicated by these two terms, and at the same
time to try to hit at the right stand-point which can
possibly evoke a conception of superiority and inferiority,
etc. I should like to say at once that the terms
‘Mahayana’ and ¢ Hinayana are nothing but expressions’
a relation between two aspec®™ of Buddha’s perception.
This point I had the occasion to explicitly discuss in my
paper ,* What is Buddhism?’! However, for a right
understanding of our present subject matter a short
re-statement of the same will be necessary.

‘When Buddha attained Enlightenment under the
Bodhi-tree, he understood the reality of this world in
two-fold aspect, viz.:—(¢) the peaceful real state of the
internal world, (#¢) the sorrowful apparent state of this
world. There he obtained two different perceptions:—
(i) The transcendental truth of the world, and (i¢) the
truth ot the apparent world. In other words, when
Buddha looked to this world from his enlightened stand
point, he at once had a penetration first into the real
state of this phenomenal, outward ¢ Sarsara,” the chain of
cause and effect; and then an introspection to the reality
of the internal world, and the way to realize the same.

From the stand-point of Buddha’s perception, the
former is ‘ Phenomenological’ and the latter is ¢ Ontolo-
gical ;> also the former became ‘ The Doctrine which he
preached only according to people’s requirements;’ while
the latter is ¢ The Doctrine which expressed his own self-
introspectional perception ;' again the former became
‘The Esoteric Doctrine (gubhyopadesa).’ From the
historical point of view again, the former became the

Published in the Journal of Letters, Oaloutta University, Vol. IV,
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¢ Original Buddhism,” while the latter, the ‘Developed
Buddhism.” All these will be clear from the following
explanation.

From history of Buddhism in India, we know that,
after Buddha obtained perfect Enlightenment, he began to
preach for the salvation of all human beings. To carry
out his purpose, after due deliberation’ he preached for
the pretty long period of 45 years (530 B.C.—486 B.C.),
beginning from the first sermon at the Deer-Park near
Benares, known as Dhammacakka-pavattna-sutta (the
siitra of the Foundation of the Kingdom of Righteousness),
and ending with the teaching embodied in the Mahapari-
nibbana-sutta at Kusinara. During these years, as far as
history records, he preached and explained only his
doctrine of Phenomenological perceptions with the
¢ Four-Noble-Truths > (catvari-arya-satyani) as its basis,
namely (I) ¢Suffering’ (duhkha) by which he used
to explain the question of ‘what’ of the apparent world,
(2) ¢Its cause’ (duhkha-samudaya by which he used
to answer the question of ¢ Why’ ‘How’ of the same
‘ Samsara,” (3) ‘Suppression’ (dubkha-nirodha) and
(4) ‘The path leading to its final extinction (duhkha-
nirodha-marga). Besides these, we have two other
formulee embodying Buddha’s instruction: (¢) The
three-fold corner stone of Buddhism, namely ‘All is
impermanent,’ (sarvam-anityam), ‘All is suffering’
(sarvam-dubkham) and €All is without self’ (sarvarm-
anatmarn). (i) The famous term ‘twelve-linked chain of
causation’ (dvadasa-pratitya-samutpada). The former is
minute explanation of ¢ Duhkha’ and the latter is a

: The tradition of seven weeks’ deliberation after the enlightenment is most
satisfactorily explained by the supposition that he was cousidering carefully the age,
the oountry and the capacity of the ordinary people to whom he would have to
minister, and then the best form of presenting the Truth so that all may appreciate.
Another reason may be, as has been suggested by others, that he did not
find at onoe the necessary type of disciples who would receive his teachings.
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minute statément of ¢ Diilhkha-samudaya.’ - . However, the
fant! that occurs o usis that all throughout his:life the
Baddba. never preached his Introspectional Ontelogical
Doctrine explicitly. The reason of this, in my opinion, i
fhat he always considered the capacity and the necessity
»f the people avound him, so that he preached whatever
were useful and apt to suit the particular condition and
environment, religious, philosophical, and social, of that
age;: We should not forget the most important feature
of : Buddha’s preaching, that he always considered the
time, the place, the person, and the totality of these
cireumstances, whenever, whatever and to whomsoever
he ‘was going to preach. That is why it has been said
is the Nikaya :— , , - :

“ Tathagato araham sammasambuddho atthaiififi,
dhammaiifiti, mattaiifin, kalafifi, parisaiifin, ... ... ..}
imehi- Paificahi dhammehi samannagato Tathagato ... ... :
dhammen’eva anuttararh dhamma-cakkam pavatteti’’

1.7 % Phe noble Tathagata, the perfectly Awakened one,
knows the sense, the dhamma, the proportion, the time,
the assembly. Endowed with these five quaiities the
Tathagata - turns the transcendental Wheel of the Law
according to the Dhamma.”* :

- From Brahmanic, Buddhistic and Jaina sources, ‘we
learn that just at the time of the Buddha or a. little
before him, 'in ‘India, Vedic Aryan domain (which
éomptised the countries of Kurus, Matsyas, Pafiealas -and
Siirasenas) in the West, as well as Magadba and -iia
surrounding countries in the East among. the  ountlandic
or- mixed Aryans, differed from one .another in social
organisation® and environment, religious and philosophical
conditions.

i AUN. Vo, p. 181 - :

* Tranalated by my f#tend Mr. Bailendramath Mitea, M.A, .

> In the Brehmanio_West, naturally, Brahmanas weve most ;powerfs} in society
among the four castes and Kgairiyas were subordinate to them, on the other band

7
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Of these factors, those specially relating to different
religious and philosophical systems are very important
for ‘our consideration to enable us to understand the
history of the period:

"As is known, in every country the religious and
philésophical movements create and fashion new social
ideas and ideals. The most remarkable feaiure in Indian
life at the time of the Buddha was the existence of
various order of teachers both Vedic and un-Vedic with
different opinions and views on life. This distinctly
helped the progress of thought and development of social
life. Both the land of the West as well as that of the
East were centres of a series of eminent teachers with
their separate systems of thought. Again the orders of
teachers in both the West and the East, represent
different groups or schools of thought. These groups
may roughly be divided into either Sramanas and
Brahmans or Tapasas and Paribrajakas.'

In the West, among the Vedic Aryans, there were two
different schools of culturcs. One is the school of
¢ Karma’ and another the school of . Jiiana.” The former
was propounded and practised only by Brahmana priests
who occupied quite an influential position in the Vedic
society at that time and their thought tended only to
elaborate sacrificial rituals which, according to them, was
the only essential feature of religious life, while the latter
on the contrary speculated on religious and philosophical
matters. The Ksatriyas were uppermost in originating
and developing this line of thought, though they were
busy with military conquests during the carly Vedic

in the non-BrAhmanic East, the Kgatriyas held the first position and Brihmanas
were under them. Herein lies the essential distinction of the two social systems.
See ‘English translation of Sncial Organisation in North East India in Buddha's
Time’ by Richard Fick, published by the Calcutta University, pp 11.13.

' Bee Dr, B. M. Barna's Pre-Buddhistic Indinn Philosophy, p, 191,
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period but could make time for such serious thought
during the closing period of the Rig-Veda. Problems like
these were uppermost in their mind,—the creator of the
world, the existence of a ¢ Universal entity’ (mahatma)
and ¢ Individual entities’ (jivitma) as well as the idea of
essential unity of both. Therefore, their thought tended
in contradistinction with that of Brahmana priest,
to encourage the subjective mode of attaining truth and
living an ascetic life in the forests, practising penance
and pursuing a life of inner culture and meditation. The
Upanishadic speculations, as we call them, originated in
this period. 'We should notice here that the Vedic Aryan
culture as a whole would appear to be a lay movement;
almost all their teachers were married householders. Now
let us see what was the cultural condition in the East, the
land of the outlandic Aryans or mixed Aryans. It seems
that in religious and philosophical speculations and
thought-movements the Kast surpassed the land of the
West at this time. It is more proper to say that at the
time of the Buddba, the centre of speculative culture in
India shifted from the land of the West to that of the
East ; that is to say, the centre of the culture shifted from
Kuru-Paiicala to Magadha. In the Magadba proper and
territories around it, there were many teachers at the time
of the Buddha, and they were not Ksatriya or Brahmana
householders as in the West but Sramanas and Paribra-
jakas. In Pali literature they are'called Tittiyas ’ or
¢ Tirthankaras.” Dr. Rhys Davids, for the first time, called
them ¢ Sophists,” and said that, they established numerous
independent religious orders and several speculative
institutions.! Again he said in the same book, * Besides
the hermits, there was another body of men, greatly
respected throughout the country, quite peculiar to

1 Sec ¢ Buddhist India’ by Dr. Rhys Davids, pp. 141-160,
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India, and not known even there much before the rise of
Buddhism called the wanderers (Paribbayaka). They
were teachers, or sophists, who spent eight or nine months
of every year wandering about precisely with the object
of engaging in conversational discussions on matters of
ethics and philosophy, nature lore and mysticism. Like
the sophists among the Greeks, they differed very much
in intelligence, in earnestness, and in honesty.”

Those teachers whether Brahmana or not by birth,
were in general attitude Anti-Vedic and Anti-Brihmanic.'

In the light of the evidence of Buddhist literaturce
one can see that no less than 50 orders * and schools of
recluses and wanderers were existing just at the time.
Among them the most famous were the so-called six
wandering teachers namely :—

1. Purapa Kassapa who held ¢ Akriya-Vada’?® (i.e.,
the soul does not act or cause others to act). And at
the same time he held ° Ahetu-appaccaya-Vada’ (i.c.,'
non-causation).

2. Kakuda Katyayana, who held also ¢ Akriya-Vada’
as well as ¢ Satta-Kaya-Vada ’ (i.c., the dovtrine of seven
categories).’

3. Ajita Kesakambalin, who held ¢ Afifiuijiv-afiii-
rasarira-Vada ® (i.e., the doctrine of soul being distinct
from the body).! And he was an annihilationist on the
one hand and hedonist on the other and at the same
time a materialist.’

1 See Dr. B M. Barua's I're-Buddhistic Indwn Philosophy, p. 189

® Regarding this poiut, Mr, Bimala Charan Law, M.A, has collected the numes
and schools of the wandering teacheors in J. A B, B, Vol X1V, 1918, No 7
pp. $00-406.

3 Sitea-Krit&haga, 1 L1 13

¢ 8. N, IIT, p. G9.

» D.N, L. 57 and Sitra-Knitanga I.1.1. 15 16

° Dr. B. M. Barua’s Pre-Buddhistic Iudian Philosoply, p. 294

1 Jacobi's Jaina Satras, Part 2, p. 341,
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4. Maskarin Gosala, who held ¢ Paripama-vada’
(t.e., a doctrine of natural transformation).’'

5. Saiijaya Belatthiputta who held ‘Ajiiana.vada '’
(é.e., scepticism).?

6. Nigantha Nataputia, who held ¢ Kriya-Vada’
(i.e., the law of action).

All these religious and philosophical movements either
of the Vedic Aryans in the West or the Outlandic Aryans
in the East, either of the school of Sramanas or Brahmanas,
can be included within eight kinds of categories stated in
the Brahma-jala-sutta in Digh-nikaya. —(1) Sassata-vada,
i.e., the doctrine which says that both the external world
and individual souls are eternal. (2) Ekacca-sassata-vada,
i.e., the doctrine that a portion of the world and souls are
eternal and the other part is not so. (3) Antanantika,
some hold that the world is finite and others that is
infinite. (4) Amari-vikkhepika, which does not give any
definite answer in any question on any subject. (5)
Adhicca-samuppannika, which says that origin of things
is without a cause. (6) Uddhamaghatanika, which
believes in the future existence of human souls. (7)
Uccheda-vada, the doctrine which says that there is a
soul but that it will cease to exist. (8) Dittha-dhamma-
nibbana-vada which says that there is a soul and that
it can attain perfect bliss in the present world.

All the above ideas stood on quite a contrary relation
to the Buddha’s thought. Most of them were one-sided
extremes and quitc naturally led ignorant people
more and more to the ¢ Eternalists,” ¢ Annihilationists,’

' According to Jaina Bhagavati siitrn and its commentary his dogtrine s
mentioned as ‘ Puttaparihara-Vada, (sec Dr. B, M. Barun’s Pre-Buddhistic Indian
Philosophy, p. 304). In D.N.T, p 53, his doctrine is mentioned as Niyati-zabgati.
Lhatva-parinata-Vida

*In D.N I, pn. 2428, lis doctrine mentioned as Amard vikkheptka (or Eel-
wriggler.)

* These eight categories sum up 62 kinds of different opmions which eaisted
i India about the time of Buddha,
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‘ Determinists,” ¢ Fortuitist,” ¢ Individualist,” °Fatalist,’
* Hedonist,” ¢ Ascetie,” ete., of course, those Sramana and
Brahmana teachers must be ranked in the class of
philosophers just because they in their own way had
sufficient penetration of thought to recognise the suffering
and miserable state of the ¢ Samsara’ and also they found
out ways for men’s salvation. That was also just what
Gotama Buddha did. It must be recognised, however,
that such extreme ideas or one-sided ways could not lead
men to real truth.

Buddha with his characteristic insight, understood
the particular religious and philosophical condition of the
country at that time; therefore, against their ideas he
kept his ¢ Ontological perception’ aside from the common
mass and preached directly his ¢ Phenomenological percep-
tion.” Besides this hec established the ¢ Middle-path * as
the real way to salvation and avoided all kinds of
extremes.

It was all useless discussion, he said, to inquire into
the origin of all things and existences as the Sramanas
and Brahmanas did. He considered that such enquiries
were absolutely without any profit and would never lead
men to salvation. So when Malumka asked Buddha
whether the existence of the world is eternal or ephemeral,
he made no answer, but simply said :—

“ Tt is necessary to come out at once from fire for those
who are in the burning flames and it is necessary to take
away the arrow from the body of those who have been
struck with the poisonous arrow. They are quite ignorant,
who think about the condition when they will be coming
out of the fire, while they actually are burning in fire;
they are also ignorant who, being struck Dby the
poisonous arrow want to know the construction of the
arrow without attempting to remove it from the body.”'

' M.N, Vol 1, p. 29
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Thus in accordance with the particular time, social
condition and people’s inclination and necessity, Buddha
permitted himself to preach ¢ Phenomenological doctrines *
in his lifetime. Now we can understand why ¢Pheno-
menological doctrines’ had been preached in Buddha’s life-
time and at the same time why from the historical point
of view, it has been called ¢ Original Buddhism.’

Here such a question must arise naturally, when and
to whom the Buddha preached his * Introspectional
doctrines ?’ In answer to this, we have at least two
explanations to offer. First, Buddha preached his ¢ Intro-
spectional doctrines’ even in his lifetime; secondly, this
aspect’ of his doctrines remained to be manifested or
developed by Dbrilliant disciples of Buddha and their
followers after the Master’s Parinirvana.

Let us now discuss these points one after another.
(I) With regard to the first point; Buddha actually
preached ¢ Phenomenological doctrines’ in his lifetime
according to men’s capacity. But from Mahayanic
statements, we come to know that Buddha’s final aim
was to preach his ¢ Ontological doctrines,’ so that all men
could attain salvation equally as he himself did. From
the same source we also come to know that as soon as
Buddha understood that the common jeople had not
sufficient mental and intellectual strength to grasp his
Introspectional doctrines,” he hesitated at once to
disseminate such high doctrines, among them. So it
is said in the Upayakausalyaparivarta of Saddharma
pundarika-sttra : -

“ It mftga g2 @AY IANTF  qUMATERR: TIw-
dq%: wfeay gfAWd eawEENART: 1. AU
T WYY auAw YW SR e wrata )

! Saddharmapundarika-siitra, Part I, pp, 29-30.
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“ The Buddha-knowledge, Sariputra, is profound,
difficult to understand, difficult to comprehend. It is
difficult for all disciples and Protyekabuddhas to fathom
the knowledge arrived at by Tathagatas,.....................
' None but a Tathagata, Sariputra, can impart to a
Tathagata alone those laws which the Tathiigata knows.”!

A similar expression is also to be found even in the
Pali eanon :—

“ Tassa mayham bhikkhave etad ahosi, adhigato kho
me ayam dhammo gambhiro duddaso duranuhodho santo
panito atakkavacaro nipuno pandita-vedaniyo.” ®

“Then this thought occurs to me; verily has this
Dhamma bheen realised by me, the Dhamma which is
profound, which is difficult to perceive and difficult to
understand, which is tranquil, and excecllent, which has
not its foundation upon argumentation, but which is
subtle, and comprehensible only by the wise.”

But nevertheless it was a fact that Buddha preached
his ¢ Introspectional doctrines'in an esoteric, mystical
garb for the advanced disciples. The following quotation
will clearly support this point; in the Saddharmapun-
darika-stuitra, it is stated :—

Wy gEgwERyaQE qagui qud fafafmamiwei
fafemr [@ear Inuffaaamwmamwa =@ SRETIMAR@E;
FqIT ANARAATANTY | B WAIEY: & WA FRAEATA
funTe g0 qTRENAT IS TN e N auRe At dawata |
nettcy & wHstadax sfa ) gfave « suwfafa g= g=
dawafa | @ 9 § wnadAstawedad wnoata: gaga:

“ And the venerable Sariputra, who apprehended the
doubt and uncertainty of the four classes of the audience

* 8, B. E, Vol. XXIT, pp. 30-32.

* Mah8vagga. 1.5.2-3. (Vol L. p #) S N VI 1 1 (Vol. I, pp. 186.7) M. N,
(Veol. 1, pp. 167-168).

3 Saddharmapundarika-sitra, Part §, pp. 33-4
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and guessed their thoughts from what was passing in his
own mind, himself being in doubt about the law, then
said to the Lord ; whai, O Lord, is the cause, what the
reason of the Lord so repcatedly and extremely extolling
the skilfulness, knowledge, and preaching of the Tatha-
gata ? Why does he repeatedly extol it by saying,
¢ Profound is the law by me discovered ; it is difficulv to
understand the mystery of the l'athagatas.” Never before
have I heard from the Lord such a diseourse on the law.”!

In the same sutra :—

“gufa daraadfe 919 gatgdq fv wfafaqdw o7

“They have spoken in many mysteries; hence it is
diflicult to understand (them).”?

Therefore, Nagarjuna said in his DPrajiiaparamita-
Sastra :—*

““ There are two kinds of Buddhism : one is ‘ esoteric’
(guhya) and another is ¢exoteric’ (vyakta). In the
esoteric doctrine which he preached for only Bodhisattvas,
it has been said that Bodhisattvas only obtain the reality
which is beyond the birth and death In the exoteric
doctrine it has been preached by him that all Arhats are
punya-ksetras.”’’

Now let us sce what light on this point can be had
from Mahayina satras. If we read Amitartha-sutra and
Saddharmapundarika-satra, which are regarded as the
most important of Mahayiana sutras, we come to know,
that Buddha preached his introspectional doctrine in the
last part of his life. The Amithartha-sutra runs thus:—

¢ After meditating six ycars under the Bodhi-tree,
I have arrived at Supreme, Perfcct Enlightenment and

1 S. B E, Vol. XXI, p 35.

* Suddharmapundarika-sitra, Pait I, p. 59.

5§ B. ¥, Vol. XXI, p. 59

* Wang Bundle, Vol I, p. 29« aud Vol 4, p 25b of Chinese Tripitaka.

5 Kyery individual iy a Kyetia or a field (metaphorically) in which puny:
(virtues or merits) may be produced.

8
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I have penetrated into the secret of the Dharma with the
supreme eye of knowledge (buddha-netra), and have
come to know that this Dharma cannot be preached at
present. Because, I know, that pcople possess different
capacities and different desires. Therefore, since that
time, T have been preaching several other doctrines
according to their requirements as means or expedient
(upaya). Thus during the last forty years, I have not,
revealed the true doctrine. So people obtained different
conceptions of truth but could not get Supreme Enlighten-
ment at once..

Now I Shd.ll ple(u,h thl\ Mahayana Amithartha-sttra
(i.e., sttra on the immeasurable meaning). This is the
inconceivable dcep doctrine of Buddha. Therefore, this
canuot be understood by Srivakas, Pratyeka-Buddhas and
even the Bodhisattvas of the ¢ Dasavihara’ or the second
stage of Bodhisattva-marga. But a Tathiacata alone can
convey and explain this doctrine to a Tathagatha, and a
Tathagatha alone can be understood.”’

Again in the Saddharmapundarika-siitra we meet with
the following statement :—

“mfiga q=@ar swvawaﬁagii a a.aatit wafa 3=
gaguERIE Atf AT e carme AR At
fratuafa

¢ Sa.rlputra, the Tathagata, the Arhat, &c., tells no
falsehood when by an able device he first holds forth three
Vehicles and afterwards leads all to complete Nirvana by
the one great Vehicle.” *

Again in the same sutra we have :—

“ garadtre wawafE fafaaifa armemesata |
T = I+ afigioate qun wnﬁmwmsﬁhn 0’

! In Baudle, Vol. I, pp 3¢-4b of Chinese Tripituka (see, also Nanjio's catalogue,
p. 43, No. 133.

2 Vol I, p 82 8 B E, Vol. XXIL p 2.

¢ Saddharmapundarika-siitra, Part I, p. 53,
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“Those Buddhas while manifesting skilfulness display
various vehicles though, at the same time, indicating the
one single vehicle : ' the supreme place of blessed rest.”*

From the above quotations, we get two different
statements ; one is the ¢ Periodical division’ of Buddha's
preaching ; another is the ¢ Characteristic division’ of
Buddha’s doctrines and teachings. Tirst, regarding the
s Periodical division’ we come to learn from above
statements that Buddha preached his Phenomenological
doctrines in the carly Part of his life, and Introspec-
tional doctrines or Ontological teachings in the last part
of his life. Of course, this statement does nct tally with
known historical facts. Because, from the historical
point of view, there can he no such particular periodical
division in the Buddha’s preaching except the two-fold
forms—* esoteric > and ‘exoteric.’ But from the above
evidence we can easily conclude, that Buddha preached his
Introspectional doctrines even in his lifetime. Here, then,
a question may arise, il there were no such precise
periodical division in the Buddha’s preaching, then why
such a statement has been made at all in the said
Mahayina sutras, that Baddha preached Phenomenological
doctrine in early part of his life, while he gave away the
Mahayana or Ontological doctrines in the last part of his
life.

In my opinion, Mahdyana stitras and the statements
embodied therein undoubtiedly came iuto being after
Buddha’s death, and these were the products of a set of
advanced and brilliant disciples of the Buddha. These
Mahayanic ideas were the results of a deep, critical
penetration over the Buddha’s Introspectional perceptions

* In the above quotation words ¢ Throe Vehicles’ and ‘ Various Vehicles’ are
indications of expedient doctrines which have been indicated in the Amitartha sitra.
The words ‘Great Vohiclo’ and ‘One Vehicle’ are the indications of Buddha’s self-

introspectional perception
3 8, B, B, Vol XVI,p 53
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and his teachings. ‘Thereby they thought, the Buddha’s
real intention was being fructified. Those Mahayanic
views were really their expositions over the Buddha’s
Introspectional ideas as rightly grasped by them.

Historically, it must be said that Buddha preached his
Phenomenological doctrines in an ¢ Exoteric form’ to the
people and his Ontological doctrines in the ¢ Esoteric form’
was reserved only for advanced or brilliant men.

Teachings on both these lines proceeded simultaneously
without implying any periodical or chronological division.
However, from the doctrinal point of view, the former
is the mere expedient (upaya) doctrine, while the latter
is the real doctrine. This order equates well with the
inherent natural law in the spiritual domain. Here the
former or °‘exotferic’ must come first and the latter or
¢ esoteric * would come next. All classes of human beings,
either wise or ignorant, have to pass through, first, the
expedient stage of doctrines for some time as the first
step for higher culture, and when they are well-grounded
and sufficiently advanced they have to come at last to
the real doctrine or final stage. This may have led to the
conception of the said ¢ Periodical division’ that we meet
with in the Mahayanic stitras.

Here we can at once understand that the above
statements in Mahayana stitras are not at all different
from historical facts on the question of the existence of
Buddha’s Introspectional doctrines and teachings in his
lifetime. Now, at the same time we also understand
why Mahayanists have called Buddha’s Phenomenological
doctrines by the term ¢ Exoteric’ (or vyaktopadesa) and
his Ontological doctrines under the name ¢ Esoteric’ (or
guhyopadesa).

" Next, let us see what is the significance of the above
noted ¢Characteristic division’ of the Buddha’s doctrines
which we meet with in the above stitras? This is rathey
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an important consideration in order to understand aright
Mahayana doctrines. According to these statements, the
doctrine which Buddha preached in the early part
of his life has been said ¢ Expedient doctrine’ or
(upayakausalya-upadesa). Sometimes the same has
been called ¢ Two-fold vehicle’ or (dviyana) as well as
‘Three-fold vehicle’ or (triyana); while the doctrine
which he preached in the latter part of his life has been
termed, ‘True doctrine’ or (satya-upadesa) or some-
times ¢ Great vehicle’ or (mahayana), as well as ‘One
vehicle’ or (ekayana).

A further claborate explanation as well as re-iteration
of this point is to be met with in the Prajiiaparamita and
other satras. In the Prajhiaparamita-sttra itself Subhati
asks Buddha thus, “ What do you say ? Ts the Bodhisattva
stage complete or incomplete? ”’

Buddha answers, ¢ Bodhisattva stage is itself complete
but not incomplete. Another question still. < Which
vehicle (yana) do you think, sir, to be complete ? ”

He answered, “The Two-fold vehicle (dviyina) is
incomplete, while the Buddha vehicle (buddhayana)
alone is perfectly complete.” !

The above quotation plainly suggests that the doctrine
of the Two-fold vehicle (dviyana) is neither complete nor
real. While the Buddha vehicle (huddhayana) is alone
complete. 'This statement equates well with the general
trend of the Amitartha-sutra as well as the Saddharma-
pundarika-sitra.

Nagarjuna also speaks in the same clear strain in his
Prajfiaparamita-sastra :—

«“Tn the Sravaka sutras (hinayana) the doctrine of
Dharma-tathata also has been preached, but not clearly
enough, while in the Prajiaparamita-sttras it has been

! Paficaviméati-PrajfifpAramita-sitra, fasciculi 83, e, Yuch Bundle, Vol, 2
p. 52a, Chinese Tripitaka,
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clearly explained. Therefore, in them we easily get a
real penetration into the doctrine.” !

In the Saddharmapundarika-sutra-upodesa® of Vasu-
bandhu we meet with a similar idea. In the said
upadesa, Vasubandhu has given seventeen different names
of Mahayana * of which the fourteenth one is “Sutra in
which the doctrine of One Vehicle has been preached” or

(ekayana-upadeda-siitra).
As a further explanation of the fourteenth name we

have the following from Vasubandhu :—
¢« The name is so, because the doctrine embodied in it

fully explains and indicates the reality of Supreme
Perfect Enlightenment. But the doctrine of Two-fold

vehicle or (dviyana) is not the perfect reality.” *

The above quotations clearly indicate the two
different characteristic doctrines to be met with in the
Buddba’s preachings. Next, we understand that the

! PrajlipAramita-&sstra, 68 Fasciculi, 1e, Wang Bundle, Vol 4, p 4a, Chinese
Tripitaka
* Wang Bundle, Vol. 6, pp. 59b-a, Chinese Tripitaka.
3 Seventeen (ifferent names of Mahdyana are —
(1) “Sitra on the immeasurable meanings ” or (Amitdrtha-siitru).
(2) * Most excellent siitra ™ or (Uttama-siitra).
(3) Mahavaipulya siitra.
(8) * Doctrine which was preached for Bodhisattva ”
(5) “The doctrine which is being protected by Buddhas.”
(8) ‘“ Esoteric doctrine of Buddha
(7) “ The Pitaka of all Buddhas” or (Sarva Buddhénan Pitaka).
(8) “The Fsoteric place of all Buddhas” or (Sarva Buddhé&nam guhya.
sthinam),
(9) “The siitra which relates the birth of All Buddhas.”
(10) “ Sacied place of All Buddhas.”
(11) “ The wheel of the Law which is being turned by All Buddhas ”
(12) Sarva Buddhanam dhiradhata.
(13) Sarva Buddhanad updyakanfalya sitra.
(14) Ekayana upadeéa siitra.
(15) Paramirtha sthanath.
(16) Saddharmapundarika,
(17) Uttama dharma.
The Sanskrit restoration of above names is purely personal,
+ Wang Bundle. Vo). 6, p. 59a of Chinese Tripitaka.
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Phenomenological doctrines were being preached according
to men’s requirements and capabilities, but that was not
the real doctrine ; while the Introspectional and Ontolo-
gical doctrines explained in the light of the Buddha’s
independent self-perception was only real and final.

Thus, from the above we understand clearly, that the
Buddha’s Introspectional and Ontological doctrines
existed even in his lifetime and that was the only real
doctrine from his own point of view.

II. Let us, then, consider historically our next
point and see how the Buddba’s Introspectional and
Ontological doctrines had been developed after his
parinirvana by a set of Dbrilliant disciples and followers.
To discuss this point, it will be necessary to know at
first in what Sutras, the Buddha’s Introspectional and
Ontological doctrines have been recorded. For this
purpose again, it is better to speak here of the classifi-
cations and systematic division of Buddhism made by
great Chinese Buddhist scholars, during the period from
the fifth to ninth centuries A.D., so that we may
understand what sort of Sutras were put under the
Mabhayanic division. According to Chinese Buddhist
history, during the period from the time of the Sui-
dynasty to that of the Than-dynasty, i.e., from 581.906
A.D.,' Nine Buddhist Schools were established in China.
Among them, ¢ the Three sastra schools,” “The Thin-thai
school,” “The Avatamsaka school,” and ¢ The Dharma-
laksana school ” came under the Mahayana head.”? And

! In this period Buddhism was in a most flourishing coudition in China, so it has
been rightly called, “ The blosgoming ago of Buddhisuw.” _
2 Niue schools were the following : (of which four have already been referred to)
(1) “ The Puie land sect.”
(2) ** The Dhyana sect.”
(3) “The Montra sect.”
(4) “The Abhidharma sect.”
(5) “The Vinaya sect.”
Of the above, aguin, the first three were Mahayé@nic and the last two Hinayanic.
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Cia-Sian-ta-sh’, O’-c6-ta-sh, Hhien-shen-ta-sh’ and Hiuen-
thsang were the respective founders or systematizers
of these schools. Be it remembered, however, that they
all made classifications of Buddhism according to their
own standpoint. However, on the whole, all their
classifications agree equally on main points. All of them
made both a periodical, as well as a doctrinal, classification
of Buddhism.

First, three different periods of the Buddha’s preaching
are recognised by all :—1In the ¢ First period,’ thatisto say,
just after three weeks of his Enlightenment, the Buddha
preached the doctrine embodied in the Avatammska-stitras
which he put forth in order to test the people, thereby
to understand whether Ontological doctrines will be
appropriate for them or not. These sutras, later on, were
eventually regarded as the most important records of the
Buddha’s Introspectional perception, and nccessarily of
great value as Mahayana sutras. But Buddha soon found
that the people were too ignorant to understand such
(profound doctrines. Therefore, he changed at ouce his
intention and had recourse to a new method and began to
preach ¢ Four Agamas’ (i.e., Four Nikiyas in Pali) quite
in keeping with men’s capacity. The doctrines herein em-
bodied were ¢ Expedient doctrine’ (upaya-upadesa). This
is the *Second period’:—In course of time, Buddha
came to learn that those people were then more advanced
in their mental culture so that it was high time for him
to preach his Introspectional and Ontological doctrines.
Thus, then, this ‘Third period’ was reserved and kept
aside to preach, when the right time would arrive, his
true perception as contained in the Prajfiaparamita-saitras,
Mahavaipulya-siitras, Saddharmapundarika-siitra, as well
as Mahayana-Mahaparinirvana-sitras.

Of the above three periodical divisions, the first was
simply a trial stage. So that, really speaking, his actual
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preaching was covered by the last two periods. This
periodieal classification of the said .Chinese scholars is
quite on a par with the statement in Amitartha-satra
alluded to above, as well as Saddharmapundarika-stitra.
It is beyond doubt that the classifications of the Chiness
scholars were based upon the statements on the Amitartha
and Saddharmapundarika-sitras of Mahayana. :

Next, let us briefly state the Chinese classification
of doctrine of Buddhism. They made a two-fold
division on the whole. The doctrines embodied in
the so-called *‘Four Agamas’ have been variously
called ‘Triyana doctrines,” ‘ Expedient doctrine’ ¢ The
Doctrine which was set forth according to peoples on
capacity.’ Later the generic name ‘Hinayana’ was
applied to it. While the doctrines preached in the Third
period with that of the Avatarhsaka-sutras (which Buddha
put forth as a test in the First period) were called the
¢I'rue doctrine’ which later on came to be known as
¢ Mahayana.’

Of the above mentioned two-fold classification, the
¢ periodical one’ is very important for our present purpose.
Because, from these statcments we come to know clearly
that the Mahayana satras; Avatarsaka, Prajhiaparamita
Saddharmapundarika and Mahaparinirvapa sttras were
the records of Buddha’s Introspectional and Ontological
doctrines. This was our main point of inquiry and here
we arrived at the right point. ‘ |

1f Buddha’s Introspectional and Ontological doctrines
came to be recorded in the Mahayana sitra-form, then, fo
be quite logical, it should not be said that this doctrine
did exist in the Buddha’s life-time, because, from the
historical point of view, these Mahiyana siitras came to
exist undoubtedly after Buddha’s Parinirvana and so-called
<Four Nikayas’ or ‘Agamas’ are only regarded as
authentic records in comparison with later Mahayanic

9
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sitras. Not only that, it is for the first time that we
meet with the mnames of those Mahayana-sitras in
Nagarjuna's Prajiaparamiti-sastra;' the commentary on
Prajfiaparamita-stitra. Therefore, it can be said without
hesitation, that those Mahayana-siitras came to being at
the time of, or some time before Nagarjuna. We have
another inter-related statement on this matter, in Para-
martha’s commentary on the Nikaya-avalarmbana-sastra
(Pu-Chih-I-lun) of Vasumitra,® and as its épitome we
have the following :—

“ During two hundred, years after Buddha’s
Mahaparinirvana, three schools sprang up from the
Mahasanghika, namely ; (i) Ekavyavaharika, (¢¢) Lokot-
tara-vada, (i44) Kaukkutika. And the cause of this
Beparation was at first, Mahadeva, the leader of the
Mahasanghikas who dwelt in Angottara country in the
North of Rajagriha. There he preached the doctrine of
Avatarmsaka, Prjiaparamita-siitras, etc. At that time,
two parties seceded from the main Mahasanghika
school on account of Mahadeva’s preaching. Because
some of them believed in that doctrine, they together
formed one party; while others did not agree and they
made up another party.” If we take this, as an authentic
statement, then we can say at once that some of the
Mahayana siitras were existing in the time of the
Second Council, held a hundred years after the Buddha’s
Parinirvana at Vaisali. But undoubtedly, from the
historical point of view or from the point of time,
Mahayana sutras came into being definitely not before,
but after, Buddha’s death. At the same time it cannot
also be said that Buddha's Ontological perceptions or,

1 Bee Appendix. : . ‘
- % This original commenury ha.l been lost, and I culled this stptement frotn &
quotation in ’ S8an-ron.gen-gi,” Vol. I, p. 51 (m Chinese).
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those Mahayanic doctrines (in their satra-form) were
existing in, Buddha’s lifetime.

Here, we find the definite reason why we have termed
Mahayana Buddhism as ¢ Developed form of Buddhism.’

Thus in the course of the above long discussion we
have tried to show clearly the validity of two different
positions regarding the Buddha’s Ontological perceptions
or Mahayana Buddhism. First, the Ontological doctrines
had been existing in the Buddha’s lifetime. Second,
the said doctrines waited to be developed or manifested
cnly after the Buddha’s death. My attempt has been
to show that hoth the statements are correct as they stand
by themselves as historical facts. Because from the
historical point of view *Ontological doctrines’ (or Ma-
hayana Buddhism) are Developed form of Buddhism and
‘ Phenomenological doctrines’ (or Hinayana Buddhism)
only are Original Buddhismn. But from the standpoint
of idea or perception we cannot deay the existence
of Mahayanic doctrines or ¢ Ontological perception’ in the
Buddha’s lifetime. Not only thdt, we may go a step
further, and say that in his lifetime, the Buddha preached
such doctrines among his advanced disciples in the
esoteric way. This is the reason, I think, why we meet
even in the Pali Nikaya many passages which clearly
indicate Buddha’s Introspectional perception.

Let us now at the end of this section give a resumé
of the whole discussion. We have learnt that the terms
¢ Mahayana’ and < Hinayana’ in their relation with one
another have following senses :—

(1) The terms as expressing the relation between
¢ Phenomenological perception’ and ‘ Ontological percep-
tion.” This is from the point of Buddha's perception.

(2) The terms as expressing the relation between
' Expedient doctrines’ and ‘True doctrincs.” This is fromn

the doctrinal point,
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(3) The terms as cxpressing the relation between
‘Exoteric doctrines’ and °Esoteric doctrines.” Thkis is
Jrom the point of Buddha’s way of preacking.

(4) The terms as expressing the relation between
¢ Original Buddhism ’ and ¢ Developed form of Buddhism.’
This is from historical point of view.

Now, we have to discuss * By which early Budaist
school the Buddha’s Introspectional and Ontologicsl
doctrines have been developed and transformed intc tho
Mahayana Buddhism as generally called. This question
we shall take up in the next section.
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preach the doctrine only by his Phenomenological
perception. Therefore, as I have already stated, he
hesitated to reveal his Ontological perception to the mass.
We know this also, that his Phenomenology had been
preached in his lifetime through ¢ TFour noble truths’
and among them he has dealt chieﬂ? and minutely with
‘Suffering’ (dubkha) and * Tts-cause ’ (duhkha-samudaya).
Again, in order to make clear the former, he laid special
stress upon what we call ‘ Threefold-doctrine,” namely :
“All is impermanent’ (saivam-anityam), °©All is
suffering ’ (sarvarn-duhkham), and ¢ All is without ego’
(sarvam-anatmai). And as regards the latter he dwelt
upon what is called ¢Tweclve-linked chain of causation’
(dvadasa-pratitya-samutpada). The ‘path leading to
its extinction ' (Duhkba-nirodha-marga) bas also been
pointed out by the enumeration of the ‘Eightfold noble-
path’ but he did not try to explain ‘Its suppression’
(dubkba-nirodha) or in other word ¢Nirvana’ fully and
well.

Because, though it hLears a negative sense, yet it
suggests an Ontological idea. And if he t(ried to deal
minutely with this point, just in the same way as he
did with the other three points, he would have to explain
fully his Introspectional perception on Ontology which,
however, was not favourable to the time and social
condition then existing. ‘ihis is the reason, I think,
why his explanation on the ‘ Nirvana’ was very scanty.
In a word, Buddha, in his lifetime, has only shown to
people the ¢ way to salvation ’ but nut the real stage of
salvation itself which he realised through his Introspec-
tional perception. Of course, as a matter of fact, this ‘ way
to salvation ’ is the most important matter from religious
standpoint. Because, without this, men can never
realize themselves. And again, without such realization,
they cannot obtain true perception and real salvation.
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This is the very reason why Buddha’s movement
is regarded as the most important one and the most
excellent religious revolution India has ever seen.
From my point of view, Buddha’s movemnt gave a new
life and new light tg India’s religious thought. Therefore,
it is not wrong to hold that his movement was the real
centre in the history of India’s religious and philosophical
thought. However, from the point of Buddha’s “Intros-
pectional perception, this Phenomenological doctrine
was only a means or expedient doctrine (upaya-dharma)
but not the reality itself. Hecre, a difficult question may
arise: if Buddha’s original teachings or doctrines
mainly dealt with the Phenomenological perception, how
then can we understand his Introspectional and Ontologi-
cal doctrine upon the cosmic existence, ete. Of course,
there is no positive and external statements regarding
this point except a ratiocination. Therefore, if cosmic
existences, from the point of view of Buddha’s Pheno-
menological perception, are ‘Impermanent,” and ¢Suffer-
ing,” and ¢ Without ego.” then from the Ontological point
of view which is quite opposite of the former, they
should be ¢ Permanent’ ¢ Happy,” and <"With a great ego,’
—indicated throughout the Mahayana-mahaparinirvana-
sutra.! And the following statment of Saddharma-
pundarika-siitra is the exact indication of Buddha’s
Ontological perception on cosmic existence :

“ wifwfd wafrmwat @ famfeat Sifs swwawsg

! There are two kinds of Mahuparinirvlva-siitras in the Chinese translation of
the tripitaka ; one deals with Buddhn’s parinirvdpa, this may be called Hinayanic
Mahaparinirvana-siiira corr.sponding with the Mah#parinibbana-sutra in Digha-
Nik&ya of the Pali canon (see Nunjio's catalogue, p. 136, No. 545 and p. 189, No.
552). The other belongs to the Mahdyana siitra. Though its title is the same with
that of the Pali D. N. and its manner of writing is also about the same, that is to
say, the teachings huve been imparted by Buddhs just before his parinirvina for
future’s sake, yet the idea contuined in the Siitra is quite different from that of the
Pali D. N. because, it deals with Buddha’s Ontological perception on the cosmic
existence as well as human life. (8ee Nanjio’s catalogue, p- 39, No. 114, etc.)

* Saddharmapugdarika sutra Part I, p. 53. )
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“They shall reveal the stability of the Dharma, its
being subjected to fixed rules, its unshakeable perpetuity
in the world.”” !

In the Original form of Buddhism, there is no positive
statement on such Ontological idea on cosmic existence
as 1 have told before. However, we find references to
such ideas in negative sense scattered throughout the
Pali Nikayas which are regarded as embodying statements
much akin to the Original Buddhism.

In the Samyutta-Nikaya it has been stated :—

“ Yattha kho avuso na jayati na jiyali na miyati na
cavati ma uppajjati, naham tarm gamanena
lokassa antarn fnateyyan dattheyyain patteyyan-ti
vadamiti.”*

“ Where, friend, onc does not get born, nor grow
old, nor die, nor -eave one sphere for another, nor get
reborn :—that end of the world, T say, thou art not able
by walking to come to know, nor to see, nor to arrive at.””?

In the Anguttara-Nikaya also we find the _same
statement as above.!

Again, in the Samyutta-Nikdya :—

“Yattha apo ca pathavi tejo vayo na gadhati, ato sara
nivattanti, ettha vattam na vattati, ettha namaiica
riipafica, asesam uparujjhatiti.”

“Where the four elements that cleave, and stretch,
And burn, and move no further footing find.
Henee ebb the flooding tides ; herg whirls no more.
The wbir]pgol ; here to utter ending comes
This compound thing of body and of mind.”

1'8. B E., Vol. XVI, p. 53.

* 8. N, Part I, p 61 (8. N 236)

* The Book of the Kindred Sayings by Mrs. Rhys Davids, , Part I, p. 86.

¢ A. N, Part, II, p. 48 (A. N. IV, 45).

5 8 N, Part, I, p. 15 (13 7).

® The Book of the Kindred Bayings, Part I, p 23

This passage, according to me, may be rendered thus-—As water, earth, fire and
air have no firm footing, so do the tides ebb and flow (i.e., have no firm footing), eto.
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Again, in the Udana :—

« Atthi bhikkhve tad ayatanam, yattha n’eva pathavi
na apo na tejo na vayo na akasanaficayatanam ...
n’ayamn  loko na paraloko ubho candimastriya,
tad aham bhikkhave n’eva agatim vadami va gatirh
na thititn na cutirh na upapattith, appatittharm
appavattamh anarammanam eva tam, es’ ev’ anto
dukkhassa’ti.” !

“ There is, O monks, a sphere where there is neither
earth, nor water, nor heat, nor air, nor the endless
atmosphere... ........neither this world, nor another world,
none of the sun and” the moon ; therefore, O monks, do
I say that it is neither coming nor going, nor staying,
nor sleeping, mnor avising, but that it is unstable,
unchanging, without any support. This, verily, is the end
of suffering.” *

Again, in the same Udana :—

“Yattha apo ca pathavi vayo na gadhati,
ha tattha sukka jotanti, adicco nappakasati,
na tattha candima bhati, tamo tattha na vijjati,
yadaca attanavedi muni monena brahmanqo,
atha rupa artipa ca sukha dukkba pamuccatiti.” *

‘““ Where water, earth, heat or air enters not, the stars
do not gleam there, nor does the sun shine, nor the moon
and darkness exists not. When the Brahmana becomes
a sage by silent meditation and realises his own self, he
becomes quit of form and formless-ness, of happiness and
suffering.” *

Again, in the Digha-Nikaya :—

“ Vifiiianain anidassanaim  anantam sabhatopaharn,
Ettha apo ca pathavi tejo vayo na gadhati.

' Udana, VI1I. 1.
3 Translated by my colleague Mr. Suilondranath Mitra, M.A.
3 Udana, I, p. 9.
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Ettha dighaiica rassafica anuin thulam subhasubham,
Ettha namaifica rupafica asesam uparujjhati,
Viffianassa nirodheno etth’etam uparujjhatiti.”’

“The intellect of Arahatship, the invisible, the endless

accessible from every side :—

¢There is it thut earth, water, fire and wind,
And long and short, and tine and coarse,
Pure and impure, no footing find
Die out, leaving no trace behind.

“

When intellection ceases they all also cease.’” *

Therefore, the sense of ¢ Nirvana’ in the Original form
of Buddhism is ‘incomposite ' (asankhata), ¢ unweakened’
(ajajjara), ¢ stable’ (dhuva), ‘eternal’ (amata). So, it
should e ¢ peaceful ’ (khema) as well as ‘calm’ (santa) ;
then it must be *final’ (parayana) and ¢true’ (sacca).?
So, we should not think that ¢ Nirvapa’ is extinction
of something, but cternal reality of cosmic existence,
which is rcally difficult for human language to express in
the positive sense. Moreover, in the Phenomenological

! D.N, Vol L,p 223 (D N. 11. Kevaddha)

? Dialogues of the Buddha by Rhys Davids, Purt I, pp 413-484.

It is very interesting to state here that the idea of Buddha's Ontological perception
mm negative aspects on Nirviana, as stated above, corresponds exactly with that of
some Upanishadas. In the Katha, V, 16, Mundaka, If, z, 10, and Svetasvatara, VI,
14, the following passage is recorded - - -

“q a7 g&@f wfa, @ 97 aua,
A fagran wifw, s@sgafa: 7
&7 mmwgaIfe |9,

A& wa gafwd fawifa

The 1den as well as the mode of expression are exactly the same as noted above.
In the Upanishadas this mode ot expression indicates the stage of ¢ absolate Brahman’
while in Buddha's point of view, it indicates the state of Nirvaéha. From a perusal
of such identical expressions as we come across in both, we may hold that in a
certain sense Buddha’s Ontological perception on the ‘ cosmic existence’ as well as
on ‘ human life’ does not surpass the ideas of the Upanishads But the difference
between them is the different way of realization ; that is to say, the way of realiza-
tion of Upanishadas is philosophical, while Buddha’s way is a religious one.

® 8. N, Part 1V, pp. 369-373 (Asaiikhatarh). '

13
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doctrine of Buddha (original form of Buddhism), it
was not his aim to deal with the positive aspect of
Nirvaga. This is why Buddha used simply the term
Nirvina from the negative point of view. So it is said
in the Udana :—

“No ce tam bhikkhave abhavissa ajataim abhutawm
akatarmn asankhatam nayidha jatassa bhitassa katassa
sankhatassa nissaranai paiifizyetha ? !

“If, O monks, that were not unborn, non-cxistent,
not made, not compounded, would not the dissolution
of the existent, the made, the compounded be comprehen-
sible? ’ *

Again, in the Kathavatthu :—

“Sabba-dhammanarm tathata asankhata, nibbanam
tapam, lepam, sarapam, parayanam, accutam, amatalm
nibbanarm, asankhatam.

“Nibbana is the deliverance, the safely, the refuge,
the highest path, the stability, the eternal cessation, the
unfathomable.”

So, it can, unmistakably, be held that the sense of
¢ Nirvapa’ is consistent with the negative aspect of
Buddha’s Ontological perception. Here we should bear
in mind one thing which is of vital importance in
understanding Buddha’s doctrines as well as Developed
form of Buddhism—that whenever Ontological ideas are
expressed in the negative way. it is always done by the
denial of all phenomenological existence; the case of
*Nirvana’ here is also the same. Such expression is
found not only in the Buddhism but also in Vedantism,
wherein ¢ Nirguna Brahmana’ has been expressed always
in the negative by the term °neti neti neti.” Thus the
Ontological aspect in the Original form of Buddhism is

MY

' Udéna VIII, 3; and Iti-vuttaka. 43.
2 Translated by my colleague, Mr. Builendrunath Mitra, M.A.
3 Kathavatthu, Vol. 11, p. 683.
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found alway® in the state of denying or annihilating
phenomenological existence. So it is said in the
Suttanta :—

“ Ye te suttanta Tathagata bhasita gambhira gambhi-
rattha lokuttara suiifiat tapatisarmyutti, tesu bhafifiamanesu
na sussissanti, na sotam odahissanti, na aiifiacittam
upatthapessanti, na ca te dhammam uggahetabbam pariya-
punitabbai maififiissanti.” '

« Those suttantas uttered by the Taihiagata, deep, deep
in meaning, not of the world, dealing with the void,
to these when uttered, they will not listen, they will not
lend a ready ear, they will not bring to them an
understanding heart, they will not deem those doctrines
that which should be learnt by heart, that which should
be mastered.” *

So, it is not strange that in the time of Buddha,
Nigrodha paribbajaka used to designate Buddha's doctrine
by the term °Suififlagara-hata-piifia’ or ‘ the perception in
the wisdom of emptiness.”®

Now we find that in the Prajiiaparamita-sutras, such
negative aspect of Buddha’s Ontological perception is
clearly expressed. 'The idea of °Sanskrit-sunyata,’
¢ Asanskrita-Stnyata’ and ‘Atyanta-sinyata,” embodied
thercin, is mnothing but concrete explanation of Buddha’s
Ontological perception in the negative. This point has
been clearly pointed out in the Madhyamika-sastra by
Nagarjuna who was the systemizer of the satra thus:—

“ fmmaafinaias fAaa faaam=)
ngmarfage (e fratafag asvq 0

“'Phe real state of dharma is like Nirvana, indeserib-
able, incomprehensible, without birth or death, it is

' 8. N, Part II, p 267.

2 The Book of the Kindred, Sayings, 1T, p, 179.

' 15. N., Vol. 171, p. 38. Udumbarika Sihonada suttanta.
+ Madhyamika-§astra, chap XVIIT, karika 7.
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beyond the reach of thought or language for it is
absolute.”

The Prajfiaparamita-satras themselves, as we know,
deal with Buddha’s Ontological perception. This can
be understood even from the meaning of the term
¢ Prajfiaparamita.’ Etymologically, ¢ Prajiiaparamita’
means the highest or.the absolute wisdom of Buddha
(which he obtained under the Bodhi-tree). Of course
Buddha’s perception has bearing on two aspects—negative
and positive—as has been referred to, many times, in
the previous discussion. The ¢Sunyata’ idea of the
Prajhaparamita is its rnegative nspect while the ‘Dharma-
tathata’® idea of it is the positive one.” However, the
main treatment of the Prajiiaparamita-sitras was
concerned with the exposition of the negative aspect of
Buddha’s Ontological perception. And the Madhyamika
doctrine of Nagarjuna is the systematized doctrine of this
negative idea.

Now, it is clear enough from the above statements,
that Buddha’s Ontological perception on the cosmic
existence can be identified with the Mahayana doctrine
or the Developed form of Buddhism in the negative
aspect. Nay, we venture to go a step further and say
that both the said ideas are not only identical but
originally they were one and the same in the Buddha’s
' perception. .

Our next enquiry, then, is to find out the relation
hetween Buddha’s Ontological perception and the doctrine
of the Mahayana sitras so far as their positive aspect is
concerned.

' The positive nspect of Prajhaparaniitd-siitras or Buddha’s Ontological perception
has been clearly and fully expressed in concrete form in the Saddharmapundarika-
siitra. The Prajfiparamitd-sitras themsclves attempt to make us understand the
existence of the positive aspect of Buddha's Ontological perception. While the
Saddbarmapundarika-siitra attempts not only to make us undeistand its existence
but at the same time realize it in our life,
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As we know from the above discussion, in the Original
form of Buddhism, speaking generally, Buddha expressed
his Ontological ideas in the negative. But occasionally,
we came across even certain positive aspect of his
Ontological idea in the Pali Nikayas. For example, in
the Samyutta Nikaya :—

Ekayano ayam maggo sattainam visuddhiya, sokapari-
devanam samatikkamaya dukkhadomanassanam atthanga-
maya fiayassidhigamaya nibb@inassa sacchikiriyaya......” !

“There is the one way to this path which exists for
the purification of beings, for the overcoming of grief and
lamentation, for doing away with sorrow and dejection,
for the attainment of the knowable and the realisation
of Nibbana.” *

Again, in the same Nikaya:—

¢ Jatipaccaya bhikkhave jaramaranam, ..... ....uppada
va Tathagatanam anuppiada va Tathagatanam, thita va sa
dhatu dhammatthitata dhammaniyamata idapaccayata, tar
Tathagato abhisambujjhati, abhisameti, abhisambajjhitva
abhisametva acikkhati, deseti paiifiapeti, patthapeti
vivarati vibhajati uttavikaroti passatiati caha.” *

“Conditioned by rebirth is decay and death.........
whether, Brethren, there be an av'sing of Tathagatas,
or whether there he no such arising, in each this nature
of things just stands, this casual :tatus, this casual
orderliness, the relatedness of this to that. Concerning
that the Tathagata is fully Enlightened, that he fully
understands. Fully Enlightened, l:‘Li]ly understanding he
declares it, teaches it, reveals it, sets it forth, manifests,
explains, makes it plain, saying; Buddha! Conditioned
by this, that comes to he.”* ’

t 8. N., Part V, pp. 167, 185, and A. N, [1[, p 314

2 Translated by my collengue, Mr. Smilendranath Mitra, M.A.
* 8. N, Part IT, p 25

+ The Books of the Kindred 8ayings, 11, p. 21,
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This idea is exactly the same with that of ¢ Dharma-
tathata’® as expressed throughout the Prajiiaparamita-
stitras, which reveals the expression of the positive aspect
of the doctrine. We find, moreover, in one of the same
sttras the following passage :—

“ Every existence (sarva-dharma) is ‘all sunyata.’
Therefore, there is nothing to recognize (asamjiia),
nothing to entreat (apramahitam), nothing to produce
(anuppado), nothing to decay (anirodha). 'Therefore, all
existence is originally calm (svabhava-nirvana). Whether
the Buddha come to this world or not, such a character
of all existences (Dharma-laksana) is permanent.” !

At the very sight of the above passage, we can
understand how exactly the idea expressed in it
corresponds to that of the ahove quoted Nikaya passages ?
However, the positive idea of the Ontological perception
has been fully manifested in the Saddharmapundarika-
sutra. So the Upayakausalya-parivarta of the same sutra
states :—

“ qafefd wifaamwat =@ faafed Sifs sEwEseng |

“The stability of the Dharma, its being subjected to
fixed rule, its unshakable perpetuity in the world.” *

The idea expressed here is exactly the same as that of
Samyutta-Nikaya and the Prajiaparamita passages, quoted
above. But more complete expression of it is found in
the Tathagatayuspramana-parivarta in the Saddharma-
pundarika-sutra :—

“ gzria ewEr W @y’ qiflﬁﬂﬁﬁﬁﬂﬂ?ﬂﬂlﬂ'{l
aetfa A2 AR FuVad fgw Aa AGATATTWH 1
et W@ au fafaw aifa sananergfEwmatas |
o N on £ Y £y
ufanfEd MWy uaq: TR@AT gUFHEELRA: U
! Chinese translation of Mah&prajd&psramiti-siitra, Hoang Bundle, Vol. X. p. 60,
Chinese Tripitaka

* Saddharmapundarika-siitra, Part I, p. 63,
3 8.B. E, Vol. XVI, p- 53.
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vaft wRar shreafm ga1q axay @ fadsafa
wFE AR qrawig F ar Aurfaw wfewan fag o
wE ¥ & Rafad gz fod v v w=faa quameg ) 7!

“ When creatures behold this world and imagine that
it is burning, even then my Buddha-field is teeming with
gods and men.,

“ They dispose of manifold amusements, kotis of
pleasure gardeiis, palaces, and aerial cars; (this field) is
embellished by hills of gems and by trees abounding
with blossoms and fruits. )

“ And aloft gods are striking musical instruments and
pouring a rain of Mandaras by which they are covering
me, the disciples and other sages who are striving after
enlightenment.

“8o in my field here, everlasting; but others fancy
that it is burning.”?

Again, in the Mahayaua Mahaparinirvana-sttras which
are regarded as belonging to a later composition in
consideration of the Saddharmapundarika-sitra and
Prajiiaparamita-sttras, this positive Ontological perception
of Buddha assumes concrcte form in the terms ¢ Nitya’
or permanent, ‘sukha’ or happy and ° Atma’ or Ego, as
opposed to the terms ¢ Anitya’ ‘Dubkha’and ¢ Anatma’
of the Original form of Buddhism.

Thus, the Buddha’s Ontological perception on cosmic
existence has been proved clearly to bear a close identity
with the doctrine of Mahayina siitras so far as positive
sense is concerned.

(b) The relation belween (he Buddha’s Ontological
perception upon his own personality and Mahayana
Buddhalogy.

The Buddha’s Ontological perception on the cosmic
existence and its relation with the doctrine of Mahayana

! Saddharmapundarika-sitra, pp. 324-5.
* 8, B. E,, Vol. XXI, pp, 308-9.
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sitras have been discussed above. Our duty now will be
to see what relation can be found between Buddha’s
Ontological perception on his ‘own personality * and
Mahayana ‘ Buddhalogy.” Before proceeding with the
discussion, we should bear in mind, that from the
Buddha’s standpoint, there is no Buddhalogy. For,
so-called Buddhalogy pertains to Buddba’s personality
itself. And his perception on his own personality
turned out later ou to be ¢ Buddhalogy’® among his
desciples.

As we know from the scriptures, the culminating
moment of his meditation is the moment of the solution
of questions regarding the truth of reality and at the
same time the moment of the attainment of the said
truth is the moment of Buddha’s Enlightenment. At that
very moment he obtained not only ontological perception
upon cosmic existence, but at the same time he understood
the real characteristic of his own personality. ‘Ihereupon,
the mau Siddhartha, the son of Suddhodana discovered
himself no more as ruch, but as father of all no more
as such ordinary human being but the ‘Jina of all’
(sabbabbibhu), the ¢ Knower of all’ (sabbavidn). 8o it is
said in the Suttanta :—

“ Sabbabhibht sabbavido’ham asmi.
Sabbesu dhammesu anupalitto.
Sabbaiijaho tanhakkhaye vimutte.
Sayarnabhififidya kam uddiseyyam.” !

“I am the all-conqueror, the all-knower, I am free
from all conditions, I have left all, and am emancipated
through the destruction of desire. Having attained to
supreme wisdom by my own self, whom shall I point out
(a8 my teacher).”

! M, N, Vol I, p. 178.
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This is because, at that very moment he himself found
the truth, so it is said in the Nikaya :—

“ Dhammairn hi so bhikkhu passati.

Dhammarn passanto marn passati.’”” !

¢“ One who understands the dhamma, also understands
me and one who understands me, also understands
dhamma.”

The said absolute truth is eternal. Therefore, from
the above quotation it is clear that as soon as Buddha
discovered himself harmonized with Dharma or absolute
truth, that very moment, through his Introspectional
perception he realised for the first time, his own
personality also to be eternal, having no beginning
and no end (anadi-ananta). Over and above that
perception he also, at that very moment, penetrated into
the truth that he was originally possessed of Buddha-hood.
The idea of the oncness of both Buddha and Dharma is
the basis of the conception of ‘Dharma-kaya Buddha’
and the historical Buddha, thereby, Dbecomes the
¢ Nirmana-kaya Buddha’ and finally these two combined
together from what is called the ‘Sambhoga-kaya
Buddha.’

Regarding the Buddhalogy of Mahayanism we have
already entered into a discussion where the relation
between the Mahasanghika and Mahayana sttra
conception upon the Buddha-kaya has been dealt with.
So it is needless to re-state it fully here again. However,
in order to make clear the point in issue a slight touch
should be made.

As we know, in the Mahasanghika Buddhalogy the
“'Pri-kaya’> conception already existed in the bud and it
began to bloom in the Avatarnsaka-satras and fully
blossomed into flower in the Tathagatayuspramana

' Itivuttake, 92 (p. 91).
14



106 ORIGIN OF MAHAYANA BUDDHISM

parivarta of Saddharmapundarika-siitra. So it has been
said here :—

“ FAYATAANAA FAS qEIWE: FAH | arafgafirdger
saftmamad agme: @ few ) sufifEdaenn
s aarenafa Fdgass !

“ The Tathagata then, young men of good family, does
what he has to do. The Tathagata who so long ago was
perfectly Enlightened is unlimited in the duration of his
life, he is everlasting. Without being extinct, the
Tathagata makes a show of extinction, on behalf of those
who have to be educated.” ®

Thus, we arrive at a clear®identification between the

Buddha’s perception on his own persounality and Mahayana
Buddhalogy.

IV.—Inter-relation among the Buddha’s Ountological
perception and doctiines of the Mahasanghikas
as well as of Mahkayana sutras regarding human
life and their points of agreement.

In the previous sections II and I1I, we have dealt
with the relation subsisting between the Buddha’s
Ontological perception and the conception of Mahasan-
ghika schools as well as that of Mahayana sttras regarding
cosmic existence and Buddhbalogy. And there we have
also pointed out their agreement.

In this section, we shall have to discuss the conception
of the ‘human life’ as they exist in the Buddha’s
Ontological perception, doctrines of Mahasanghika school
as well as that of Mahayana siitras.

The conception of ¢ human life’ might have been
explained in connection with the discussion of cosmic
existence and Buddhalogy as noticed above. Because

* Saddharmapundarika.sitra. Part IV, pp. 318-819.
* 8. B. E, XVI, p. 302.
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the ‘human life’ is one of cosmic existences and conception
of the same had already been revealed in the Buddha's
Ontological perception through his personality as well as
in Mahayana Buddhalogy.

However, I kept silence on this point in cause of
my previous discussions through fear of digressions.
Therefore, I denote this special section in order to make
the point clear.

First of all, we should bear in mind that the conception
of ‘human life’ is one of the most important problems in
Buddhism. This is because every religion and philosophy
owes their origin in the question of ‘What is man’?
Though there are many other ultimate questions assuch
-—What is the world? What connection has the
man with the world? Why man is born in the world ?
What is the instinct of man? What is the destiny of
man ? Yet the question ¢ What is man?’ is the most
important one, for all other questions have a principal
bearing upon it; because had there been no men on earth,
why then other question would arise? So this question
must be solved first, and with its solution, all other
questions may be solved automatically. Therefore, it is
no exaggeration to say that all the sages of India and
other countries had been engaged in solving this question.
Such was the case with Buddha also and his disciples.
This is the reason why we attach much importance to this
point. Moreover, the three problems regarding ¢ cosmic
existence,” ‘ Buddhalogy ’ and ‘human life’ are of vital
importance among the early eighteen schools of Buddhism
and those of Mahayana schools. And difference of
opinions regarding these problems was the main cause
of their separation.

Let us see, first, what was Buddha’s Ontological
perception on the ‘human life.” As we know, at the
moment of Buddha’s Enlightenment, he himself discovered
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that he was no more an ordinary man but the Enlightened
Buddha not only that, but at the same time he found his
personality having no beginning, no end and even that he
was originally Buddha. Such perception he obtained
through the absolute truth. And again through this
truth along with his Introspectional perception he also
realised that all human lives too originally possessed
Buddha-hood. If all human beings had not the germ of
Buddha-hood, then it would have been quite impossible
for human Siddhartha to attain Buddha-hood and there
would also have heen no way by which men could attain
that Buddha-hood. The idea is like that of potatoes
which can never produce rice and of rice which can never
become potato.
So, it has been stated in the Digha-Nikaya :—

“ Buddho so Bhagava bodhaya dhammam deseti,

Danto ,, v damathaya ' ’
Santo ’ . samathaya . .
Tinno v ’ taranaya ' '
Parinibbuto ,, parinibbanaya ,, yy |

‘“ Enlightened is the Exalted One; he teaches the
religion of Enlightenment. Self-mastered is the Exalted
One; he teaches the religion of Self-mastery. Calm is
the Enlightened One ; he teaches the religion of Calm.
Saved is the Enlightened One; he teaches the religion
of Salvation. At peace is -the Enlightened One; he
teaches the religion of Peace.””?

If human beings had not possessed the germ of the
Enlightenment, then what was the necessity of Buddha
to preach Enlightenment for them. Therefore, from
the above statement, it can be held bheyond doubt that
the conception on the ¢human life’ in the Buddha’s

* D. N, Vol. 56 (udumbarika).
* Dialogues of the Buddha, Part 3, pp. 49-50.
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Ontological perception was that of human beings
possessing originally Buddha-hood, More concrete form
of the same idza can be found in the Samyutta-Nikaya:—
“Yec' abbhatita sambuddha ye ca Buddha anagata,
yo ¢’ etarahi sambuddho bahunnarm sokanasano.

Sabbe saddhammagaruno vihamsu viharanti ca.
Atho pi viharissanti, esi Buddhana dhammata.””'

“Those perfectly Awakened Ones that are past, the
Enlightened Ones that have not been, and he that has
become perfectly Awakened now, the dispeller of the
misery of the many, all these preceptors of the Good Law
existed, do exist and will exist—this is the nature of the
Buddhas.” ?

This statement indicates clearly that through the
absolute truth, some realized their Buddha-hood in the
past, some realize it in the present, while others will
realize it in future, thus showing that they were
originally possessed of the germ of Buddha-hood. From
the standpoint of the absolute truth, every one can be
Buddha.

Next, let us sec what is the conception of the
Mahasanghika school on the ‘human life.” In the Nikaya-
bheda-dharmamati-chakra-sastra (or I-pu-tsum-lun-lun)
by Vasumitra.® It is stated :—

“'Phe nature of mind (of being) vriginally was pure
(vimala), but it has been encumbered by suffering which
did not exist originally, therefore, the mind became
impure.” *

This statement shows clearly that the original
Mahasanghikas, the Ekavyavaharika, the Lokottaravada

1 8, N. 56. 24 (Part V, p. 403). The same expression we find n the
PrajfifpAramits-sitra, p. 396, Bibliotheca Indica Edition.

3 Translated by my colleague Mr. Sailendranath Mitra, M.A.

s He is Vasumitra II and contemporary of King Kanishka I1 (about 140 A.D.).

+ Toyo Daigaku Edition. Tokyo, p. 91.
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and the Kaukkautika schools held that all individual
beings originally were possessed of ¢ pure mind.” The
‘pure mind’ here signifies what is called ‘Buddha-
sabhava’ of the Mahayana Buddhism ; that is to say all
human lives originally possessed the °nature of Buddha.’
This idea is clearly expressed in the Mahayana-
avatamsaka-siitra where it is said :—

“The mind (universal mind), Buddha and human
life are one and the same.” !

Therefore, this Mahasanghika conception, more or
less, indicates Buddha’s Ontological perception on the
‘human life’ : and speaking generally, the conception of
Mahasanghika can be identified with that of Buddha’s
perception regarding the problem at hand.

Lastly, let us see what is the conception of Mahayana
stitra on the same point. Regarding this, the Mahayana
sitras, the Avatamsaka and Saddharmapupdarika-sitras,
are specially important.

The very statement ¢ the mind (universal mind)
Buddha and the human life are one and the same,”
is the very expression of Avatamsaka-stutra on the idea.
Again, throughout the same Sutras, we find such concep-
tion that all human lives unite with ¢ Dharma-kaya,” that
is to say, human lives exist within the ¢ Dharma-kaya-
Buddha.” Therefore, it is not wrong to hold that in these
Suatras Buddha’s Ontological perception on human lives
has been manifested more clearly than the doctrines of
Mahasanghika schools. But concrete form of this
conception can be found only in Saddharmapundarika-
sitra. It has been said there :—

“ wany TRYA agmAEFRERRERCd  AvieE wY-
QT T TR ATAN  SEFGRAREINT W SW@R | qfeS
ATTANTATHAIHLAR FAfRw TRt auar seramamu el

* Tien Bundle, Vol. 7, p. 67 B, of Chinese Tripitaka,
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Wi Sm@R | amuAwERdAdenATgfafie swmi auway
sHqERmYIR Aw Sw@Ed | aEEEnEg ArETaca s afa fad
TET  aEEAEqEEAEgs]  Ww Sm@d ) agnm-
wianfanuaggfafad’ sl awmAisTqEREgal aw
SR | AAEENTEEIARTEaR Tt gfafaw  ewmi agr-
R SEHERFEIO AR S 7!

“ This, O Sariputra, is the sole object, the sole ai}n,
the sole purpose of his appearance in the world. Such
then, Sariputra, is the sole object, the sole aim, the lofty
object, the lofty aim of the Tathagata. Aud it is
achieved by the Tathagata. For, Sariputra, I do show
all creatures the sight of Tathagata-knowledge ; I do
open the eyes of creatures for the sight of Tathagata-
knowledge, Sariputra ; 1 do firmly establish the teaching
of Tathagata-knowledge, Sariputra; I do lead the teaching
of Tathagata-knowledge on the right part.”?

In the ahove statement, the conception of Mahayana
Buddhism on the ¢ human life’ reached its highest zenith
and here again Buddha’s Ontological perception on the
same point has been fully revealed. If all human lives
had not possessed °the nature of Buddha’as well as
* Buddha-hood ’ originally, then how could the Buddha,
as stated in the Sutra, show, open, establish, and lead to
the ¢ Buddha-knowledge.” Through the expression of this
statement we therefore, come to know definitely that all
human lives originally possessed ‘Buddha’s nature’as
well as the germ of ¢ Buddha-hood.” Thus, Buddha’s
conception, the conception of Mahasanghika school and
the conception of Mahayana stitras on the * human life’
has been shown to be nearly related.

To sum up: in above three sections (II, IIT and IV),
we have, after lengthy discussion, shown clearly a close

' Saddharmapupdarika-sitra, Part I, p. 40.
* 8. B. E.,, XXI, p. 40.
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relation among the Buddha’s Ontological perception and
the doctrines of Mahasaughika school as well as that of
Mahayana sitras on the three points (i.e., on cosmic
existence, Buddhalogy, and human life). And at the
same time we have found out their doctrinal identification
also. Thag is to say, Buddha’s Introspectional and
Ontological preception on the said three points, showing
a close relation with the conception of Mahasanghika
school and the doctrine of Mahayana stuitras on the
same points.

We can now arrive at a conclusion by holding that
Buddha’s Introspectional and Ontological® florception
transformed into the form of Mahayana sitras and it
manifested in the Mahayina doctrines by the men of
Mahasanghika school and their lineage. And at the same
time we understand this also that such Mahayana sutras as
cxisted before the time of Nagarjuna were compiled by
Mahasanghikas. Hence it will not be going far away from
historical truth to hold that, man of Mahasanghika schools
were © forefuther of the Mahayanist.

At the end of this section, I would like to remind you
one important feature in the Mabayana sutras. Among
the many Mahayana sutras, Prajiaparamita, Avatamsaka
and Saddharmapundarika and the like are the most
important as well as representative in character. Among
them Prajiiaparamita-sutras mainly reveal Buddha’s
Introspectional and Ontological perception on the cosmie
existence, while Avtamsaka-stutras mainly dwell upon
Buddha’s Introspectional and Ontological perception
upon Buddha’s own personality as well as human life.
And lastly, both the conception of cosmic existences and
Buddha’s own personality as well as human lives has been
again manifested fully and in concrete form, in the
Saddharmapundarika-siitra. This is the reason, 1 think,
why this Sutra has been regarded as the heart of whole
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Mahayana Sitras by the founders of various sects of the
Buddhism in China and Japan from the ancient time.

In Charts.

Buddha’s |perception

(On the cosmic (On his own personahty
existence) and human life)
I
Manifested in the Manifested in the
Prajiiaparamita-sitras Avatarhsaka-siitras

I
Both fully dealt with in the
Saddharmapundartka-siitra

15



CHAPTER IIIL

Why did the men of the Malasanghika schools coin
and use the terms Mahayana and Hinayana ?

Let us now turn our attention to the main discussion.
The terms ¢Mahayana’ and ¢ Hinayéana,” as I have told
you, in the previous section, could not be of Hinayana
origin, but were undouhtedly coined and used by the
Mahayanists. In the previous section, I have also
discussed that the men of Mahasanghika schools, were fore-
fathers of the Mahayanists, and Mahayana doctrines were
made manifested and their Satras were formed by them.
This being so, we may hold that the terms ¢ Mahayana’
and ¢ Hinayana’ were for the first time coined and used
by the Mahasanghikas. Hence the question necessarily
arises, for what reason the men of Mahasanghika school
coined and used those terms? The rcason is not far to
seek. I may at once point out, that the conflict between
the Sthaviravadins and the Mahasanghikas as regarding
the superiority of their doctrines led tothe coinage of
these terms.

According to the Southern as well as Northern records
of Buddhism, it was the historical event, that even in the
Buddha’s lifetime, disciples of the Buddha held different
opinions on Buddha’s doctrine and in consequence a
great conflict arose among themselves.! But at that
time the conflict was limited to individuals only. It was
for the first time, in the history of Indian Buddhism,
that different opinions of different parties and different
schools were afloat at the Vaisali Council, known in the

! About this point, I have fully discussed in my ° History of early Buddhist
Schools’ in the Sir Asutosh Mookerjee Bilver Jubilee Volumes, Vol. 111, Part II.
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Buddhist history of India as the Second Ceuncil. And
why these different parties and different schools came to
the arena of Buddhism, will be all clear to us, if we
understand the characteristics of both the schools. That
is to say, the Mahasanghika party was liberal and
advaﬁced, while the Sthavira party was conservative,
who loyally stuck to the Original Buddhism preached by
Buddha in general. Hence, their doctrines on the ‘ cosmic
existence’ and ¢Buddhalogy,’ etc., must naturally be
different. Consequently, they had always a conflict of
opinion. The Mahasanghikas did not rest satisfied with the
Phenomenological aspect of Buddha’s doctrine preached
in general, but wanted to rightly manifest Buddha’s Intros-
pectional and Ontological perception upon the ‘ cosmic
existence,” ‘< Buddhalogy,” as well as ‘human life.” 8Such
being the case, the conflict of the partics went on and
at last, just one hundred years after Buddha’s Parinirvanpa,
actual separation was made at the Council of Vaisali on
the questions (¢) ‘The ten different points’ of Vinaya
and (¢i) < Bhadra’s five points’ of doctrine.'

Owing to their conflict in Vaisali, the Sthaviras ex-
communicated the Mahasanghikas, on the ground of
their introducing heretical views into the Buddha’s

3 According to the statements of the Southern school of Buddhism, °‘the ten
points’ of the Vinaya were only the causc of that separation hetween the Sthaviras
and Mahasanghikns, But Northern records mautair. that ‘ the five points of Bhadra’
were only the cause of that separation (Chinese records on the other hand state
¢ Mah8deva’s five points’ instead of ‘ Bhadra’s five points’ but to me this is an error).
T hold both to be real causes, because, thewr opintons must be differentiated on the
‘Vinaya’ as well as on the ‘ doctrine’ However, different schools state the cause
according to their point of view. As to the reason of this, | would like to say that
Sthaviras of Southern school belong to the lineage of the Vinaya-Bhanaka, while
the Northern school of the Sthaviras belong to that of Siitra-Bh@naka. Therefore, to
the former, the Vinaya is essential, so far as the teachings of Buddda are concerned
go they mantained the ‘ ten points’ of Vinaya as the only cause. While to the latter,
the Siitra is essential, so they maintained the ‘five points’ of Bhadra as its only
cause. About this point I have discussed fully in my ¢ History of Early Buddhist
8chools.’
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dootrine. Not only that much, but Sthaviras even called
them by the bad epithet ¢ Adharma-vadin ’ (holder of the
heretical doctrine) and ¢ Papa-bhiksu’ (sinful monk).!
After the time of Vaisall, Mahasanghika school was getting
into power and popularity among the Buddhist communities.
But it pained them much to have had such epithets like
‘ Adharma-vadin® and ‘Papa-bhiksu.’ Henceforwari,
they harboured much rage upon Sthaviras, and began to
search for such a term as could display the superiority
of their own doctrine, on the one hand, and disparage the
doctrine of their opponent, on the other. Many
terms were invented by them, but none suited their
purpose. After great exertion, they at last coined the
terms ‘Hinayana’ and ‘Mahayana,’ the former, they
thought to be the fit epithet for their opponents Sthaviras,
as serving their purpose, while the latter, conveying a
sense of superiority, they reserved for themselves.

Thus, the terms ‘ Mahayana’ and ‘ Hinayana’ came
into being.

! Dipavamfa. p. 36. Just the same expression we find in the Mahavibasa-fastra
of Barvdstivadins (see Shou Bundle, Vol. 4, pp 96-98, of Chinese Tripitaka).
Regarding this poiut we have a very interesting statement in the Mah&yana Vinaya.
We find there, many times, that “If any ome call Mahayinist by the term
‘ Adharma-vadin,’ then it will be the greatest sin.”” From this, it is evident that

Mah&ylnista were sometimes called by the term *‘Adharma-vadin' by the
Hinayé&nists.



CHAPTER 1V.

How the Mahasanghikas found out or coined the
terms Mahayana and Hinayana ?

The terms ‘ Mahayana’ and ° Hinayana’ are not met
with in the Pali Nikayas nor in the Chinese translation of
Buddhist Agamas which are regarded as the most trust-
worthy of all extant records of the original form of Bud
dhism. But these terms, on the contrary, have been used
several times in Mahayana Sutras as well as Sastras, as I
have already noted in the introduction. And 1 have also
discussed in the previous section that these terms were
coined and used by the men of Mahasanghika school.
Here one thing, we should bear in mind, that every word
has more or less, its history at its back. Therefore, such
terms like ‘Mahayana ’ and ¢ Hinayana’ did not come
into use all on a sudden; they must have passed through
a series of previous historical stages. As I have already
said, the Mahasanghikas, before they could finally coin
these terms, had to come across a good deal of similar
other terms. So, our first duty is to find out the terms
they used before the coinage of the terms ¢ Mahayana’
and ‘ Hinayana.” Then we should see how they found out
and which one was first used and which was next.

If we look at Mahayana Sutras like Prajiaparamita,
Avatamsaka and Saddharmapundarika-siitras which are
regarded as the earliest existing ones among Mahayana
Satras before the time of Nagarjuna, we find several
terms like ¢ Ekayana,’! ¢Agrayana,’? ¢ Anuttarayana,’®

1 See under the explanation of the term ‘Ekay&na.’
* Saddbarmapugdarika-sitra, Part I, p. 61, Bibliotheca Buddhica Edition, and
Ti'en Bundle, Vol. 5, p. 264, of Chinese Tripitaka.
Ti’en Bundle, Vol. 9, p. 12a, Vol. 10, p. la, Vol. 10, p.48a, of Chinese Tripitaka
and Karnapundarika-siitra, p. 67, (B. T. 8. Edition, Oalcutta).
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¢ Uttamayana,’ ! ¢ Paramayana’ (Prathamayana or Srestha-
yana),® ¢ Bodhisattvayana,’® and ‘ Buddhayana,” as
synonymous with the term ¢Mahayana.’ Among the
terms ¢ Ekayana,” ‘ Buddhayana’* and ‘ Bodhisattvayana’
have been used more frequently than the other terms,
and when the term °Ekayana’ was used in the place
where Buddha’s Ontological ideas have been expressed
or in the place of the term °‘Mahayana,” then the
corresponding terms ‘Dviyana’ or ¢ Triyana’ were used
in the place where Buddha’s Phenomenological ideas
have been expressed or in the place of the term Hinayana.
For example, in the Saddharmapundarika-sutra it is stated

thus :—
“qx fe o fefad = fa=a afag fe dnfa@ wafe

«w e

“ There is, indeed, but one vehicle ; there is no second,
nor a third, anywhere in the world.”*

The same statement occurs many times in the same
Sttra,” And the terms ‘ Anuttarayana,” ¢ Prathamayana,’
‘Agrayana, ‘Paramayana’ and ‘Uttamayana’ are
nothing but the synonyms of the term °Ekayana.
Similarly, when the terms ¢ Buddhayana’ or ¢ Bodhisattva-
yana’ were used in the place where Buddha’s Ontological
ideas have been expressed or in the place of the term
Mahiyana, then the terms ¢ Arhatyana,’ ¢ Sravakayana’
were used in the place where Buddha’s Phenomenological
ideas have been expressed or in the place of the term
‘Hinayana. We see also that the term ‘Ekayana,’

! Lalita Vistara, p 142 (J R. A S, p 34, 1900).
*J R.AS,p 33 1900.
3 See under the explanation of the term ‘ Bodhisattvay&na.’
+ See under the explanation of the term ‘ Buddhayana.’
s Part I, p. 48, of Bibliotheca Edition.
s 8. B. B, Vol. XXI, p. 46.
Part I, pp. 48-49, pp. 76, 79, 8a, Part 11, pp. 13a, 189.
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though sometimes indicates the same idea as expressed
by the term °Buddhayana,” it mainly occurs where
Buddha’s Ontological ideas on ¢ cosmic existence ’ are dealt
with. On the contrary -where Buddha’s Ontological
ideas on the ‘human life’ are mainly dealt with, the terms
‘ Buddhayana’ and Bodhisattvayana are used. But the
term ‘ Mahayana’ was indicative of Buddha’s Ontological
perception on both ‘cosmic existence’ and ‘ human life ’;
that is say, this term indicates the sense both of
‘Ekayana’ and °Buddbayana’ or ‘Bodhisattvayana.’
Here we should bear in mind that the term ¢ Mahayana’
as well as ‘Hinayana’ which occur in early Mahayana
Stitras like Prajiaparamita and Saddharmapundarika were
not yet used in the sense of comparison as we find them
in the later Mahayana Siatras and Sastras which came to
being about the time of Nagarjuna. For example, in the
Saddharmapundarika-sutra, we find the term ¢Hinayana’
only twice! and in the Chinese translation of Paifica-
vimsati-sahasrika-Prajiiaparamita-sitra we find the term
once only 2 but there the term was not used to serve the
purpose of comparison. But in the Chinese translation
of Suvikrantavikrami-paripriccha of Mahaprajiaparamita®
and Mahayana-parinirvana-siitras * which are regarded as
later composition, we find several times the terms
‘Mahayana’ and ‘Hinayana’ used in the sense of
comparison. Now it is clear that the terms ‘ Mahayana’
and ¢ Hinayana’ came into existence later than the terms
‘Ekayana’ and ‘ Buddbhayana’ or Bodhisattvayana, etc.

In my opinion, these terms were in vogue in the
time of Nagarjuna.

! Part I, p. 60, and Part 2, p 147.

$ Yiich Bundle, Vol. 5, p. 43a, of Chinese Tripitaka.

3 Yiich Bundle, Vol. 8, pp. 67b, and 68a

¢ These siitras are incladed in the In Bundle, Vols. 5-9, where these terms have
been used many times
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Our next enquiry then, is to find out the priority of
these different terms that came into use before the
coinage of the terms ‘Mahayana’ and ‘ Hinayana.’
The terms °Ekayana,” ‘Anuttarayana,’ °Vinayayana,’
‘ Brahmayéna’ and ‘¢ Dhammayana,” occur both in the
Pali Nikayas and the Chinese translations of the four
Agamas. For example in the Samyutta Nikaya it has
been stated :—

¢« Ekayano’yam maggo sattanam visuddhiya.” !

“ This is the only path, the only course, that exists
for the purification of the beings.

Again, in the same Sutta :—

“Imass’ eva kho etarn Ananda ariyass’ atthangikassa
maggassa adhivacanam  Brakmayanamiti pi
dhammayanamiti pi anuttara-sangamavijaya iti
Pl M2
“ O Ananda, the synonym of this Noble Elghtfold
Path is Brahmayana, Dhammayana and Tran-
scendental Victory.”

Again, in the same Sutta :—

“ Etad attaniyam bhutam, Brahmayanam anuttaram,
Niyyanti dhira lokamaha, afifiadatthu jayam
jayanti.”®
“ This is reflected in self, this is transcendental
Brahmayana ;* the wise are led out of the world
(by means of this yana); victory is sure and
certain.

' 8, N, Part V, pp. 167-168, p. 185, and A. N., Vol. 111, p. 814
2 8 N, Part V, p. 5.

3 8. N, Part V, p. 6.

* Yassa sadd & ca pafifiahal|dhamma yutts sadd dhuram jhir fs8 mano yottam||
sati Srakkasdrathi||.

Ratho silaparikkhiroj|Jh&pakkho cakkaviriyo|jupekkbd dhura-samadhilj.
anicch® parivBranam||.

Abyapddo avihimpsB|lviveko yassa &vudham||titikkba dhammasainn&ho|| yoguk-
khemidya vattati|| (8, N. part V. p 6).
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In the Chinese translation of Samyuktagama-sfitra,
we find the following passage corresponding exactly to
the First Pali passage quoted above thus:—

« Here is the one Path, the only course that (Fkeyana
marga) exists for the purification of all human beings.” !
Again, in the same Agama we meet with another passage

which corresponds to the aforesaid Third Pali
quotation, thus:-—
¢ O Ananda ! Saddharma 7Fineyayana, Devayana,
Brahmayana can conquer of the army of the
suffering. Listen to me and think of my words,
what T am going to say to you, O Ananda! what
is that thing which has been called by the terms
Saddharma Vinayayana, Devayana and Bralkma-
yana those which can conquer the army of the
suffering ? That is nothing but the *Eightfold
noble margas.” *

Thus, we find the terms ‘Ekayana’ and ‘Anuttara-
yana,’ ete., from the Pali Nikayas as well as from the
Chinese translation of the four Agamas. And we should
also remember that the terms ‘Ekayana’ and ¢ Anuttara.
yana’ are met with in the Mahayana sutras. 8o these
terms are common to both the Original form of Buddhism
and the Developed form of Buddhism. The connotation
of the terms, however, is different in different forms of
Buddhism. That is to say, in the Original form of
Buddhism, it indicates only the ¢ Atthangika-magga’ (the
Eightfold noble path) or the Majjhima—opatipada’ (the
middle path). ‘While in the Mahayana Sutras it indicates
Buddha’s Ontological perception hoth on ‘cosmic
existence’ and on ¢ human life’ For example, in the

1 Shen Bundle, Vol. 8, p. 1la, p. 14a, p. 16b of Chinese Tripigaka.
s Shen Bundle, Vol. 8, p. 64a of Chinese Tripitaka.
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Saddharmapundarika-satra it is stated thus :—

“qd ¥ wrarery frafadar sife wwren sfw gduat: )
w31 ¥ @t gafa gegar werad sanfa fore wfaafa o
SqreeRtTe wHEAd TRt aETEgatE |
ua g a1 f¥ a99 & uan f9d ua agwmeng e !

And so do I reveal all those laws that are ever holy

and correct from the very first. And the son of Buddha
who has completed his course shall once he a Jina.

Tt is but my skilfulness which prompts me to manifest

three vchicles: for there is but one vehicle and one

track ; there is also but one instruction hy the leaders.?
Again, in the same Sitra :—

“ fafaa f won 92 wWAa! wafag wwiw €27 WIS |
fafea %1 feuemgwaT nawfrufa a@wa=g 2 °

“ The line of the law forms an unbroken continuity
and the nature of its properties is always manifest.
Knowing this, the Buddhas, the highest of men, shall
reveal this single vehicle.” '

The above quotatibn shows that the term ¢ Ekayana ’
indicates Buddha’s perception on cosmic existence.

Again, in the same Sutra :—

“ g AT WMRYY JATGT Fami v Snarfa afed
geaE |« fafa=ifiga fedd a1 @dtd arane dfaad
¢ Sariputra, by means of one sole Vehicle, to wit, the
Buddha-vehicle, Sariputra. do I teach creatures the law ;
there is no second Vehicle nor a third.” *

Above quotation shows the term ¢ Ekayana’ points

to Buddha’s perception on ¢ Human life.’
! Saddharmapundarika-siitra, Part I, p. 48

8 B. E, Vol. XXI, p. 48.

Saddharmapundarika-siitra, Part T, p. 53.

S. B. E, Vol. XXI, p. 53.

Saddharmapundarika-siitra, Part I, pp. 40, 42, 44,
¢ 8. B. £, Vol, XXI, pp. 40, 41, 48.

.-+ v 0w
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The same expression we find in the Prajhiapiramita-
stitras.'

This being the case, it became quite evident that the
term ¢ Ekayana’ or ¢ Anuttarayana,’ etc., were used by
Buddha’s immediate disciples. Not only that, but it may
not be wrong to observe that such terms were used even
in the lifetime of Buddha himself.

(1) The term kKkayana.

Our problem here is to discuss how Mahasanghikas
appropriated the term ¢ Ekayana’ for their own use.
From what has been discussed above, we can easily
imagine and come to the conclusion that as soon as the
Mahasanghikas were excommunicated by Sthaviras
with such disparaging epithets as ¢ Adharma-vadin > and
‘ Papa-bhiksu,” they Dbegan to scek for such a term
whereby they could display the superiority of their own
doctrine and disparage that of their opponents. But
they could not find any other suitable term than
the term ¢ Ekayana.” They found' it in the Original
teachings of Buddha which were common to all of his
disciples and followers at that time. 'They applied it to
their own doctrine ; that is to say, they used it parti-
cularly for the indication of Buddha’s Ontological
perception on both ¢ cosmic existencs’ and ¢ human life.
And they thought it to be the most suitable term to
distinguish themselves from their opponents so far as
doctrinal superiority is concerned. On the other hand
they called the Sthaviras by the name of ¢ Dviyana’

' ¢ gagEEATRet AAH W6 VR FEIEE TRAWEAISST ... ...l A1 |

(Astasghasrikd-prajfiapdramits-sitra. p, 422, of Bibliotheca Indica Edition.
Again in the same Siitra :—

“Fugy, YRR Wgwa gga wq Afvewnifran  grenawwa magta; ow
2qqt @renw w wafa.  owda fe aewafa aga egm’ Afqeewam qoege:
wﬁ‘ﬁ[‘iq; >’ (The samo Siitra, p. 139.)



124 ORIGIN OF MAHAYANA BUDDHISM

with a view to indicate their inferiority. But it appears
to me that some time afterwards the Mahasanghikas get
themselves puzzled over the term °‘Ekayana'®as being
common to both parties, indieating on one hand Buddha'’s
Ontologieal perception from their point of view, while
expressing the idea of ¢ Kight-fold noble path ’ of the
Original Buddhism as well as of the Sthaviras on the
other hand. Therefore, they came to realise that the
term was not so suitable as they first thought it to be.
Hence, the Mahasanghikas once more began to search
for another appropriate one. This time they invented
the term ¢ Buddhayana’ or ¢ Bodhisattvayana.’

() The torms Buddhayana and Bodhisativayana.

In the Pali Nikaya and the Chinesc translation of
the Four Agamas, we find the terms ¢ Ekayana,” etc., but
no mention has been made therein of the term of
¢ Buddhayana’ and ‘ Bodhisattvayana’; while throughout
the Mahayana Suatras particularly in the earlier ones,
these terms are several times met with. So we can at
once hold that as soon as the Mahasanghikas found
that the term ¢ Ekayana’ did not suit their purpose,
they, after searching for a more appropriate one coined
the terms ‘Buddhayana’ and °‘Bodhisattvayana.’ It
would in this connection not be improper to say that the
term ¢ Ekayana’ was discovered at first and such terms
as ‘Buddhayana’ and ¢ Bodhisattvayana ’ were invented
next, while the ¢ Mahayana’ was the last term that they
could adopt and apply for themselves. The terms
‘ Buddhayana’ and Bodhisattvayana *° which they preferred
to ‘ Ekayana’ were invented and applied by them to
indicate the superiority of their doctrines, or in other
words, they applied these terms to indicate Buddha’s
Ontological percepti ns, calling at the same time the
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doctrines of the Sthaviras by the terms ¢ Arhatyana’
‘ @ravakayana’® indieative of their inferiority. For
example, the Saddharmapundarika-siitra states thus :—

“Furgs Aufafuear axwar grafe afoasg !
 The best and the most excellent vehicle in the whole
of the threefold world is the Buddha-vehicle magnified
by the Sugatas.”*
Again, in the same Stutra :—

“gmAAre MAYA FATeTaaE™t i enafa afee geae »” °

“] do lead the teaching of Tathagata-knowledge or
the right path, Sariputra. By means of one sole vehicle
to wit, the Buddha-vehicle, Sariputra, do 1 teach creatures
the law.” *

The same statements are found about six times in the
same chapter in the same Siutra.’ We also come across
the same expressions mentioned several times in the
Prajiaparamita and Avatamsaka-sutras. Here we should
bear in mind that of the terms ¢ Buddhayana’ and
‘ Bodhisattvayana,” the former has been used more
frequently than the latter. The latter again has been used
as being synonymous of the former in the Mahayana
Satras. For example, in the Astasahasrika-prajhiaparamita
sutra .—

“gmanfe armaft aza geaE aifvewaret o sige:
gaafie T 1 )

“There is only one vehicle viz., Buddhayana, or
Bodhisattvayana, as has been pointed out by venerable
Subhauti.”

! Saddharmapundarika.siitra, Part I, p. 11.
’ 8. B. E, Vol. XXI, p. 11.

3 Saddharmapundarika-efitra, Part 1, p. 40.
+ 8. B..E, Vol. XXI, p. 40.

5 Pk, Part I, pp. 41, 49, 43, 44, etc.

s P. 319, Bibliotheca Indica Editien.
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Again, the identical expressions occur several times in
the Chinese translation of Prajiiaparamita-sutras and in
Avatamsaka-satra, etc.'! Let us discuss a little further
as to the relation of these two terms. The term
‘ Bodhisattvayana’ indicates a vehicle by which all
human beings can attain Bodhisattva-hood, while the
term ¢ Buddhayana’ indicates a vehicle by which all
human beings can attain Buddha-hood. We should also
know that the Bodhisattva-hood is the previous stage of
a Buddha or one who is on the way of attaining perfect
knowledge ; while the Buddha-hood the highest stage
of the former or one who has alrcady attained the Perfect
Knowledge. Therefore, properly speaking Bodhisattva
and Buddha do not much differ from each other, the only
difference being as regards the stage of Perfection. So
the terms ¢ Buddhayana’ and ‘¢ Bodhisattvayana,” though
they go by different namings, yet express the same idea
as it were. Regarding this we find a nice example in
the Chinesc translation of the Paiicavinsati-sahasrika-
Prajiiaparamita-sitra. Where ¢ Bodhisattvayana’ has
been termed ° Bodhisattva-Buddhayina.’® We also find
a nice explanation of Nagarjuna in his Prajiaparamita-
sastra :(—

“The question is, whether this vehicle (yana) is the
dharma of Buddha or the dharma of Bodhisattva” The
answer is :—This is the dharma of Bodhisattva... and this
vehicle possessed the great power and can at once obtain
Buddha-hood.” * Here our question is how then the
Mahasanghikas could invent these terms and why did
they rest satisfied with them? In answer, I should like
to say that the Mahasanghikas thought that such terms

* Y@ch Bundle, Vol. 9, p. 105, Vol. 3, p. 24b, 43a, bla, Vol. 4. p. 14, p 43
and T’ien Bundle. Vol. 6, p. 46a, of Chinese Tripitaka.

* Ya@ch Bundle, Vol. 2, p. 10b.

3 Wang Bundle, Vol. 3, p §3q.
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can only be used to indicate an important aspect of
Buddha’s Introspectional perception. In other words,
these terms they thought, were clearly indicative of
Buddha’s Ontological perception on ¢ human life,’ i.c., the
realization of the highest life having no beginning and
no end which Siddhartha discovered himself as soon as
he attained to the Buddha-hood. Again, through his
experience and perception he understood that all human
beings originally possess the ‘nature of Buddha’
(Buddha-svabhava) or ¢the mind of Buddha’ (Buddha-
citta). Nay, he understood not only this much bhut also
that all human beings were originally possessed of
Bodhisattva-hood and Buddha-hood having no beginning
and no end. Therefore, he tried to make men realise
the highest life which he himself attained. Why Buddha
made such exertion is clearly expressed in the following
statement of Saddharmapundarika-siitra :

“HaAg NMRYa TTTAERAIARHCNT ATTHE AXTHC-
W F7 AT AT ¥ AGAHREIN NF SU@A | gfee qm-
TANFRNAGRIzEARgiafad awm  agwa  sYwEwm
daM) @ SHUAA | qEWANTEUAdT A gAY aEm
AMAA SEAERFETH NF AR | AYWANATHNAAT-
gfafas s@Ai qum@ seq@EwEan N\ Sw@d | ae-
mawanfaRivasg fafad swm@i aumAl  sequEwdga-
NF SEAA | qAEEAREATIARMaaaRgatae e\t
AYAA SEAERAAGTEY A Sz 7

/ “ For, Sariputra, it is for a sole object, a sole aim, verily
a lofty object, a lofty aim that the Buddha, the Tatha-
gata, ctc., appears in the world. And what is that sole
object, that sole aim, that lofty object, that lofty aim of

the Buddha, the Tathagata, etc., appearing in the world ?
To show all creatures the sight of Tathagata-knowledge

* Saddharmapundartka-siitra, Part 1, p. 40,
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does the Buddha, the Tathagata, etc., appear in the
world ; {o open the eyes of creatures for the sight of
Tathagata-knowledge does the Buddha, the Tathagata,
etc., appear in the world. This, O Sariputra, is the sole
object, the sole aim, the sole purpose of his appearance
in the world. Such then, Sariputra, is the sole object,
the sole aim, the lofty objeet, the lofty aim of the
Tathagata. 4nd it is achieved by the Tathagata. For,
Sariputra, I do show all creatures the sight of Tathagata-
knowledge ; I do open the eyes of creatures for the sight
of Tathagata-knowledge, Sariputra; I do firmly establish
the teaching of Tathagata-knowledge, Sariputra; 1 do
lead the teaching of Tathagata-knowledge on the right
path, Sariputra.” '

The men of the Mahasanghika school having
realized this profound Ontological perception of Buddha
on ‘human life’ established at first the idea of
¢ Vimala-citta ® which is one of the important features
of their doctrine. Furthermore, through the idea of
¢ Vimala-chitta > along with the yrimitive Bodhisattva
conception they established the idea of Buddhalogy
which afterwards became the Tri-kaya doetrine in the
Mabayana Buddhism. Aad thereby they invented the
terms ¢ Buddhayana’ and ¢ Bodhisttvayana’ which to
them, were quite suitable and independent ones.

Here a historical investigation as to the invention
of the terms by the Mahasanghika is necessary.

A historical study of the terms Bud hayana and
Bodkisaltvayana.

The idea of Bodhisattva was not entirely absent
in the primitive Buddhism. But, in the primitive
Buddhism, the Bodhisattva conception dealt mainly with

' 8. B. E,, Vol. XXI, p. 40.
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the former life of Sakyamuni Buddha and sometimes with
that of a particular Buddha of the past or the future.

The Cariya-pitaka' which is acknowledged as the
fifteenth book of the Khuddhaka-nikaya, contains thirty-
four short Jataka stories in verse, in which a brief
account of Buddha’s meritorious® action during his
Bodhisattva cariya has been given, while the Cano-
nical books of the Jatakas consisting only of verses
generally give an elaborate account of his meritorious
deeds during his Bodhisattva cariya.® This much is
certain that Cariya-pitaka is a simplified or reduced form
of the canonical Jataka stories. Hence it can possibly
be said that the idea of Bodhisattva in primitive sense
must have existed at a time when those Jatakas came
into being. Of course, the Cariya-pitaka might have
existed at a comparatively later time as has alrcady been
pointed out by Dr. Rhys Davids. But in my opinion it
must be a Post-Asokan production. That the said
canonical Jataka book in verses which according to
Dr. Rhys Davids was at least older than the Council
of Vaisals, is admissible.

From the discovery of Dr. Rhys Davids, we came
to learn that Suttanta Jatakas' as he calls them, are

! There 18 one Siitra in the translation of the Chinesc Tripituka entitled
Butpiramitd-sannipita-sitra translated by Khan.Sah.-hwni of the Wu dynasty,
222 A.D. in 8 fasciculi (see Nan)io’s catalogue, p. 47, No. 143). This Sidtra is
exactly of the same type as the Cariya-pitaka. Prpf. G Ono, who possessed vast
knowledge of Buddhist arts, said in his * Buddhist Art’ (in Jupanese) that many of
the Jataka stories illustrated by bas-rcliefs on the Bharhut Stipa are identical with
tho Jataka stories stated 1n thns S8dtru, And he har already identitied some of them.

* Dr. Rhys Davids’s Buddhist Ladia, p. 176, and Baddbist Birth Stories, p. lisi,

7 The Jataka book containing 550 stories is a quite later production. And it has
been said that it was written probably in the fifth century A D in Oeylon by
an unknown author And this is a commentary on the said canonical Jataka books.
Therefore, its full title should be ‘ the commentary on the Jatakas' (sec Buddhist
Ingdia of Dr. Rhys Davids, p. 207).

+ Those Jatakas bused on the Suttuta of Digha, Majjhima and Sammyutta
as well as Vinaya are called Suttanta Jataka (see Buddhist India, p. 195).

17
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older specimens of the canonical Jatakas. He has also
pointed out one of the most important matters as to the
historical study of Jataka cult in his Buddhist India.
Regarding this he has said that stories are told in the
older documents, and the hero is expressly identified
with the Buddha in a previous birth, for instance ;
Ghatikara (M. 2.563); Maha-govinda (D. 2.220); Pacetana’s
wheelwright (A I, III); and Maha-vijaya’s (D.1. 143),
were called Jatakas, even before the Jataka hooks grew
up, though they were not included in the Jataka
collection.!

Again,

‘“ There is a very ancient division found already in the
Nikayas,” of Buddhist literature into nine classes. One
of these is ‘Jatakam ’ that is to say, Jatakas. And this
must refer to such episodes in previously existing books.
It cannot refer to Jataka book now included in the canon,
for that was not yet in existence.”

The two types of Jatakas pointed out by Dr. Rhys
Davids which represent the earlier stages in the develop-
ment of Jataka stories, do not contain the Bodhisattva
idea embodied in the canonical Jataka books which are,
therefore, of later growth.

Dipavamsa,® in connection with the separation of the
Mahasanghikas from the Sthaviras at Vaisali, incidentally
refers to ‘Jataka’ as one of the existing Buddhist
scriptures. The Jataka here, according to me, refers to
nothing but the canonical Jataka collection containing
only the verses. Dipavamsa which cannot be placed
prior to the fourth century A.D., ssems to bear but a
poor evidence of the events of seven centuries before.

! Buddhist India, p. 196.

* Meajjhima. 133; Anbguttara. 2.7, 103, 108, pp. 43, 178; Vinaya, 3.8 (see
also Buddhist Birth Stories, p. Ixii).

» v. 350
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But, after all it is the best we have, as it is acknowJedged
to have bheen based on earlier sources; and according to
Ceylonese tradition, it is at least a reliable evidence that
a book called the Jataka existed at the time of Vaisali
Council,' 886 B.C. There is yet further evidence
confirming the Dipavamsa tradition; the Buddhist
scriptures are sometimes spoken of as consisting of nine
different divisions or sorts of texts (angani) of which the
seventh is the Jataka (or the Jataka collection). This
division of the sacred book is mentioned not only in the
Dipavamsa, but in Sumangala-vilasini and Anguttara-
nikaya (one of the later work included in the Pali
pitaka),® as well as in the Saddharmapundarika-sutra.®

Regarding this point, we have the most important
and highly interesting evidence in the Archmological
researches. In the carvings on the railings round the
relic shrine of Sanchi, Amaravati and particularly of
Bharhut, many of the Buddhist Jatakas have been
illustrated. And almost all of the illustrated Jatakas
are indicative of Bodhisattva cariya. Thus from the
above statements, it becomes clear that the canonical
Jataka stories, as we call them, existed already in the
third century B.C. And the Jataka cult was prevalent
among the common people at the time.

Again, as these Jatakas represent the Bodhisattva
idea of the former life of the Sakyamuni Buddha, the
presumption, therefore, is that the primitive Bodhisattva
idea already existed at the time of Vaisili Council, held
one hundred years after Buddha’s Mahaparinirvana.
On this point, i.e, the then existing Bodhisattva idea,
T venture to go a little farther from internal point
of view.

1 Buddhist Birth Stories, p. lviii.
* Buddhist Birth Stories, by Dr. Rhys Davids, p Ixii.
s Saddharmapundarika-siitra, Part I, p. 45,
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As T have discussed many times in previous chapters,
one of the most important causes of separation of the
Mahisanghikas from the Sthaviras at the Council of
Vaisall was the doctrinal differentiation and the
conception regarding the Buddha’s great personality (or
Buddhalogy) became one important aspect of their
doctrines at that time. Such doctrines must, therefore,
have come into being, after Buddha’s Parinirvana. The
primitive Bodhisattva-idea was the starting point of their
Buddhalogy. The said separation of the parties in the
Vaisali Council was a real fact. As it is a fundamental
truth that the cause must precede the fact, it must be
admitted that their separation, was due to some causes
which in one way or the other, point to difference of
of opinions between the two parties regarding the
Buddhalogy. And such conception of the Buddhalogy
originated with the deep emotional feeling of the most
faithful and devoted followers of Buddha, out of their
reverence towards the personality of their great master
after his Mahaparinirvana. The primitive idea of
Bodhisattva is, as I have said, the first lead of their
emotional feeling for the master. No one doubts that
almost all of Buddha’s disciples and followers had deep
regard for or faith upon him. Therefore, the primitive
Bodhisattva idea was common to all of them. But
different opinions gradually grew up among them to give
rise to different Buddhalogies, in consequence whereof
they were divided into different parties. Therefore, the
primitive idea of Bodhisattva came into being long before
the Vaisali Council.

In my opinion, during the period covering the
Second and the Third Council (i.e., 386-232 B.C.), the
original Mahasanghika school, through the primitive
Bodhisattva idea, as well as their realisation of Buddha’s
Introspectional perception on human life, began to
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hold such an advanced Buddhalogy as we get in the
statement of Vasumitra’s treatise. They, thereby, held,
“Every human being is Bodhisattva ™ and * Every
human being possessed Buddhahood.” Tn this way, they
gradually transformed themselves into Mahayanists
and their doctrine into Mabayana Buddhism. Side by
side with such movement, as aforesaid, they coined
the terms ¢ Bodhisattvayana’ and ‘ Buddhayana.’ The
following discussion will make the point more clear.

If we look at the Cariya-pitaka, as well as the Jataka
proper we will find the ¢ Ten perfections’ (dasaparamita
or (dasaparamita-bhiimi) which Gotama Buddha had to
acquire during his previons hirths as Bodhisattva.

They are :—

(1) Generosity (dana); (2) Good conduct (sila); (3)
Renunciation (nekkhamma); (4) Wisdom (paiifia); (5)
Firmness (viriya); (6) Patience (khanti); (7) Truth
(sacca); (8) Resolution (adhitthana); (9) Kindness
(metta) ; (10) Equanimity (upekkha).'

Without these Ten perfections, past, present and
future Buddha, could not, cannot and will not, obtain
Buddhahood. Again, if we look at the Mahayana Sttras *
we will meet with the ‘Ten virtues of perfection’ (dasa-
paramita) which are :—

(1) The Virtue of charity (dana); (2) the Virtue of
good conduct (Sila); (3) the Virtue of patience (ksanti);
(4) the Virtue of firmness (virya); (5) the Virtue of
meditation (dhyana); (6) the Virtue of wisdom (prajiia) ;
(7) the Virtue of skilfulness (upaya); (8) the Virtue of

i Buddhist Birth Stories, p. /111 See also Pali Dictionary by Childere, pp. 334-3356
See also Nidéna-Katha, VV. 125-126. And this also find in the Vimokgamarga . 88stra
composed by Uputiyya or Sariputra, translated by Saiighapila, A.D. 505 of the Liah
Dynasty A.D. 602.557 in 12 fagcicnli; 12 chapter. (Ch’ang Bundle, Vol. 3, p 53,
Chinese Tripitnka)

2 SovikiAntavikrami-paripriccha in Prajfidparamita-siitras, ete.
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determined will (pranidhana); (9) the Virtue of strength
(bala); (10) the Virtue of knowledge (jiiana).

The formation of the above Ten-paramitas of Maha-
yana Sitra is almost identical with the Ten-paramitas of
the Cariya-pitaka of the Original form of Buddhism.
And the difference between these two is that the former
deals with religious practices, leading to perfection for
the self only, while the latter is for the self, as well as
for others. This is the essential point of difference
between the Original form of Buddhism (or Hinayana)
and the Developed form of Buddhism (or Mahayana).

One chapter in Chinese translation of the Avatamsaka-
siitras, entitled * Dasabhtmi-sitra,”! deals with the
explanation of ¢ Dasa-bhumi’ or Ten-stages of Bodhi-
sattva’s religious practices which are as follow ;—

(1) The delighted stage (pramudita-bhumi); (2) The
purified stage (vimala-bhtimi) ; (3) The illuminated stage
(prabhakari); (4) The inflamed stage (arcismati); (5)
the invinecible stage (sudurjaya); (6) The stage in the
direction of (abhimukhi); (7) The far advanced stage
(durangama) ; (8) The immovable stage (acala); (9) The
stage of good intelligence (sadhumati); (10) The stage of
clouds of dharma (dharmamegha).

These Ten Bodhisattva stages do not represent the
stages of religious practices of the former lines of Sakya-
muni Buddha, but of all human beings, who exercise

! It seems that this chapter of the Avatuthsaka-sitra has been regarded as very
important among the ancient Mahf#ydnists in India, ns well as in China  In Tndis,
this has been used indepondently of the Avatambsaka-sitras and for this reason, I
think, in Nepal this has been counted as one of * Nmne dharmas,’ see 8. B. E,,
Vol. XXI, p. 1. It has been smid that there wore four or five commentaries on this;
however, at present we have only two of them, one 1s the ‘ Dadabhiimi-vibhAga-fdstra ’
by Nagarjuna, while the orher is the ¢ Dasabhiimi.siitra.ddstra’ by Vasubandhu., Tt
is also very intercsting to note here, that there was one Buddhist sect in China
entitled ¢ Bhiimi-&8stra sect’ bofore the Sui and tho I'hn Dynasty  This sect was
established upon the doctrine of this siitra and those fastraa

s See Appondix
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Mahayanic  religious practices. Because, from the
Mahayanic point of view, every human being is Bodhi-
sattva. The description of the Ten-stages of Bodhisattva
in the DaSabhtimi chapter of the Avatamsaka-sutras
is. much complicated and highly advanced in every
respect. And such form came into existence at a much
later time. However, if we study a bit carefully the
original form of these Ten stages, we will easily arrive
at the conclusion that these stages were originally
formed on the basis of the ‘Ten perfect virtues’
(dasa-paramita). Or, to be more precise, it may
‘be said that the Dasa-bhumis are nothing but the
systematized form of the Dasa-paramita. This might be the
reason, why in the very statement of Dasa-bhtimi chapter
of Avatamsaka-siitra, Buddha preached these 'l‘en-stdo‘es
of Bodhisattva along with the Dasa-paramitas :—

1. In the Joyful stage (pramudita), Bodhisattva should
practise mainly the virtue of charity (dana-paramita).

2. In the Immaculate stage (vimala), Bodhisattvas
have to practise mainly the virtue of morality (Sila-para-
mita),

3. In the Shining stage (prabhakari), Bodhisattvas
have to practise chiefly the virtue of patience
(ksanti-paramita). ‘

4. In the Radiant stage (archismati), Bodhisattvas have
to practise chiefly the virtue of energy (virya-paramita).

5. In the Invincible stage (sudurjaya), Bodhisattvas
have to practise chiefly the virtue of trances (dhyana-
paramita).

6. In the Turned-towards stage (abhimukhi), Bodhi-
sattvas have to practise mainly the virtue of wisdom
(Prajha-paramita). :

7. 1In the Far-going stage (durangama), Bodhisattvas
have to practise mainly the virtue of the means
(upayakausala-paramita).
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8. In the Immovable stage (acali), Bodhisattvas
have to practise chiefly the virtue of resolves (pranidhana-
paramita).

9. In the Good Knowledge stage (sadhumati),
Bodhisattvas chiefly practise the virtue of strength
(bala-paramita)

10. In the stage of cloud of the dharma (dharma-
megha), Bodhisattvas have to practise chiefly the virtue
of knowledge (Jiana-paramita).

Regarding this point, we find a very interesting and
important statement in the Madhyamikavatara of
Chandrakirtii. There Chandrakirti' established an
intimate connection between the ‘bhumis’ and the
‘ paramitas ' in following way * :—

(1) The joyful stage (pramudita) is the domain of
the Virtue of charity (dana).

(2) The Immaculate stage (vimala) is the domain of
the Virtue of morality (Sila).

(8) The shining stage (prabhakari) is the domain of
the Virtue of four trances (dhyana).

(a#) The Radiant stage (archismati) is the domain of
the Virtue of energy (Virya).

(5) The Invincible stage (sudurjaya) is the domain of
the Virtue of patience (ksanti).

(6) The stage of Turned-towards (abhimukhi) is the
domain of the Virtue of wisdom (prajiia).

(7) The PFar-going stage (durangama) is the domain
of the Virtue of means (upayakausala).

(8) The Immovable stage (acala) is the domain of the
Virtue of resolves (pranidhana).

(9) The stage of good knowledge (sadhumati) is the
domain of the Virtue of strength (bala).

' He is one of the great teachers of Ma&dhyamika school in 6th century A.D.

t Full statement has been recapitulatcd by Prof. L dec la Valldg Paussin 1n
E.R. E., Vol. 2, p. 748. [ have extracted this statement fiom therc,
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(10) The stage of °cloud of law’ (dharmamegha) is
the domain of the Virtue of knowledge (jiiana).

If we compare this statement with that of the
Dasabhimi chapter of Avatamsaka-statra we shall under-
stand at once that the intimate connection shown by
Chandrakirti is quite proper and is, no doubt, the result
of this careful study of the Dasabhiimi chapter of the
Avatamsaka-stitra.  Again, regarding this point, we
should not overlook an important account of the
Mahavastu which has been regarded as a Vinaya book of
the Lokottaravadin of Mahasanghika schools. There we
come across the description of the Ten stages (dasabhtimi),
quite independent from those of the Dasabhtimi chapter
of the Avataihsaka-satra. Those Ten stages are:—
(1) The stage difficult to attain (duraroha); (2) The stage
of fastening (baddhamana); (3) The stage adorned with
flowers (pushpamandita) ; (4) The attractive stage (rucira);
(5) The stage of expansion of heart (cittavistara); (6) The
stage where one possessed lovely body (rupavati); (7) The
stage difficult to conquer (durjaya); (8) The stage of the
ascertainment of biith (janmanidesa); (9) The stage of
installation as crown-prince {yauvaraja); (10) The stage
of coronation (abhisheka).'

Both the names and characteristics * of each stage are
quitc independent of those of Dasabhumi chapter of
Avatamsaka-sttra. lowever, this seems to be the most
primitive form of the Ten-stages of Bodhisativa as we

* Full deseription has been given by Seumt in his mntroduction of Lo Mahdvastu,
p. xxvii, and Makdvastu 1tself, Vol. I, p 75 ff. Sce ulso Ncpalcse Buddhist literature
by D:. R Mit:a, p 116.

2 The Daédabhiimi or the Ten-siauges in (ho caicer of the Bodhisattva in the
Mahdvastu are ouly for the particular persons who are already predicted by a
Buddha as would-be Banddhag. Aund there, these Ton-stages huve been explained by
a reference to the history of Sakyumuni Buddba, While those Ten-stages in the
Dalabhiimi chapter of Avatatisaka-s@tia are not only for the particular persons but
for every human being enrry mg Mahdjume rehgious practices

18
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find in the Buddhist literatures. 'The 'Tcu-stages (dasa-
bhami) of .\vatamsaka-sttras, as I have said Dhefore,
are thc systematized forms of the Ten-perfect virtues
(dasaparamita) viewed with reference to their internal
characteristics. However, formation of these Ten-stages,
we may believe, depends on the Dasabhtimi of the
Mahavastu. Concerning this point 1 am very glad to
find that the same opinion is expressed by Prof. L. de la
Vallée Poussin in his learned article on the ¢ Mahayana.’!

The foregoing discussions enable us to say that there
was an inseparable connection hetween the Dasaparamita
of the Original form of Buddhism and that of the
Developed Buddhism, and between the Ten-stages (dasa-
bhami) of Avatamsaka-satra and the Ten-perfect virtues
(dasaparamita) as well as the Ten-stages (dasabhtimi) of
the Mahavastu. Therefore, from historical point of view
the Mabayanic Dasabhuami of the Bodhisattva came into
being through the Mabayanic DaSaparamita as well as
the Dasabhumi of Mahavastu, and was moreover,
connected with the * Vimala-citta’ ‘doctrine of the
Mahasanghika school. That is to say, adepts of the
Mahasanghika school penetrated into Buddha’s Introsliec-
tional and Ontological perceptions, but not being satisfied
with the Dasabhumi of Mahavastu, as not being common
to all people, al last formed the Dasabhumi of the
Avatamsaka, accessible to all, having the said threefold
foundations, for ils hases.

According to the * I-pu-tsun-lun-lun’ of Vasumitra,
the doctrine that * all beings arc Bodhisattva™ was not
held by the Mabasanghikas in the original stage of their
separation from the Sthaviras, just one hundred years
after the Parinirvina of Buddha; but there can be no
doubt, that the doclrine came into being within two
hundred years after the demise of the master, that is to

' VLR

Vol 8 p 36

.
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say, about the time when the Kkovyavabiirika, Lokattara-
vadin and Kokkutika-—the offshoots of the Mahasanghika
school-—separated cach other from the original school.
As to the cause of this separation, according to the
statement of Paramartha, it has been said that original
Mahasanghika school incorporated at that time, Prajia-
paramita and  Avatwisaka-siitras, ete, into  their
scriptures. Some thought it right while others were
against it, and in consequence separation took place.
But according to me, the real fact signified by this
tradition was that those Prajhapiramita and Avatarmsaka-
stitras were not independently composed by any man or
any school other than the Mahisanghikas. That is to
say the Mahasanghikas after penetrating into Buddha’s
Introspectional and Ontological perception manifested the
doctrine, for the first time in Satra form under the man
of Prajiiiparamita, Avatamsaka-siitras, ete. But as the
doetrine itself originally existed in Buddha’s perception,
so they wanted and al the same time they thought it
quite proper to state those Sitras as Baddha’s direct
preaching. I think such was the common tendency
among the Buddha's disciples and followers.

Now, let us see how the original Mahasanghika school
began to hold the idea that ** All human beings are
Bodhisattvas.” .\s we know, the oviginal Mahisanghikas
held the ‘ Super-human’ Buddhalogy. - And this doctrine
has been manifested in complete form in the Avatamsaka-
siitras. Again, also we know that they held the doctrine of
¢ Anadi-ananta-vimala-citta’ which has bheen manifested
fully in the Prajiaparamita-siitras. Those great thinkers
of the Mahasanghika school did not stop their investi-
gation there but gradually pushed themselves foirward
into more advanced stages and at last they combined
together the idea of ‘ Anadi-ananta-vimala-citta,” with
the Buddhalogy of ‘Super-human’ and gave out that



140 ORIGIN OF MAHAYANA BUDDHISM

this ¢ Vimala-citta,” possessed by all human beings is the
germ of Buddhahood for futare. This ¢ germ,’ in other
words, is the ‘nature of Bodhisattva.’ Hence they
began to hold the idea “ All human beings are
Bodhisattvas.” Again, carrying on their investigation
further they formed the idea that all human beings
originally possessed the nature of Buddha—nay, they
were originally Budlha. Such ideas of them are clearly
manifested in the Mahayana Satras, specially in the
Avatamsaka and the Saddbarmapundarika-siaitras. So it
is said in the Avatamsaka-statra :—

““At ‘that time Tathagata, penetrating all beings in
Universe (dharma-datu) with the pure eyes of knowledge
without any hindrance, said thus:—O wondered!
wondered! Those all Dbeings posscssed Tathagata-
knowledge, however, being ignorant, they did not know
and did not wunderstand what they really were?
Therefere, I should teach them the noble right-fold paths
in order to destroy their hindrance of ignorance
perpetually, and having exercised the noble right-fold
paths they would obtain the Tathagata-knowledge.” !

Again, in the Saddharmapandarika-stutra, it has been
said :— .

“This, O Sariputra, is the sole object, the sole
aim, the sole purpose of his appcaiance in the world,
such then, Sariputra, is the sole object, the sole aim,
the lofty object, the lofty aim of the Tathagata. And it
is achioved by the Tathagata for, Sariputra, I do show
all creatures the sight of Tathagata-knowledge; I do
open the eycs of creatures for the sight of Tathagata-
knowledge, Sariputra; 1 do firmly establish the teaching
of Tathagata-knowledge on the right path.®

! Tien Bundle, Vol. III, p. 43, Chinese Tripitaka
* 8. B. E, Vol. XXI, p. 40.
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According to me such lofty ideas were investigated
and manifested by the Mahasanghikas during the period
from their separation to first century A.D. approximately.
The Mahasanghikas thus coined the term ‘¢ Bodhisattva-
vana’' or ‘Buddhayana.” They thought it to be a
more suitable term to distinguish themselves from the
Sthaviras in point of doctrine and at the same time
to assert their own superiority. And they called their
opponent by the term ¢ Arahatyana’ or ¢ Sravakayina,’
which indicates that DLy this vehicle, men could attain
only to ¢ Arhatship® but not ‘Bodhisattvahood,” not to
speak of Buddhahood.

(8) The tere Mahayana.

In the oldest Mahayana Siuitras, such as the Saddharma-
-pundarika-siitra, some portion of the Prajiaparamita-
sitra and some portion of Avatamsaka-sitras, we come
across the terms * Ekayvana,” ¢ Bodhisattvayana’ and
¢ Buddhayana,” more frequently than the term ¢ Mahayana’
which is used not in the sense of comparison. While in the
later Mahayana Satras, the term Mahayana occurs more
frequently than those terms and there this term has been
used in the sense of comparison. From such application,
it appears to me that the term ¢ Mahayiana’ came into
being in its current sense at a much later time. TFor, as 1
have already discussed. when the Mahasanghikas found
that the term °Ikayvana’ was common to both {the
Sthaviras and the Mahasanghikas and that it indicated
Buddha’s Introspectional and Ontiological perception
(which the Mabasanghikas wanted to manifest) and at
the same time Buddha’s Phenomenological doctrine
(which the Sthaviras loyally adhered to), they began to
search for another suitable term to serve their purpose
and as a result * Bodhisattvayana’ and ‘ Buddhayana ’ were
coined. Again after some time they came to know that
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it indicated Buddha’s Introspectional and Ontological
perception on his ¢ own personality *as well as * human life.’
But this is only one aspect of his perception and not the
entirety of it. Tf Buddha’s full Introspectional and
Ontological perceptions are to he expressed by a single
term, it should be necessary to find out such a term as
can indicate Dhoth the aspects of Buddha’s perception on
the ¢ cosmic existence’ as well as on ‘ human life.” Thus
again the Mahasanghikas began to seek for a suitable
term and at last they coined the term ¢ Mahayana ’ to be
applied to themselves and the term ¢ Hinayana’ for their
opponents with a view to indicate the superiority of
their own doctrine. As a matter of fact, it seems that
these terms fulfilled their intentions for bhoth purposes,
that is to say, the term, on the one hand, fairly distin-
guished them so far as doctrine and religious practices
were concerned, while, on the other hand, the term
¢ Mahayana ’ exactly indicated the sense of both the term
¢ Ekayaua ’ and ¢ Buddhayana.” For example, in the
Prajiaparamita-siitra, it has been said :—
“For the men of Mahiyina, the supreme way has
heen shown.”'
Again, in the same Sutra :—
“ Six-paramitas are the Mahayana of the Bodhi-
sattva.”’ *
Again, in the Saddharmapundarika-stitra :—
“ In like manner, Kasyapa, is there but one vehicle,
viz., Mahayiana :* there is no second vehicle, no
third.”*

1 Yach Bundle, Vol. 8, p. 67b of Chunese Tripitaka,
* Yiéich Bundle, Vol I, p. 200, R
% There are #ix manuscripts in Sanskrit, three among ithem mentiened the
word ‘ Mahdydna,” whil: others mentioned the word ‘Buddhaydna’' in tihe
place of Mahdyana,
¢ @eo S. B. E., XXI, p 129,
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Again, in the Avatamsaka-siitra : -

‘ Desire, O monks, all people in the Mahayana can
accomplish ‘ Sarvajiiana-marga’ without any hin-
drance and also desire, O monks, all people can arrive
at the region of bliss by that Sarvajiana-yana.”"

Again, in the Samadhiraja-satra :—

“ With the object of attaining a Buddha’s know-
ledge, I adore the Mahayana (great vehicle), which
is neither destroyed nor made, which is devoid of
stains and which cannot be described by words, I
repeatedly bow down to the Mahayana, which is
devoid of any contingency, non-conditioned, un-
created, and reverenced by the Buddhists.” ?

Again, in the Amitayurdhyana-stitra it has been said :—

“0O my son in the law, thou hast practised the

= Mahayana  doctrine ; thou hast understood and
believed the highest truth ; therefore I now come
to meet and welcome thece.”?

The ahove quotations show eclearly that the term
‘ Mahayana ’ has heen applied in the sense of ¢ Ekayana,’
that is to say, it indicates Buddha’s Ontological doctrine.
On the other hand, it expresses other sense also, for
example, in the Prajiaparamita-sttra :—

“The Bodhisattvas put on the armour of Mahayana,
ornamented themselves with Mahayana and lived in the
Mahayana.” *

Again, in the same Stutra :—

“The Bodhisattvayana is the \[a.hayu.na. > Such
statements are met with several times in the same
Sttras as well as Avatamsaka-stitras.

! Tien Bundle, Vol. 2, p 23a. of Chincse Tripitaka.

* Sam8dhiraja-sitra, p. I (B. T. 8. Edition)

* 8. B. E., Vol. XLIX, Pt. 3, p. 190

* Yuch Bundle, Vol 7, p. 4u.

* Yiich Bundle, Vol. I, p. 18«

? PrajfigpAramiti-siitra; Yuoch Bundle, Vol. 3, pp. 2#), 25a, 260, And Avatas -
saka-giitra, Vol. 1, p 18+, Tien Bundle, Vol. 2, p, 215, Vol. 9, 6B,
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Again, in the Prajiiaparamita-satra :—
“ Those who are learning Mahayana, though
possessing human eye, yet are said to be endowed
with the eye of Buddha. Since the ‘Mahayana’
has been called ¢ Buddhayana.’'

The above quotation clearly shows that the term
¢ Mahayana ’ has been sometimes used to signify the term
¢ Buddhayana,” that is to say, it sometimes expresses
Buddha’s Ontological perception on his ¢ own personality ’
as wel as on ‘ human life.’

Our next important discussion is to sec how the
Mahasanghikas found out the term ¢ Mahayana.’

As we already discussed that when the Buddha
obtained the absolute wisdom he realized himself as
Buddha having no beginning and no end. At the same
time, he, through his perception, could realise that all
human beings possessed equal personality. The Maha-
sanghikas easily realized this deepest and highest
perception and manifested it in their doctrines, and at
the same time established : “A\ll human beings possess
Bodhisattvahood or Buddhahood.”” Here, the very word
¢ All’ is the most important one regarding the origination
of the term ¢ Mahayana.” The term ¢ Mahayana’ means
the ¢ Great Vehicle.” ‘lhen what does the word ¢ Great’
signify herc? It is the ‘ Vehicle’ which can carry all
human beings, and has, therefore, been called ¢ Great.’
The word ‘All’ again, has sometimes been expressed
in the Mahayana Sutras, by the term ‘Asamkbya’ or
numberless.

According to the Original form of Buddhism or
Hinayana, the cultured men only attained the Arhatship
and Pratyeka-Buddhahood, but not all human beings,
while, on the contrary, according to Developed or
Mahayana Buddhism. all human beings or numberless

' Ja Bundle, Vol 5, p 29« of Chinese Tripitakn
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beings can equally attain Buddhahood. In other words,
through the ‘doctrine’ or ° yana,” ‘all’ or ¢ numberless,’
human beings will understand that they possess the
germ of ‘Buddha-hood’” And at the same time by
the same, ‘all’ or numberless human beings can realize
their Buddhahood. Hence Buddha’s Introspectional and
Ontological doctrine or Developed Buddhism has been
termed as ¢ Mahayina® or ¢ great vehicle.” This idea is
clearly expressed in the Astasahasrikaprajiiaparamita-
sutra:—

“gagh WA GEIATTTARATNEG | AT KOOI
fafa waagwd|  wdAgEgE@ERfmwalwatafa wwwm-
GHAaT AARERT WA | AR AURIIOAES AT
HETH CAWN; TART HAaAfwq ad anRgraAERDAE ad@n-
AHAFW, | WA WaEaeq gAtgw  aeaafagEifaaeas
WA | QAT Aarg (A0d EWd A we
dfqmd | AW WAG ALAAW AT gEIA SUTAA  AE-
QU SuAGa AU A SAHWR | AAEH ANSQIATA AYl-

aafasg=a 0’

« After this had been said the long-lived Subhiti
spoke thus to the Lord: O Lord! Mahayana is called the
Maha-yana (great vehicle). It is called Mahayana
because it will lead gods-men and demons, being as
spacious as the sky. Just as the sky may be a receptacle
for immeasurable and innumerable objects, so also,
O Lord, this vehicle (yana) is a receptacle for immense
and innumerable sentient beings (sattvas). In this
speech, O Lord, the Mahayana is to be understood to be
a receptacle for the Bodhisattvas alone. It is not seen
whence it comes, whether it goes, and where it stops.
Thus O Lord, neither the beginning, nor end, nor middle

i+ Bibliotheca Indica Edition, p. 24.

19
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of the Mahayana is perceptible. This vehicle (yana),
O Lord, is of equal dimensions throughout. It is for these
reasons that the Mahayana is called Mahayana. * Great
vehicle.”

Exactly the same statement is found in the Dasa-
sahasrika-prajiiaparamita-sitra in Chinese translation.'

Thus, at last Mahasanghikas coined the term
‘Mahayana’ for themselves in order to show their
doctrinal superiority, and at the same time they found
out, in the same process, the term ¢ Hinayana’® for their
opponents to indicate their inferiority. Hence the terms
‘ Mahayana’ and ¢ Hinayana’ came into use.

Our next question is as to when these terms came
into being? As we discussed above, the term ¢ Ekayana’
came to be used, at first, after the separation of the
‘ Mahasanghikas * from the Sthaviras. The next term
‘ Bodhisattvayana’ or ¢ Buddhayana’ was found out
about the time when the first separation took place in the
Mahasanghika school within two hundred years after
Buddha’s Parinirvana.

According to me, the term ‘Mahayana’ was
coined just after ‘ Buddhayana’ or ‘Bodhisattvayana’
came to be used. But we should bear in mind that the
indication of the term ‘Mahayana’ at that time was
different from that of its later use. That is to say, at
first it was used in the place of the term ¢ Ekayana’ as
well as the term ¢ Buddhayana’ and thus we find, for
example, in the Saddharma-pundarika-siitra stated :—

“In like manner, Kasyapa, is there but one vehicle,
viz., Mahayana: there is no second vehicle, and no third.” *

Here the term ‘Mahayina’ is used in the place of

Ekayana.”

! Yich Bundle, Vol. 8, p, 11, of Chinese Tripituka.
? 8. B. E.,, Vol. XXI, p. 120
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In the same Siitra :—

“These ones may be said to be those who, coveting
the vehicle, fly from tho triple world. Therefore, they
are called Bodhisattvas, Mahasattvas.””! Here the term
* Mahayana ’ is used in the place ¢ Bodhisattvayana.’

Again, in the same Sutra :—

“The Tathagata, the Arhat,......... considering that
he possesses great wealth of knowledge, power, and
absence of hesitation, and that all beings are his children,
leads them by no other vehicle than the Buddha-vehicle

9

to full development.” *

Here, the term ¢ Buddhayana’ means ¢ Mahayana.'
The above quotations show clearly that the term ‘Maha-
yana’ did not signify any comparison. However, in the
later Mahayana Sutras, the term ¢ Mahayana’ has been
used in comparison with the term ¢Hinayana.’ For
example, in the Suvikrantavikrami-paripriccha of the
Prajiiaparamita-suitra which is regarded to be a much
later work, it is said :—

“ It indicates the supreme way for the men of ¢ Maha-
yana’ and does not preach the way of the Sravakas as
well as Pratyeka Buddhas.

It indicates the way of the Sravakas so far as the men
who are practising the Hinayana are concerned and shows
the Great way to men who desire to conduct the
Mahayana.” *

Again, in the Avataimsaka-sttra :—

“ Perpetually give up the Hinayana and desire
earnestly the Mahayana.” *

1 8. B. K, Vol. XXI, p 80.

s Ibid, p Sl

s Yiich Bundle, Vol. 8, p. 87b. And the same expression can be found in the same
Bundle and the same Vol., p. 68a, of Chinese Tripitaka.

* Tien Bundle, Vol, 9, p. 6b.
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Again, in the Mahayana Mahaparinirvana-sutra :—

“Desire all people to light the light of Mahayana
and put down the light of Hinayana.”’

Such comparison of the terms ¢Mahayana’ and
¢ Hinayana’ was vigorously pushed forward at the time of

Nagarjuna and later on. I shall make this point clear
in the next chapter.

! In Bundle, Vol. &, p 77a, of Chinese Tripithka



PART 11

CHAPTER T

The different applications of the terms ¢ Mahayana’® and
‘ Hinayana’ in the lwo periods of the making of
Mahayana Buddhism (or Makdayana sulra period)
and of Mdchayana leachers (or IMahayana school
period).

In the first part, we have made a historieal study of
the terms ‘Mahayana’ and °‘Hinayana’ from various
points of view and thereby we have sought to indicate
the line of the Original Mahayana Buddhism as well as
its gradual manifestation.

In this part, we are going to discuss varied applica-
tions of the terms *Mahayana’ and °©llinayana’ at
different times by the many teachers of manifold
Mahayana schools. Roughly the period runs from the
beginning of the second century A.D. to the seventh
century A.D. In other words from the time of Asva-
ghosa I, down to the teachers of the Nalanda period.

But before we enter into this question we have at
first one thing to discuss here which is of vital importance
regarding the subject matter of our present inquiry.
We should note here the different implications of the
terms ‘ Mahayana ’ and © Hinayana’ at the respective time
of the Mahayana Satra and Mahayana school periods.

In the Mahayana Sutra period (or as I designate it
Mahayana manifesting period) we find the term
¢ Mahayana’ mainly used in the sense of ‘disclosing or
unfolding one’s own real doctrines,” having not the least
indication of °‘rejecting the other doctrines.” At the
same time the terms ® Mahdyana’ in relation to that of
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‘ Hinayana’ indicates only the relation of Buddha's
Ontological and Phenomenological perceptions respec-
tively. But in the Mahayana school period, specially in
the time of Nagarjuna, these terms began to be used
more in the sense of ‘rejecting’ other’s doctrines, as a
fundamental feature, than merely °disclosing one’s own
doctrines.” Again, from the time of Nagarjuna the above
terms began not only to be used as indications of a sense
of relationship between the Buddha’s Ontological and
Phenomenological perceptions but also they were applied
to strike out a comparison of one school with another.
So that, in this period, Sthaviravada on the one hand,
the Sarvastivada with their allied schools as well as, that
of the Mahasanghikas even on the other (which was the
fore-runner of Mahayanism) were included in the scope
of ‘¢ Hinayana.’ While the Madhyamika school of
Nagarjuna, Yogacara school of Maitreyanatha, Asanga,
Vasubandhu and of Asvaghosa IT did alone come under the
scope of ¢ Mahayana.” This is clear from the following
passage of Nagarjuna’s Prajiiaparamita-sastra :—

“The doctrines of Hinayana mainly dealt with the
. idea of impermanence. While those of Mahayanas chiefly
expostulate the idea that °all existence is Sinyata’ (or
Dharma Stnyata). In other words, in Hinayana at first,
the idea of impermanence has been preached hut after-
wards, the idea of ¢ Dharma-sanyata ’ also came in. While
in Mahayana from the very beginning, idea of ¢ Dharma-
stnyata’ has been preached.”’

‘We should carefully mark here that the first portion
of the statement, i.e., “In Hinayana at first, the idea of
impermanence has been preached ” is evidently alluding
to the Sthavira doctrines or the school of Sarvastivada,
while the latter portion, i.e., ‘““But afterwards the idea

' Mabh&prajfdparamitd-gastra, 69 fascienli; Wang Bandle, Vol. 4, p. 46a, of
Chinese Tripitakn,
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of ¢ Dharma-$tinayata’ also came in ” is a distinet allusion
to the doctrines of the Mahasanghikas.

As we already know, the Sthaviras held that all
existence is impermanent. The Sarvastivadins went a
little further and opined that although all existence is
impermanent yet the atomic clements arc permanent.
The Mahasanghikas again held that both cosmic existence
as well as atomic elements are impermanent. This
latter idea of Mahasanghikas is fairly stated in the
commentary of the Nikaya-avalambana-%astra (Pu-chib-i-
lun) by Paramartha as the doctrine of lkavyavaharika :—

“ Ekavyavaharikas held that all existences in this
world (loka=phenomenon) as well as in the super-world
(uttaraloka=noumenon) are temporary, so that all
existences (dharmas) have no reality.” '

Again, if we look at the Buddha-svabhava-sastra® by
Vasubandhu, we will come to know that the Maha-
sanghika school was included within the scope of
¢ Hinayana,” an extract from which runs thus : —

« Every school in Hinayana has its distinct opinions
and specific interpretations. 1f we look at the doctrines
of the Vibhajyavadins, we see that they preach that
¢ §tinyata ’ is the origin of all human beings—Dboth wise and
ignorant. Because, these classes of men all came into
being out of the same ‘siinyata.” 'This ‘sunyata’ is the
< nature of Buddha > (Buddha-svabhava), and this Buddba-
svabhava is the Mahanirvapa. .\gain, if we look at the
doctrines of Sarvastivada schools, we see all these schools
preaching that all human beings do not possess originally,
the ° nature of Buddha ’ (Buddha-svabhava), but it can be
obtained by religious practices.”®

! The original bouk hus been iost. 1 have quoted these passages from San-ran.
gen-gi, Vol. I, p. 51.

2 This book was translated by Paramartha (557 369 A D.) Sec Nunjio's
Catalogue, p. 268, No. 1220,

> Shu Bundle, Vol. 2, p. 74b, of Chinese Tiipitaka.
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In this statement, the term ¢ Vibhajyavadin’ indicates
the Mahasanghika school. Etymologically, ¢ Vibhajya-
vadin ’ means ‘one who follows the analytic method of
enquiry.’” From the Pali Nikayas we came to know that
the expression ¢ Vibhajyavadin’ originally implied
Buddha’s analytic method of enquiry.

In the Majjhima Nikaya,' Buddha declares himself to
be a ¢ Vibhajyavadin’ and not an ¢ Ekamsavadin’ indicat-
ing thercby that his method of teaching was analytic and
not synthetic. According to Southern and Northern
Buddhist sources sthaviras with their allied schools were
Yibhajyavadins.: But in Chinesc translations of Northern
Buddhist Books, we find that the term Vibhajyavadin
sometimes implied the Mahasanghikas. The ahove-quoted
passage is a sure evidence of this. Agaiu the same expres-
sion is used in Abhidharma-mahavibhasa-sastra® of the
Sarvastivadins. Tt has been stated there that :—‘“some
(school) is holding that °Citta ix originally pure’ just as
the Vibhijyavadins do.”' But we know, already that
the doctrine of ¢ Anadi-ananta-vimal-acitta,’ is a distinct
Mahasanghika tenct. Therefore, it is not very difficult to
conclude that in the above statement, the term ¢Vibhajya-
vadin’ implies Mahasanghikas and also that the Maha-
sanghika school came under the scope of °Hinayana.’
Again, if we look at the record of Fa-Hien who came
to India during the fourth century A.D. we find the
following :—

“Students of thc Mahayana present offerings to the
Prajiiaparamita and to Maiijusri.” ®

M N, 11,99, p 197

2 See Dr. Oldemberg’s Intioduction to the Vinaja Pitaka, Vol. I, p. xhi; and
Mrs. Rhys Davids's Introduction to the English translation of Katha-vattu

7 Sce Namgio's catalogue, p 277, No. 1264

* Shu Bundle, Vol. 2, p 7n, of Chinese Tripituka,

* Fa-hien by Legge. p. 46
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This does not supply any direct evidence for our
purposc. But we have here an indirect implication
that, at Fa-Hien’s time, the Mahasanghika school already
had been included in the ‘Hinayana.” Again, I-Tsing
who travelled through India in the seventh century
A.D. gives us the following :—

“Those who worship the Bodhisattvas and read the
Mahayana Sutras are called'the Mahayana (the great).
While those who do not perform those are called Hina-
yana (the small). Therc are but two kinds of the so-
called Mabayana, first the Madhyamika; second the
Yoga.”! )

This also is not direct evidence. But from this, we
understand clearly that, at the time of I-Tsing, Madhya-
mika and Yogacara schools only were regarded as
Mahayana. Therefore, it is no wonder that all other
Buddhist schools would naturally at that time, come
under ‘Hinayana.” Thus, from the above discussion, it
becomes clear that the implication of the term
* Mahayana’ and its relation with ¢Hinayana’ had
changed widely in the interval between the Mahayina
Stutra period and Mahayana school period.

Now this will naturally lead to such a question as how
did the Mahasanghika school came to be included into
the scope of ¢ Hinayana ’ at the Mahayana school period ?
In answer to this, I would like to say that the
Mabasanghika and its allied schools just hegan the task of
manifesting Buddha’s [ntrospectional and Ontological
perception into a doctrinal form. They also expressed
those doctrines by such terms as ¢ Ekayana,” Bodhisattva-
yana, ¢ Buddhayana’ and at last by * Mahayana.” While, on
the contrary, at the same time they, with a strong sense
of superiority, termed the doctrine of their opponents or

! 1.Tsing, by Dr. J Takakusu, p. 15.

20
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Sthaviras by ¢Dviyana,” ‘ Arhatyana,” and at last by
¢ Hinayana ’ in order to perpetuate a well-marked mutual
distinction. But when, in coursc of time, the Buddha’s
Introspectional and Ontological perception was revealed,
expressed and systematised more and more by brilliant
men of the lineage of later Mahasanghikas, a necessity
arose to differentiate the earlier and later movements. The
later line of the Mahasanghikas was disposed to include
the original Mahasanghika school under the head of
‘ Hinayana.’

Let us continue the above discussion a little further
in a concrete form. ’

Parnayasa a teacher of the later Mahasanghika line
the elder contemporary of Asvaghosa I, held a little more
advanced ideas than those of the original Mahasanghikas.
‘We come to know of his tenets from his discourses with
Asvaghosa I, embodied thus in * Pu-fa-tsdn-yin-yuen-
kin' :—

“There are two standpoints from which to explain
the existence. From the Conventional (samurita-satya)
points of view ‘existence’ is nothing but simply a provi-
sional name. While from the Transcendental (paramartha-
satya) point of view every cxistence is ‘sunya.’ ”’?

The life of Asvaghosa 1, shows that he was influenced
by the teacher Parsva and became a Buddhist. But
according to the historical record ¢ Fu-fa-tsan-yin-yuen-
kin’ he obtained real perception through the teacher
Purpayasa which reason, I think, led him in the begin-
ning of his Sutralankara-sastra to offer a salutation first
to Purnayasa and then to Bhiksu Parsva. This is a clear
indication to prove that he belonged to the Mahasanghika

! Translated by Ci.cia-ye, together with Than-yfo, 472 A, D. of the Northern
Wei dynasty, 386-53+ A. D. 1In 6 fusciculi  Thie isa very well-known history of
the succession of twenty-three patriurchs from Mahdkdsyapa to the Bhiksu Simha
(see Nanjio’s Catalogue, p. 208, No. 1340).

* Ch’ang Bundle, Vol 9, p. 105b, of Chinese Tripitaka.
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lineage. Asvaghosa I, again lays down his fundamental
doctrine in the ‘Sastra on the meaning of Anatma
in Dharma asked by a Nirgrantha,” there too he is
seen to consider existence in general from two points of
view, i.e., from the point of Samvritasatya, all things
exist in different ways in different positions; again,
from the point of Paramarthasatya no such things
(of the said descriptions) exist. But beyond these
Dharma-tathata exists which has no birth and no death
being originally pure.”!

Regarding Nagarjuna, it has been stated in the
¢ Pu-fi-tstui-yuen-kin.” that he received instruction from
Kapimala who was of the same line as Advaghosa I.
From an examination of doctrines we are also convinced
that Nagarjuna undonbtedly was of the Mahasanghika
lineage. We know he established ¢ Sarva-sinyata’ doctrin®
which was based directly upon Mahayana Sutras, specially,
Prajnaparamita-sitras and indirectly was nothing but a
fairly systematized and much advanced form of original
Mahasanghika tenets.

Tt is needless to mention that the followers
of Madbyamika school like Aryadeva undoubtedly
sided with Nagarjuna in doctrinal matters. We learn
nothing of Maitreyanatha the founder of  Yogacira
school from ¢ Ku-fA-tdn-yuen-kin’ and other historical
records and consequently it is very difficult to
trace his previous connections. However, from the
doctrinal point of view we clearly understand that his
ideas had Dbeen much influenced by the ¢ Vimal-citta®
doctrine of the original Mahasanghikas. Maitreyanitha
as we know established the Yogicira ‘school upon the
basis of Mahayana Siitras like Avatamsaka-sitra,
Lankavatara-siitra, Sandhinirmocana-sitra, ete. And these

1 Clen Bundle, Vol 9, p. 3a, of Chinese Tripitaka.
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Satras as I have stated before, were propounded by
Mahasanghika school men. Therefore, of him it may be
said that indirectly he too belonged to the Mahasanghika
line. His doctrine of ‘Vijiapti-matra’ or ‘Sarva-
vijiiana > from a certain point of view may be called a
systematized form of °Vimala-citta’ doctrine of original
Mahasanghikas. Asanga, Vasubandhu and other followers
of the same school may be said in the same light to be
indebted to the Mahasanghikas although their doctrines
were only a step further than those of Maitreyanatha.
Thus, the doectrines of ¢Asanskrita dharma’ as well as
¢ Anadi-ananta-vimala-citta’ of original Mahasanghikas
as well as their Buddhalogy were gradually amplified by
the Lokottaravadins and Ekavyavaharikas of the same
line. Again, a further advanced stage was reached by
i’ﬁrgayasa and Asvaghosa 1. At the time of Nagarjuna of
the Madhyamika school and of Maitreyanith of Yogacara
school and their respective followers the above doctrines
were developed to a still greater extent. Thus the
¢ Anatma-adharma’ doctrine of the Mabhasanghikas was
elaborated by Nagarjuna under the term of °Sarva-
gunyata’ doctrine, and that of * Asanskrita-dharma ' under
the name of ¢ Dharma-tathati.’ While the ¢ Vimala-citta’
doctrine of the Mahasanghikas was fully developed by
Maitreyanatha under the uame of ¢ Sarva-vijiiana’ as well
as ‘ Vimala-svabhava-nirvana’ doctrines. At last, as the
last logical stage Asvaghosa II, one of the greatest
Mahayana teachers combined together in a perfect whole
both the doctrines of Madhyamikas and Yogacaras under
such a title as ‘ Bhutatathata ’ or ‘suchness ’ doctrine.

In other words, Nagarjuna’s doctrines mainly treat of
the problem * the determination of what constitutes the
substance of reality.” While Maitreyanatha’s doctrines
mainly touch the problem of °the determination of the
relation between reality and cognition.” And both these
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points of - view have been combined together by Asva-
ghosa I1.!

In this way, the doctrines of the Mahasanghika school
were formulated, developed and advanced step by step by
different teachers of the same lineage and were, at the last
stage of the whole Mahasanghika movement, transformed
into what is generally known as Mahayana_Buddhism.
'The upholders of the lattersyvstem finally called themselves
Mahayanists. They went to the extent of including into
the scope of ¢ Hinayana ’ the original Mahasanghikas and
their allied schools.

Besides this, there was another reason for this inclusion
of the Mahasanghikas within the scope of ¢Hinayana.’
About the time of Nagarjuna and afterwards, the question
of the religieux, religious practices, as well as firal salva-
tion became all important among the different schools of
Buddhism. So that the Mahayanists naturally were
busily engaged to strike out comparisons among different
forms of the Buddhist faith on the said joints. The terms
¢ Mahayana,” and ‘Ilinayana’ were used in this connec-
tion. At this time these religious controversies, we should
bear in mind, were of more value than philosophical
discussion. As we all know, from the theoretical point
of view, the consideration of philosophical doctrines is of
more importance than the religious aspect. But from the
practical point of view, religieux, religious practices as
well as final salvation are of vital importance in human
life. Buddhism as a whole, we sl#uld remember, is more
a religion than a philosophy.  ‘Therefore, its most
important question is that which touches salvation and its
ways. But when Nagiarjuna and other Mahayana teachers
found themselves into the vortex of a keen controversy
and had to stand against Brahmanical or non-Brahmanical

! Fou this reason, is only known work ‘ Mahdyana Sroddhotpada-8stra’ has
been considered as the common scripture for Mahayana Buddhists.
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philosophers and theorists were compelled to formulate a
set of philosophical doctrine and tenets and thus to raise
high in men’s estimation the fame of the Buddhist faith.
However, when the conflict was in their own folk they
made comparison among the different Buddhist schools
on practical religious points indicated above.

'The original Mahasanghika school as we have stated,
begn to manifest Buddha’s Introspectional and Ontologi-
cal ideas, and at the same time, it became the fore-runner
of Mahayana Buddhism. But at that time, their ideas on
the religieux, religious practices and final salvation could
not reach the Mahayanic stage on the same. For example,
the original Mahasanghikas though held ¢ Anadi-ananta-
Vimala-citta’ doctrines yet practically their idea on
religieux did not go beyond ¢ Arhatship.’ While the
Mahayanists realized all religieux as Bodhisattvas and
capable of attaining Buddhahood.

From such a rveligious or practical consideration, the
fully developed, later Mahayanists counted original
Mahasanghikas as one of Hinayana. While they them-
selves, i.e., the Madhyamika school of Nagarjuna,
Yogacara school of Maitreyanatha, Asanga and Vasu-
bandhu as well as that of Asvaghosa TI, were only
regarded as ¢ Mahayana.’



CHAPTER 11

Applications of the terms ¢ Mahayana’ and ¢ Hinayana’
among the founders of Mahayan« schools and (heir
Jollowers.

Different teachers of Mahayana school made indepen-
dent applications of the terms *Mahayana’ and
‘Hinayana’ according to their individual notions. 'The
iﬁvestigation on this subject is a very important matter
for the students of Buddhist history. So T shall state in
this chapter, the different applications of the terms
‘Mahayana’ and ° Hinayana’ of different teachers of
Mahayana school, and of their immediate followers.

1
Application by Adsvayhosa 1.

Let us see at first, in what scuse the terms * Mahayana’
and ¢ Hinayana’' have been applicd by Aévaghosa I. As
we know, he, an inhabitant of Saketa, was the son of
Suvarpiksi end lived contemporancously with king
Kaniska II, the Great Scythian king (about 140 A. D.).

In Buddhist history, he was knowun more as a poet
than as a philosopher of India. Hc wrote many works
in Sanskrit among them, Buddhacarita, Saundrananda-
kavyas and a drama Saradvati-putra-prakaranam '
are regarded as the best specimens of his poetic literature.
Of his poetic art, it has been said, it excels even that of
Kalidasa.> While regarding his religious and philosophical
ideas, I would like to say that they stand midway between
the Hinayana on the one hand and Mahayana on the
other ; they contain in them much of Hinayanic doctrines

1 It has been discovered 1n the sccoud Turfan Expedition and has heen

sdited by H. Liiders, 1911 ]
2 See Prefsce of Saundravandamikdévyam, P. iv, by MM, H, P, Bastri,
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and at the same time, they smack of Mahayanic ideas
none the less. It is then rather proper to say that, his
stage is one of transformation of the Hinayana school into
that of Mahayana. But as stated already, he is one of the
predccessors of Mahayana Buddhism. TIn his works we
come across the term ¢ Mahayana’ about four times, but
the term is always used singly, without giving rise to any
idea of comparison with the term ° Hinayana,” which
curiously enough, is not mentioned at all. For example,
in the ‘Sidtra on the meaning of the Anatma in Dharia
asked by a Nirgrantha Jiati-putra’! stated :—* At that
time Nirgrantha went to the man_who understands the
Mahayana.”’*

Again,

“Man who understands the Makayarna said to
Nirgrantha.”*

Again, in the same Sutra :—

“ At that time, after hearing (Asvaghosa’s explanation
on the Anatma) all thosc heretical people were delighted
much and having well understood that explanation, they
dissolved their doubt and obtained Makayana knowledge.” *

Again, in the Buddhacarita Kavya, once we meet
with the term ¢ Mahayana’ thus:— (

“ This, sirs, is the Mahayana, the instrument of the
law of perfect Buddha.” *

From the above quotations, it becomes clear that the
application of the term, ¢Mahayana,’” by Asvaghosa I,
means only the indication of certain ideas of Buddha’s
Introspectional and Ontological perception ; but it does not
indicate any relationship with the term ¢ Hinayana.’

! This book has not been mentioned in Nanjio’'s Catalogue. But we find it in the
Catalogue of Chinese Tripitaka of Ko-kio-sho-In Edition

* Ch'ang Bundle, Vol. 9, p. 2a

v Ibid,

¢ Ch‘ang Bundle, Vol 9, p. 3a, of Chinese Tripitaku,

" Chap XVI (Cowel's Edition, p. 148) and 8. B. K., p. 184,
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IT

Application in Nagarjuna.

Nagarjuna was a native of Southern India. He was a
Brahmin by caste and flourished sometime between the
later half of 2nd century and the first half of 3rd century
A.D. He has been known to Indian Buddhism as the
founder of Madhyamika school. However, in Northern
Buddhism (China and Japan), he has been known as the
fourteenth patriarch in Buddhism and at the same time
he has been regarded not only as the founder of
Madhyamika school but as the founder of all Mahayana
schools. Of course, though as a matter of fact, he was
not the founder of all Mahayana schools, but the tradition
seems to indicate how much he was honoured by the
Northern Buddhists. And a tradition like this, naturally
leads us to understand that he was a brilliant teacher of
Buddhist philosophy and a great exponent of the faith.
Really, he was the man who expounded and systematized
Mahayana Buddhism. Therefore, we can say definitely
that the Mahayana movement, in general, arose really in
every respect—theorstically and practically—in the time
of Nagarjuna. And from this period, the relation between
the schools upholding Buddha’s Ontological perception
and Phenomenological perception, that is Developed and
Original forms of Buddhism, as well as between the
different schools, in the sense of superiority and inferiority,
became a matter of great controversy and discussion. So
the application of the terms ‘ Mabhayana’ and ‘ Hinayana ’
also came into being in the real sense of comparison. This
is the reason, I should say, that if we look at his mighty
work, the Prajiiaparamita-sastra,—the commentary on the
Prajﬁapﬁ.ramitﬁ-éﬁtm,——which has bheen regarded as the
Encyclopzedia of the Mahayana Buddhism, we meet

21
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several times with the comparison of the Developed
Buddhism with the Original one or Buddha’s Ontological
perception with that of view on Phenomenology through
the terms ¢ Mahayana’ and °‘Hinayana,” from various
points of view—on the points of ¢doctrines,” ° Religious
practices,” and ‘ Religieux’ as well as finally on ¢ salvation.’
'The following example will make the idea more clear.

In the 4th fasciculi of Prajiaparamita-sastra,’ we find
all these points in a single passage, thus:—‘Mahayana
has been preached for both Bodhisattvas and Sravakas,
while the Siitra of the Sravakas (Hinayana) has been
preached only for the monks (sravakas) but not for
Bodhisattvas.”” —This shows (he relation between the
Mahayana and HMHinayana forms of the Buddlism on (he
point of Religieux.

““ Buddhayana is a great and vast one while Sravaka-
yana is small and narrow one.”—ZTis shows the relatlion
between Mahiayina and ineyaia Buaddhism on the point
of salvation.

« Sravakayana is for the benefit of one’s own self
while Buddhayana is for the benefit of all.”—7%is shows
the relation between Mahayana and Hinayane Buddhism
on the point of religious praclices.

“In the Sravakayana, the slinyata of individual entity
(or anatma) has been preached mainly, while in Buddha-
yana, the stinyata of individual entity as well as cosmic
existences (anitma-adharma) have becn preached.”— Here
we find the relation between Mahayana and [linayana
Buddhism on the poinls of philosophical doctrine.

In the following statements of the said Sastra again,
I want to show the relation between the Mahayana
and Hinayana Buddhism on various points referred to
above.

! Wang Buundle, Vol. 1, p. 29a of Chinese Tripitaka.
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In the 18th fasciculi of Prajiaparamita-Sastra it has
been stated ' :—

“The sunyata of all things has been preached in
the Srﬁvakayz’ma. While in Mahayana, the sanyati of
all things as well as their inner nature have been
preached.”

Again, in the 22nd fasciculi of the same Sastra oceurs ?
the following : —

“TIn Sravakayana, suffering (duhkha), impermanence
(anitya), non-ego (anatma) have heen preached. While
in Mahayana the trath of only onc reality (dharmatathati)
has been preached.”

Again, in the ©(9th fasciculi of the same, it is
stated *”’: —

“The doctrine of Hinayana preaches much of
impermanence, while the doctrine of Mahiyiana preaches
much of Sianyata of existences. In other words, in
the doctrine of Hinayana impermanence has been preached
first and the sunyata of existences after that. But in
Mahayana, from the very beginning, the idea-of * Dharma-
sanyata’ has been preached.”

In all the quotations above, the terms ¢ Mahayana’ and
¢ Hinayana’ indicate doctrinal differences hetween the two
i.c. between Developed and Original Buddhism.

Next, in the 79th fasciculi of the Prajiiaparamita-
gastra,' it has been stated :—

“The doctrine of Mahayana is full of mercy, while
that of Hinayina is without mercy. Because the doctrine
of the Mahiayana is for all creatures but that of the

Hinayana is for the benefit of self only.”

' Wang Bundle, Vol. I, p 11ia of Chinese Tripifaka
2 Jbad, Vol 2, p. Ta

v Ibid, Vol. 4, p 46a

4 Jbud, Vol 4, p 1076
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In the 35th fasciculi of the same Sastra we find ' :—

“The wisdom of Bodhisattva is superior to that of
Sravaka. The Sravaka though he understands the sinyata
of all existences yet does not know that both this world
and Nirvana are one and the same.”

Again, the 2Lth fasciculi of the same Sastra stated *: —

“The Sravaka is just like a physician who does not
know proper medical treatment, while the Bodhisattva is
just like the great physician to whom there is no disease
unknown to him and at the same time no medicine, the
use of which he does not know.”

In the above quotations, tbrough the two terms a
differentiation has been made between the Mahayana and
Hinayana on the point of religieu.r.

Again, in the same Sastra, 96th fasciculi, it occurs?®:—

“In the school of Hinayana, Nirvana is regarded as
the only reality, while in the school of Mahayana every
existence is regarded as onc and the same with Nirvana,
for the teachers of Mahayana penetrated those existences
with deep and sharp knowledge.”

Again, in the same Sastra, 100th fasciculi, we find * : —

“ The aim of all Buddhism is only one,—what is called
the destruction of suffering and attainment of Nirvana.
This salvation is of two kinds ; one is only for the self,
another is not only for the self hut for all creatures.
Therefore, though both are equally claiming Nirvana as
their ideal, yet there is the difference that one claims it
for the self and the other for all creatures. This makes a
differentiation in Buddhism. This is the reason why there
are ‘Mahayana’ and ‘ Hinayana’ in the Buddhism.”
The above quotations show the relation between different

! Wang Bundle, Vol. 2, p 84u of Chinese Tripitaka.
* Ibed, Vol 2, p 17a

1 Ibid, Vol. 5, p 854

¢ Ibhad, Vol 5, pp. 105a-b



DIFFERENT APPLICATION OF THE TERMS 165

aspect of Buddhism on the salvation by the terms
¢ Mahayana’ and ¢ Hinayana.’

Thus, I have shown that at the time of Nagarjuna the
interrelation and comparison of Buddha’s Ontological and
Phenomenological perceptions, in other words Developed
and Original forms of Buddhism, became of vital impor-
tance from various points of view. Here one thing we
should bear in mind, w»i:., that Nagarjuna also used .
specially the terms ¢ Buddhayana’ and © Sravakayana’ in
place of * Mahayana’ and ¢ Hinayana’ in order to praise
the Mahayana doctrines and reject the Hinayana onecs
respectively. For example, in the 77th fasciculi of
Prajnaparamita-sastra,’ it is stated thus :—

“One should be far away from the ¢Dviyana,’ i.c.,
(Sravakayana and pratyekabuddhayana) and one close to
¢ Buddhayana.’

Again, in the 5th and 13th fasciculi of Dasabhimi-
vibhasa-sastra,” it is stated that :—

“ It has been called the death of a Bodhisattva if (any
one) sinks down into the level of a Sravaka or a
Pratyekabuddhayana. Because, there he loses all benefit.
“ It is no fear at all, if (any one) gocs down into the hell
even. But, on the other hand, it is the greatest fear for
him if he sinks down into the level of Dviyana. Because,
if (any one) goes down even into the hell yet he would
obtain Buddhahood at last. But if (any one) sinks down
into the level of Dviyana he will thereby cut off all his
connections with Boddhisattvahood for ever.”

111
The Application in Aryadeva.

Aryadeva, sometimes known under the name of
Kanadeva, son of a Brahmin of South India, was an

! Wang Bundle, Vol £, p 97b of Chinese Tripituka
2 Su Bundle, Vol 8, p 195, and Vol. 8, p 620,
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eminent disciple of Nagarjuna and consequently -his
younger contemporary.

As we know, Nagiarjuna treated Buddhism in a double
way, i.e., ‘rejecting or disparaging others, doctrines’ and
¢ disclosing or unfolding one’s own doctrine.” But Arya-
deva, being matchlessly eloquent and possessed of a very
strong power to defeat his adversaries, has treated Bud-
dhism during his whole life much more from the outlook
of ‘rejecting other’s doctrines’ than ‘ disclosing one’s own
doctrines.” This we can see very well in his works.! All
his works except the *Mahapurusha-sastra’ dcal mainly
with the method of the ‘rejecting the doctrines of others.”

He too, like Nagarjuna, has not only rejected
Brahmanical and non-Brahmanical doctrines but also
proved the futility of the doctrines of the primitive or
Hinayana schools of Buddhism. An example® of this
can be cited from the Sastra or ‘the explanation of the
Nirvana by the heretical Hinayana teachers mentioned in
the Lankavatara-sitra.” Whenever he strikes at a relation
or comparison among different Buddhist schools, he did
it by the terms ¢ Mahayana’ and ¢ Hinayana.” One of his
works states thus :—

“SAnfuge= FIATFT 90T |
YqARgg™ A (gani) g ua asfea:
ATrAmfveey SeuHREiwa: |

FUTATEREIQ SNgEwTAT: 1”0
“The people of the small vehicle (Hinayana) are
afraid of death at every step ; their achievement of victory

» There are Sata-fastin, Snta-gastra-vaipulya and Sastra on the 1efutation of the
principles of four heretical Hivay8na schools mentioned in the Lankavatbra-éastra,
as well us Sastra on the explanation of the Nuvanz of twenty heretical Hinayana
(teachers) mentioned 1n the Laikavatdra-siitra ”

¢ See Bundle, Vol 5, p. 58t of Chinese Tiipitaka

* This worth did not exist in Chinese Tripitaka.  However the onginal one has
been discovered from Nepal by MM. H. P. Sustr1 and also hus been published ir
J B A.S, Vol VIII, Part 1, No. 2. p 180, 1898,



DIFFERENT APPLICATION OF THE TERMS 167

in war lies indeed very far off ; while the men of the great
vehicle (Mahayana) are clad with the armour of merey ;
they are intent on saving the world and are fully equipped
with the bow and arrows of sympathy and morality.

The application of the terms ¢Mahayana’ and
¢ Hinayana ' in Aryadeva is comparatively simple for our
understanding than in Nagarjuna. From this, 1 venture
to say that Aryadeva was more busily engaged in the task
of defeating Brahmanical and non-Brahmanical schools
than in making a comparative estimate of the different
schools of Buddhism. Because, there can be no denial
of the fact that it was a period in which Brihmanical and
non-Brahmanical faiths and Philosophies were in a very
flourishing condition.

v
The Application in Sthiramati.

Sthiramati was one of the great followers of Nagarjuna.
He {lourished about a hundred years after Nagarjuna.
Sthiramati’s work entitled Mahayanavataraka-sastra' has
been translated into Chinese by 'T'io-thdi, of the Northern
Lian dynasty, 897-439 A. D. From this we may conjec-
ture that his date ran some year hetween 200-300 A. D.
He belonged to the lineage of Nagarjuna and developed
to a great cxtent the ¢Sarva-sunyata’ doctrine. His
application of the terms ¢Mahayana’ and ‘Hinayana’
on the relation or comparison between the primitive and
developed Buddhism, was rather of a more concrete form
than that of Aryadeva and cven than that of Nagirjuna
so to say. In his Mahayanavataraka-sastra, we read :—

¢ Phe slandering of Mahiyana is the direct cause of
falling into evil ways.”®

1 See Nenjio’s Catalogne, p 273, No. 1243,
2 Sy Bundle, Vol. 2, p 6la of Chinese Tiipitaka
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- Again, in the same Sastra, we find : —

“ If you think that Sravakayana is equal to Mahayana
it would be very wrong and it cannot be so. Because,
the cause (religious practices) and its effect (salvation) are
different in the two vehicles (Mahayana and Hinayana).
The cause of Sravakayana being the same with that of
Mahayana, the effects of both must also be the same. But
their effects are actually different. Therefore, the same
should be the case with their cause too : that is to say,
their cause also must be different. Because the Sravakas
have only cut off all hindrances and penetrated into imper-
manence. Besides this, the Sravakas understand a doctrine
only by hearing from others and by being instructed.
While the Bodhisattvas have cut off not only all
hindrances but also their minute °semblances’ and
¢ perfumes ’ and have at all the same time penetrated into
all existence (sarva-dharma) as Dharma-tathata and,
unlike the Sravakas, have not to hear others but they by
themselves understand any doctrine naturally in their
own wisdom. 8o there is much difference between the
Sravakayana and the Mahayana.” '

The above quotation helps us to understand how the
relation or comparison between the two aspects of
Buddha’s perception, i.e., the primitive and developed
Buddhism assumed a more concrete form, through the
use of the terms ‘Mahayana’ and ‘Hinayana’ by
Sthiramati than it wont to do in the age of his previous
teachers.

Besides the above-mentioned teachers, we have many
others belonging to the lineage of Nagarjuna before the
University of Nalanda came into being. They are:
Rahulabhadra, the younger contemporary of Aryadeva;
Buddhapalita, the older contemporary of Bhavaviveka

i Su Bundle, Vol. 2, p. 62a of Chinese Tripitaka,
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who flourished about the end of the 5th century A. D.
This Buddhapalita held, as we know, the doctrine of
‘Prasanga’ on the Madhyamika system. While
Bhavaviveka held the doctrine of ‘Svatantra’ on the
same system.'

We have nothing to mention in particular regarding
the application of the terms ¢ Mahayana’ and ¢ Hinayana’
in works of the above teachers besides what has already
been pointed out.

We have so far tried to indicate the application of
these terms by various teachers of the Madhyamika
school previous to the foundation of the Nalanda
University.

Let us now turn our atteution to the application of
the terms ¢ Mahiyana’ and ¢ Hinayana’ by the teachers
of the Yogacara school.

Vv

The Adpplication in Maitreyanitha.

Arya Maitrcyanatha was the founder of the Yogacara
school in India. According to Dr. H. Ui he {lourished
sometime between 270-350 A. D.* Nagarjuna cstablished
the Madhyamika school in Southern 1India while

t Both Buddhapalita and Bhdvaviveka belonged to the lineage of Nigarjuna and
they cqually eunhanced the doctiine of Madhyaumika system  But their vpinions
differentiated one fiom another. The former held the doctrine of *Prasanga,’ that
is to say - every existence came into Lemng only by the ‘cause’ (lietu) °conditions’®
(pratyayas) And such cxistence has no kind of permanent nature (subbdva
nityatd). Therefere, they aro all Sunyatd (emptiness) And he taught, this is tho
real doctrine of Niagarjuua  While, the latter held, on the toutrary, the doctrine of
‘ Svatantra,” that 18 to say - from conventionul (saniurti satya), point of view, all
cxistence is production only through ‘cause’ and ‘condition.’ But from tran-
scendental (paramditha-satya) point of view, original nature of all existence 1s
permanent

* A lcarned article on thws appeared m the Philosophical Journal of Tnperial
University, Tokyo, No 411, 1922,

22
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Maitreyanatha founded the Yogacara school ncar
Ayodhya.

It will not be out of place to state here something of
the historical authenticity of Maitreyanatha. Hitherto,
Maitreyanatha, the founder of Yogiacara school, had been
regarded as a mythical person, or sometimes as the
Maitreya Bodhisattva or the future Buddha. But since
MM. H. P. Sastri pointed out the historicity of
Maitreyanatha from the colophon of Abhisamaya-
lamkara-karika which is a commentary from the
Yogacara point of view, on Paiicavingati-sahasrika-
prajiiaparamita-siitra by Maitreyanatha, | myself have
been at pains to see if it can be confirmed from Chinese
sources. And I am very glad to say thal my learned
friend Dr. H. Ui, Professor of Tohoku Imperial University,
wrote an article' supporting MM. II. P. Sastri on the
point.

Now, let us look to the application or the terms
‘Mahayana’ and ¢ Hinayana’ made by Maitreyanatha.
From his works we come to understand that his applica-
tion does not bear the sensc of “ rejecting others’ doctrines’
but definitely points to € unfolding one’s own doctrines.’
A few examples will make the point clear. In the
35th fasciculi of Yogacarya-bhumi-sastra we find :—

“On the whole there are two kinds of purification ;
one is the purification of ‘hinderance’ (klesavarana),
another is the purification of ¢ intellectual hinderance’
(jianavarapa). Sravakas and Pratyekabuddhas are able
to obtain the purification only of ‘hinderance’ but not of
intellectual hinderance. But Boddhisattvas alone can
obtain both kinds of purification. Therefore, it has been
said that they (Bodhisattvas) in comparison with all, are
the highest and supreme. Again, therc are four things
in which Bodhisattvas are superior to the Sravakas and

' In the Plulosophical Journal of Imperial Unnersity of Tokyo, No $11, 1921.
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the Pratyekabuddhas. These are—(1) superior nature;
(2) superior conduct ; (3) superior skilfulness ; (1) superior
effect.” !

Again, in the 4Gth fasciculi of the same Sastra, we
have the following :—

“The Bodhisattvayana is characterised by seven great
features. Therefore, it has heen called ¢ Mahayana.’

What are then these seven ? 'These are :—

1. The great characteristic in the doctrine i.e., among
the twelve different divisions of Buddha’s doctrines
(dvadasanga- Buddha-vacanam), the Bodhisattva-pitaka
belongs to the extensive teaching (vaipulya).

2. The great characteristic in the aspiration (cittot-
pada), 7e., one kind of people alone can desire to obtain
the perfect form of knowledge.

3. The great characteristic of the perfect understand-
ine (adhimukti). i.e., one kind of people have got perfect
understanding as well as faith on the extensive doctrine.

4. The great characteristic of excessive pleasure
(adhyasaya), i.c., one kind of people being possessed of
adhimukti-caryabhami can obtain the perfect pleasure-
stage (anutrasiya-bhami).

5. The creat characteristic of the way, i.e., perfect
religious practices with the virtue and knowledge can
secure the most perfect knowledge.

6. The ereat characteristic of the period (kala), <.e.,
after passing through three numberless great kalpas one
kind of people can obtain the most perfect knowledge.” *

Of the above mentioned seven great characteristics
No. 1 relates to the doctrine; Nos. 2, 3 and 4 apply to
the religieux (of different kinds). Nos. 5 and 6 are
concernad wicth religious peacticss anl their duration
period. No. 7 points to the kind of salvation.

i Lar Bundle Vol 2, p. 67, of Chinese Tripitaka.
Ibud, Vol. 3, p. 26«
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-

Again, if we look at the Mahayana-satralankara-sastra,
we meet with several passages in which Maitreyanatha in
dealing with the terms ¢Mahayana’ and °‘Hinayana’
makes positive references to the Mahayanic doctrines but
the point is more clearly explained by Asanga in his
commentary on the said Sastra.

Vi

The application in Asanga.

I have stated above that Maitreyanatha was the
founder of the Yogacara school and established, for the
first time, the doctrine of Alaya-vijiana which, in general
terms, is called Yogacara doctrines. But it remained for
Asanga to evolve a complete system out of it.

Asanga was the son of a Brahmin of Gandhara
(modern Peshwar and Rawalpindi districts) and flourished
about 810-390 A.D. He was at first an adherent of the
Mahisasaka school of Sarvastivadins, then he became a
follower of Vaibhasika philosophy but could not long
remain satisfied with its doctrines. Subsequently he
became a follower of the Mahayana school and received

} Mahady&na-sitralahkara-S88stra means merely the verse portion which is one
of Maitreyanitha’s works. Its prose portion is a conmentary on it by Asahga.
Therefore, Asanga’s work here shounld be properly called Mahfy8na-sitrilankéra.
#&stra-vritti or karikd. Up to the present, both the verse and prose portions have
been thought as a single work by Asafiga. But it is wrong t> say so; because,
according to the evidence of Hinen-Tsiang : “ Asafiga Bodhisattva weut up by night
to the palace of Maitreya Bodhisattva and there received tho Yogicarya Sastra, the
Mah&yana-siitrilatikir..¢8stra.” (Beal’s translation here by the word—* {ika’' is
s mistake , see Beal's Book I, p. 226.) Besidos this, in the end of Mahiaysnavataraka-
Bastra of Sthiramati it is stated :

“ It shonld be known that MahfySna is the original vehicle just as it i
explained in the Bitrdladkdrs of Maitreyanstha.” (8ee Bundle, Vol. 2, p. 78b.)
From these sca.g’e'mgnts we can easily conolude that the verse portion of that
Sastra was the work of MaitreyanStha. This point has been discussed by my
learned friend Dr. H. Ui in his article on the “ Historical personsge of Maitreya-

nitha and works of Asahga.”” Vide Philosophical Journal of Imperial University
of Tokyo, No, 411, 1921,
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instructions from Maitreyanatha somewhere near Ayodhys.
In due course Asanga established the Yogacara school
which is a well-known Mahayana school of Buddhism
as opposed to the Madhyamika school of Nagarjuna.

The terms ¢Mahayana’ and ‘ Hinayana’' have been
applied by Asanga in their two-fold sense, viz., * Unfolding
one’s own doctrines’ and ‘rejecting other’s doctrines.’
For example, in the Mahayana-stitralankara-sastra-karika
it is stated :—

“How are these differentiated? 'They are so in five
points, namely: on (i) the aspiration or faith; (i) the
teaching ; (¢ii) the way; (iv) the livelihood and (v) the
period. In the Sravakayana those five—uiz., aspiration,
teaching, way, livelihood and period—are only for the
purpose of obtaining one’s own Nirvana. Therefore, the
collection of merit as well as of wisdom, the period (of
practices and salvation) and the attainment of salvation
after three births—ure all in a small scale., 'While in the
Mahayana these are all entirely the opposite scale.
Therefore, in every point the two ways are diametrically !
opposite so that Hinayana cannot become Mahayana.”

Again, in the Mahayana-samparigraha-sastra, it has
been stated thus:—

“Ten superior points are existing in the Mahayana
but not in the Hinayana.”” * '

In other places of his works we find several times
such a relation or comparison drawn between the terms
¢ Mahayana’ and °‘Hinayana’ If we compare his
application of the said terms with that of Nagarjuna we

1 oy faww’ | qefiEdE: | WARN FAT SuewaTARaN | ATewaR
s ignnaaiRNeEraeify w@m gdugg@wn  TaRERdn Sqew:
@ www azanalafafef w1 weE@ g 81 fani@w  amehe-
feroraam ¥ SaRa a7 W ameEe wfagutfas”’  (Mahipios-sfitrblufkees-
#hatra-karikg), Edited by Prof. Sylvain Levi, p. 4, kArikk for the 10th verse,

3 Lai Buadle, Vol. 9, p. 475, of Chinese Tripitaks,



174 ORIGIN OF MAHAYANA BUDDHISM

come to appreciate, as we approach the time of Asanga,
that a deep sense of rivalry began to grow and that it had
evidently a tendency to become more and more sectarian.
Therefore, it seems that in .\sanga’s time, the question
of a comparative estimate of the Primitive and Developed
Buddhism was a burning one so to say.

The following introductory passage fron the Mahayana
stutralankara-sastra-karika will clearly indicate such a
situation at his time :—

“F2’ ATEE FHIAH FAFAARIAG afygarey fa-
afAomTE @ RaTAT NEMAY ACTHTERRGTR.: 7!

“ (Some say) the Mahayana doctrine is not Buddha'’s
speech. How, then, can it be admired ? To meet this
doubt the following Sloka, by way of a full analysis of the
reason, is put forth, in order to carry perfect credence
that the Mahiyana doctrines are really Buddha’s true
speech though the fact has been doubted.”

This passage shows clearly that at the time of Asanga
there were many Sthaviras and other men belonging to
allied schools in Ayodhy3i and its neighbouring countries
who very much abused Mahayanic Buddhism by applying
such terms as ¢ Adharma-vadin’ in the same way as the
original Sthaviras did in course of their disputes with the
Mahasanghikas.

This is the reason, I think, why Asanga tried his
utmost to remove such a false notion and to establish the
truth of Mahayanism by the right application of the
terms ¢ Mahayana’ and ¢ Hinayana.’

VIl
The application in Vasubandhu.

Vasubandhu was a younger brother of Asanga and
flourished about 390-400 A.D, He was a man of brilliant

1 MahB8yS&na-sitrélahkara-f&stra-kiriks, p. 3.
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parts. At first, he was a member of the Sarvastivada
school and, as one of its leaders, wrote out the Abhi-
dharmakasa-gastra, one of the famous works of the
Sarvastivadins. But som~time after, he tried the
doctrines of the 8autrantika school. He, however, could
not rest satisfied with the latter. Subsequently, as the
result of Asanga’s teachings, he became a follower of the
Yogacara school and incidentally one of its greatest
masters.

The Yogacara school, as we know, was founded by
Maitreyanitha, systematisel by Asanga and elaborated
by Vasubandhu. "The headquarters of the latter was
round about Ayodhya which was the capital of the Gupta
Empire at that time. Wnen Biulality.s (Kumara G apta I)
ascended the Gupta throne, Vasubindhu came to be
highly respected and putronised by him and his mother
Dhruva. Hence Ayodbhya, the imperial capital city
became a great centre of the Yogacara school of
Buddhism.'

Regarding the application of the terms ¢ Mahayana’
and ‘Hinayana,” he played no less a part than Asanga,
but was even more positive in his dealing than the latter.
Examples will make this point clear. 1n his Madhyan-
tavibhaga-sastra, it is stated :—

“'Phe Sitra of Hinayana is only for self-benefit, but
the Mahayina Suatva is for the hznefit of the self as well
as others. Therefore, Mahayana is the superior one.” *

Again, in the Mahayana-samparigraha-sastra-yakya,
it has been stated :—

«7This one Vehicle (ekayina) only is the highest one.
There is no other Vehicle superior to this. 'Therefore,
you should know, that there is only one superior Vehicle

! See my ‘Shiftng of the Centre of Buddhism in India,” Jonrnal of Letters,

Calcutta University, Vol. 1, pp. 29-34.
* Lai Bundle, Vol. 9, p. 26a, of Chinese Tripitaku



176 ORIGIN OF MAHAYANA BUDDHISM

which has been called ¢ Buddhayana,’ besides the ¢ Srava-
kayana.” ' | .

Again, in the Saddharma-pundarika-siitra-sastra, we
find :—

“The Hinayana is like milk, while the Mahayana is
like the cream of milk.” *

Again, if we look at the Buddha-svabhava-sastra, in
the first fasciculi, we find : —

“Buddha preached (in the Mahayana) that all beings
possessed the nature of Buddha.”?

But in the same fasciculi, we find :—

“Buddha preached, for the men of Hinayana, the
doctrine that they do not live in the ¢ Nature’ (nature of
Buddha) and will not be able to obtain Nirvana.” *

In these statements, the former indicates the exalta-
tion of Mahayana doctrines and the Mahayanists; while
the latter indicates the rejection of the Hinayana
doctrines and the Hinayanists.

Besides these eminent teachers of Yogacara school,
there were several other great teachers of the same line,
namely, Bandhusri, Citrabhdana, Vinasvabhava, etc.,” and
they flourished after the time of Vasubandhu and before
the time of the teachers of Nalanda.

Regarding their applications of the terms ¢ Mahayana’
and ‘ Hinayana,’ there is nothing of special importance.

In connection with the Yogacara teachers, we should-
direct our attention to one point which is very important
in the history of Mahayana Buddhism.

Among the Mahayana teachers, those of the Yogacara
school mentioned above, tried not only to establish the
relation and comparison between the Primitive and

! Wang Bundle, Vol. 7, p. 54a of Chinese Tripitaka.
2 Ibid, Vol. 8, pp. 63a and T0a.
3 Su Bundle, Vol. 2, p. 74b.

¢ Ibhd,
® Bee Nanjio’s Catalogue, p. 378 (Appendix I, No. 12).
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Developed Buddhism by the application of the terms
¢ Mahayana’ and °‘Hinayana,” but also emphatically
asserted to prove that the Mahayana Buddhism is
Buddha’s true doctrine. For example; Dharmapala,’ in
his Vijiaptimatrasiddhi-sastra, quoted Maitreyanatha’s
explanation on the said point with the following seven
kinds of reasons:—

‘““The Mahayana Buddhism is Buddha’s true doctriune,

(i) Because no mention has been made beforehand,
i.e., if the Mahayana Siatras (as the Hinayanists have
said) were forgery after Buddha’s death and would have
destroyed Buddha’s true doctrine, why then did not
Buddha mention it beforehand and at the same time
why did not Buddha refer to the fear of it ? Therefore,
it must be Buddha’s truc doctrine.

(i) Because both the Sutras have Leen equally erer-
cised, i.e., both the Mahayana and the Hinayana Sntras
have becn equally cxercised from the very beginning,
then how can it be said that Mahayana doctrine is not
Buddha’s true doctrine ?

(ii4) Because this is mot the object of others’ under-
standing, i.e., the doctrine of Mahayana is vast and deep ;
therefore, it cannot be understood by men of heretical
sect and the Hinayanists. This is the reason why
Buddha did not preach this doctrine in their Satras and
Sastras. And if Buddha preached it in their Sutras, it
would not have been understood by them. Therefore,
this doctrine did not find access in the Hinayana Sutras.
But for that reason, it cannot be said that the Mahayana
doctrine is not Buddha’s true doctrine.

(iv) Because that can be established certainly, i.e.,
if you say that the Mahayana Buddhism is another

' This 8@tra is the work of Dharmapila, But the quotation, as I have mentioned
here, is the explanation of Maitreyanatha and has been quoted by Dharmapdla in

his work.

23
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Buddha’s preaching, not of present Buddha, yet it can be
established that the Mahayana is Buddha’s true doctrine
because all Buddhas communicated with one another.

(v) Because if it be so, then that cannot be so, i.e.,
if any one admit the existence of Mahayana Buddhism
then it should be believed that the Mahayana is Buddha’s
true doctrine because without Buddha’s doctrine
Mahayana could not come into being. If there be no
Mahayanism, then Hinayanism also could not come to
exist. Because without Mahayana idea Buddha-hood
cannot exist. If there is no Buddha, then who is to
preach the doctrine of Sravakayana ? And you say that
Sravakayana doctrine is Buddha’s true speech, how then
can it be possible that Mahayana is not Buddha’s true
doctrine ?

(vi) Because it can well-conquer, i.e., if any one
practises religious practices according to the Mahayana
Sutras he will obtain clear understanding and knowledge
and at the same time he will conquer all of those
sufferings, therefore, it should be believed that the
Mahayanism is the Buddha’s true doctrine.

(vii) Because the inside-ideas differ from the outside
statements, i.e.,, the idea of the Mahayana doctrine is so
deep that the real idea cannot be got only by following
the indication of sentences as they appear. Therefore, if
we look at only the surface of sentences, we may find
differentiation between the Mahayana and the Hinayana
doctrines. But if we penetrate deep into the idea, then
they are not found to be contradictory to each other.
Only with a superficial observation and a biased mind
one should not say that Mahayana is not the true doctrine
of Buddha.”!

Asanga also has spoken' on these points in his
Mahayana-sutralankara-sastra-karika as well as in the

! Wang Bundle, Vol. 10, pp. 12b-12a of Qhinese Tripitaks,
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Prakaranaryavaca-sastra-karika® and in the Mahayana-
samparigraha-s§astra,” and he has adduced ten reasons
in order to prove that Mahayana Buddhism is Buddha's
true doctrine. And these ten reasons are almost the same
as those stated by him in the Mahayana-sttralankara-karika
as well as in Maitreyanatha’s statement pointed out above.

Again, Vasubandhu also tried the same question and
he too proved more conclusively than his elder brother
that the Mahayana doctrine is Buddha’s true doctrine.
So in his Bodhi-cittotpadana-sastra he has counted the
calumniation of Mahayana Buddhism as one of the four
great crimes. And he has said :(—

“Thirdly, those people who speak ill of the true and
vast doctrine of Mahayana commit one of the great
crimes.” 3

“The faith on the Mahayana to be the great cause
which can destroy the four kinds of hinderances; and
at the same time he stated that the calumniation of
Mahayana is one of the great hinderances.” *

From the above several quotations, we come to under-
stand that when Ayodhya was the centre of the Yogacara
school, the teachers of that school had tried their best
to explain that the Mahayana Buddhismis Buddha’s true
doctrine and also proved that the Mahayana Sttras are
but the true speech of the Buddha himself. Reason to
this is not far to seek. As we know, when the Mahasan-
ghikas, having manifested Buddha’s Introspectional and
Ontological perception, separated from the Sthaviras, the
latter excommunicated the former with such bad epithets
as ‘Adharma-Vadins’ and ‘ Papabhiksu’ as their nick-
names. Hence a great dispute took place between those

! Lai Bundle, Vol. 7, p. 86a, of Chinese Tripitaka.
* Ibid, Vol. 9, p. 476.

8 Ibid, Vol. 10, p. 99a.

¢+ Su Bandle, Vol. 2, p, 82b.



180 ORIGIN OF MAHAYANA BUDDHISM

two schools. And when the latter lineage of the
Mahasanghikas established the Mahayana Buddhism or
the Mahayana schools then the Sthaviras began to
calumniate the Mahayana Buddhism. And they were
called by the Mahayanists as ‘Sravakayana’ or ‘Hinayana.’
Therefore, their hatred upon the Mahayana Buddhism.
As the Mahayanists became more and more strong so
they began to call the Mahayana Buddhism by such
terms as ¢ Naivedamh Mahayanamh Buddha Vacanam’ (i.e.,
the Mahayana doctrines are not the true doctrine of
Buddha). Of course, the struggle hetween the Mahayanists
and the Hinayanists existed undoubtedly long before the
time of Asanga and Vasubandhu, but it became a burning
question at the time of Asanga and Vasubandhu and
downwards.

VIII

The application of the terms in Asvaghosa I1.

Many of the Buddhist scholars still hold that Asva-
ghosa, the author of the Buddhacarita and the Soundara-
nanda-kavya, is identical with the author of the Mahayana
sradhotpada-sastra; but I cannot agree with them.
According to me the author of the Buddhacarita and the
Soundarananda-kavya is somebody other than the author
of the Mahayanasradhotpada-Sastra. Regarding this point,
we have very few external evidences but from internal
investigations, it can be shown that they are different
persons having the same name. Because ASvaghosa I,
was a great poet in India before the time of Kalidasa
but not a great Philosopher, while Asvaghosa II, was not
a poet but rather one of the greatest Philosophers of
Buddhism in India. He established the doctrine of
¢ Bhutatathata-pratityasamutpada’ or the doctrine of
phenomenon rising from suchness (existence as such). If
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we look at the philosophical work referred to above, we
shall be struck with the depth of his system of philosophy.
‘We already know that Nagarjuna’s doctrine of the
¢ Dharma-tathata’ mainly dealt with to.speak in the terms
of European philosophy—The problem ¢ the determination
of constituents of reality,” while the Yogacara doctrine of
¢Alaya-pratityasamutpada ’ or ¢ Sarva-vijiiana-vada > mainly
deals with the problem of the ‘determination of the rela-
tion between the reality and cognition.” And the doctrine
of Asvaghosa II is a combination of both the above two
systems of the doctrine. Hence, we are able to ascertain
his date also; the foregoing discussion proves that he
must have flourished after the time of Nagarjuna, Asanga
and Vasubandhu and we shall not be far wrong if we
place him in or about the 5th century A.D. approximately.

Now, let us see, how the terms ‘Mahayana’ and
¢ Hinayana’ had been applied by him. Through his
work we come to know that he tried to exalt Mahayana
doctrine with the help of the term ¢ Mahayana’ and
without rejecting or disparaging other doctrines. The
following quotation will make the point clear.

In the Mahayana Sradhapada-sastra, it is stated
that :—

«“The Mahayana can be briefly treated as to its two
aspects, namely, what it is, and what it signifies. What
is the Mahayana ? It is the soul of all sentient beings
(sarvasattva) that constitutes all things in the world,
phenomenal and supra-phenomenal and through this soul
we can disclose what the Mahayana signifies.

Because the soul in itself involving the quintessence
of the Mahayana, is suchness (bhutatathata), but it
becomes (in its relative or transitory aspect, through the
law of causation) birth and death (samsara) in which
are revealed the quintessence, the attributes and the
activity of the Mahayana. The Mahayana has a triple
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significance. The first is the greatness of quintessence.
Because the quintessence of the Mahayana as suchness
exists in all things, remains unchanged in the pure as
well as in the defiled, is always one and the same (samata)
neither increases nor decreascs and is void of distinetion.

The second is the greatness of attributes. Here we
have the Tathagata’s womb (Tathagatagarbha) which in
exuberance contains immeasurable and innumerable
merits (punya) as its characteristics.

The third is the greatness of activity, for it (i.e.,) Maha-
yana) produces all kinds of good works in the world,
phenomenal and supra-phenomenal. Hence the name
Mahayana (great vehicle).

Again this Dharma is called the Mah&yana: because
it is the vehicle (yana) in which all Buddhas from the
beginning have becn riding and Bodhisattvas when riding
in it will enter into the state of Buddhahood.”’

IX.

The application of the terms by Sthiramati.

Sthiramati, sometimes known as Saramati, is a man
of Central India :* and he flourished about the latter part
of the 5th century A.D. 8o he is a later contemporary of
Asvaghosa II, and from the doctrinal point of view
he undoubtedly belonged to the same lineage with
Asvaghosa II. According to Hiuen-Tsang’s record® he
wrote the Mahayana-dharmadhatu-avisesata-sastra (?) and
the Mahayanottaratantra-sastra in the Southern India.
From this it seems that his influence spread in the
Southern India.

' Awakening of Faith by I. S8uzuki, pp. 52-55.

* The Discourse of History of Maha8ySna Buddhism, by Ean, Mayeda (in
Japanese), p. 184.

% Beal's Records of Western World, p. 268.
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Through the above works, we come to know that his
application of the terms °‘Mahayana’ and ¢ Hinayana,’
with respect to the relation or comparison of different
aspects of Buddhism, was by the disparaging of Hinayana
doctrine. And he counted the Hinayanic faith as
one of the great ‘sins of abusing religion’ (dbarma-
pavada). So in his’ Mahayanottaratantra-sastra, it is
stated thus :—

“ Those people who have a preference for the doctrine
of Hinayana have no faith in the Mahayana Dharma, so
they are abusing all Mahayana Dharma ..... Therefore,
you should be afraid of such slander of Dharma. Because,
such sin will lead us to hell where people suffer endless
miseries,”’

CHAPTER III.

The application of the terms ¢ Mahayana’ and ¢ Hlinayana’
by the teachers of Nalanda University.

Nalanda was the centre of Buddhismm during the
period that covers the time of Sakraditya and Buddha-
gupta of the later Gupta dynasty, on the one hand and the
time of Mahipala of the Pala dynasty on the other, that
is to say, the period running from the 5th century A.D.
to the 11th century A.D.> We know that the Yogacara
school of Maitreyanatha, Asanga and Vasubandhu first
arose in Ayodhya and gradually spread to the South-East.
The Madhyamika school of Nagarjuna arose in the
Andhra country at first and extended its influence
gradually to the North and Central India. It is rather
strange that those different Mahayana schools came across

1 8a Baundle, Vol. II, p. 102b of Chinese Tripitaka.

s [ have discnssed aboat the Hiatory of Nilandi in my work ‘the 8hifting of the
Qentre of Buddhism in India’ published in the Journal of Letters, Caloutta
University, Vol. I, p. 85.
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each other in the Madhyadesa. The famous Nalanda
monastery was the very place where these two schools
met each other during the 5th century A.D. After that
time, Nalanda became the most important place as being
the centre of Buddhism as well as the seat of Buddhistic
learning.

There, not only Mahayanic doctrines, such as
¢ Madhyamika’ and ¢ Yogacara,” but also other systems
of it such as ¢ Bhiutatathata’ doctrine of Asvaghosa II,
¢ Mantrayana’® doctrine of Nagabhodhi—nay even the
Hinayanic systems—were taught and studied simul-
taneously.

In this period several famous learned monks of
different schools flourished in India and many of them
came and lived together in Nalanda. Though they had
to contend against each other in course of their discussions
as to their doctrinal differences and though their opinions
differed from each other yet they were equally at their
best in exalting the Mahayana Buddhism and disparaging
the Hinayana and other heretical doctrines. For this
reason I shall not take their accounts separately but put
all of them together under the Nalanda school.

(A) As to Nagarjuna’s lineage the following teachers
who flourished during this period might be noticed,
they are :—

1. Bhavaviveka (about 528-560 A.D.)

2. Jhanaprabha (about the end of 6th century A.D.).

8. Candrakirti (about the end of 6th century A.D.).

4. Simhaprabha (about the beginning of 7th century

A.D.).
5. Jinaprabha (about the end of 7th century A.D.).
6. Santideva (about the end of 7th century A.D.).

Bhavaviveka.—One of the lines of Nagarjuna—held
the idea of ‘8vatantra ’ on the Madhyamika doctrine as
opposed to the tenets of ‘ Prasanga’ of Buddhapalita on
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the same doctrine mentioned above. Of his application
of the terms ‘ Mahayana' and ‘Hinayana’ we find
in his Prajiiadipa-sastra-vyakhya. There it has been
stated :—

““Saddharma (true law) is pure and it can do away
with all sorts of sufferings as well as their semblances (or
perfumes) which may leave some impression on one's
mind. Therefore, it has been described as pure...... and
this Saddharma is what we call Mahayana.”!

Jaaprabha.—No work has as yet been found that can
be attributed to his authorship. However, from the
Chinese as well as from the Japanese Buddhist source* we
come to know that he divided the whole Buddhist system
into three calegories and ascribed them to three different

schools :—
() The doctrine which says that ‘hoth subject and

object are cxisting.’

(i¢) The doctrine which says that ‘subject is existing
but object is not existing.’

(¢és) The doctrine which says that ‘ both subject and
object are not existing.’

Item No. (z) indicates the Hinayana doctrine, i.e., the
doctrine of the Sthaviravadins and the Sarvastivadins
and No. (i¢) indicates the doctrine of the Yogacara school,
while No. (éi¢) indicates the Madhyamika doctrine. With
the help of the first ®em he disparaged the Hinayana
doctrine and with the second as well as with the third he
extolled the Mahayana doctrine. '

Candrakirti and Sinhaprabha.—Regarding them we
have not as yet comre across any statement that can throw
light upon the application of the terms * Mahayana’ and

¢ Hinayana.’

'\ Sa Bundle, Vol. I, p. 189b, of Chinese Tripitaka.
* Jin.ni-mon.ron-shin-chi-gi-ki ; one of the mnost important commentarien on the

Dvadasa-nik8ya-§4stra of Nagfrjuna, p. 8a,

24
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Santideva.— Regarding his application of the terms the
following works bear testimony. In the Bodhicaryavatara
it has been stated :—

“If the great vehicle is not admissible, how then your
tradition can be admissible P’

Again, it has been stated in his Siksa-samuccaya
thus:—

“The Master replied: ‘Even so, Mafijusri, whosoever
after producing the thought of enlightenment holdeth not
fast, neither studieth the Great Vehicle, but hath inter-
course with such as follows the * Disciples Vehicle,” and
is intimate with them and readeth their doctrine, and
maketh his study therein, and proveth it, and informeth
him thereof, and reciteth its topics...... > and so forth down
to‘...... teacheth them, he thereby becometh dull of wit,
and is torn away and cast back from the Road of the
Highest wisdom.’ ***

Again, in the same Sastra, he stated :—

¢ Dissuading from following the Perfections— Preaching
the Ideals that lead to the Hinayiana.'—“ Again the
inceptor Bodhisattva may speak thus to some one: You
are not capable of practising the six perfections. You
cannot hecome enlightened with the perfect Enlighten-
ment. Speedily produce the thought of the way of the
Disciples or the Pratyeka Buddhas: by this means you
shall escape from the chain o® re-birth...and thus, as
aforesaid, this is the second Root Sin of the Inceptor
Bodhisattva.”*

Again, in the Sarvadba.rmamtnotbara-m*thasaﬂgttl-
sastra, he has stated:—

“The true doctrine has been prea.ched in the Mahayan.”*

' “Nanu assidharth Mahdyanam katham siddhastvadaigamah.” (Published in
Journal of Buddhist Text Society, Vol. 11, Part I, p. 26, No. 42.

» fiikg§-samuccaya. Translated by W. H. D, Rouere, 1922, p. 7

* Ibid, p. 68,

¢ Su Bundle, Vol. 8, p. 88b, of Chinese Tripitaks.
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Again in the same Sastra he stated thus : —

“This Mahayana is the essence of all Dharma.” !

(B) As to the lineage of Yogacara school, we have
the following teachers during the Nalanda period, they
are :—

1. Gunpamati (about the end of 5th A.D.).
Digunaga (about the end of the 5th A.D.).
Sthiramati (a contemporary of Digunaga).
Sankarasvami (a contemporary of Digunaga).
Nanda (about 528-560 A.D.).

Vimala Candra (about 528-560 A.D.).
Dharmapala (about the beginning of the 6th
A.D.).
Silabhadra 636 A.D.).
9. Dharmakirti (about 698-9 A.D.).
10. Jinaputra.
. 11. Visesa Mitra.
12. Jiianacandra.
13. Bandhuprabha (Nos. 10-13 are all the younger
contemporaries of Dharmapala).

RIS

o

Gunamati, Digunaga and Sankarasvami.— Regarding
the application of the terms by them we have no state-
ment in particular.

Sthiramati—Of his application we find in the
Mahayanabhidharmasamyukta-sangiti-sastra thus :—

«“In the Mahayana there are four secrets which
include all kinds of truths that Buddha has preached.”

Again, in the same Sastra it has been stated :—

“The question is: if the Sravaka-pitaka and Bodhi-
sattva-pitaka, etc., are equally derived from the Dharma-
kaya, then, why the people offering Bodhisattva-pitaka
with fragrances and wigs, produce great limitless fortune
and why it is otherwise in the case of Sravakayana ?

' Seo Bundle, Vol 3, p. 89a, of Ohinese Tripitauka,
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Answer: Because, the Bodhisattva-pitaka is the
foundation of the divine favour and is the source of
pleasure for all people.”!

Nanda and Vimolacandra.—Regarding their applica-
tion of the terms, nothing is as yet known.

Dharmapale.—About his application we find the
following statement in his Vijiaptimatrasiddhi-sastra in
connection with what he said about six Pravartana-stage:

“The 5th Pravartana stage is low and inferior; that
is to say, the stage of two yana (Sravaka and Pratyeka
Buddha-yana) is meant only for the self-benefit and for
this purpose, suffering is depreciated, while search after
Nirvana and realisation of the truth of Atma-§iinyata only
are advocated...

The 6th Pravartana stage is high and superior, that
is to say, the stage of Mahayana is intended for the
attainment of great Bodhi—both for self and others—and
at the same time they neither hate birth and death nor
do they seek for Nirvana; but they look to the attain-
ment of both the Atma-$tinyata and Dharma-sanyata.” ®

Again, in the Vaipulya-sata-§istra-oyakhya he has
said thus:—

“This Sloka indicates two kinds of virtues of one who
believes in the Mahayana. One is the attainment of high
knowledge and the other is the great virtue itself.
Therefore, Mahayana can easily destroy all heretical sects
and it gives great benefit. In other words, through those
virtues one can attain the highest Nirvana and at the
same time help others to shake off the pangs of birth and
death.” ®

Silabhadra.—Regarding his application of the terms,
we have no statement in particular. However, from the

! Su Bundle, Vol. 8, p. 78b-r;. of Chinese Tripitaka,
3 Wang Bundle, Vol. 10, p. 44a.
8 Ibsd, p. 104a,
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Chinese as well as from the Japanese accounts' we come
to know that he has made three divisions of the whole
Buddhism according to different characters of the
doctrine, through three different categories, as has been
stated in the Sandhinirmocana-stutra. The three divisions
are —

(i) The doctrine of existence (i.e., the doctrine which
admits the existence of atomic elements but not the
existence of Ego).

(#%) The doctrine of Suinyata (i.e., the doctrine which
does not admit either the existence of atomic elements
or the existence of Ego).

(¢i¢) The doctrine of middle-path (i.e., the doctrine
which not only admits the existence, but at the same
time does not admit the Sunyata also). Among them,
First division indicates the Hinayana doctrine, Second
and Third indicate the Mahayana doctrine. @ With the
help of these three kinds of division he depreciated the
Hinayana Buddhism and extolled the Mahayana
Buddhism.

Dharmakirti—is a disciple of Dharmapala. In the
translation of Chinese Tripitaka we have two works
referring to Dharmakirti as an author. One is Vajrasiici
and another is Siksa-samucchaya. Regarding his appli-
cation of the terms ‘Mahayana’ and ‘Hinayana’ we
find three places?® of reference in his latter work. But
these statements are, curiously enough, exactly identical
with those of Santideva’s Sikga-samucchaya already pointed
out by me. From an examination of both I hold that
this Siksa-samucchaya is, on the whole, almost the same
as that of Santideva. Therefore even if it is the translation
of the same original, it is quite clear that Dharmakirti

1 Jin.ni-mon-ron-shiu-chi-gi-ki : one of the most important commentary on
the Dvidasa-nikaya-Sastra, Vol. I, p. 36a.
% Su-Bundle, Vol. 3, p. 24b ; p. 284 ; p. 38b of Ohinese Tripitaks.
*
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was not the author of the work but Santideva is. The
Chinese translator, however, has made a mistake.

Jinaputra, Visesamitra, Jianackandra and Bandha-
prabha.—Regarding their application of the terms we
do not find any statement at present. Thus in the
above, we have shown several applications of the terms
¢ Mahayana’® and ‘Hinayana’ by different teachers
belonging to the Nalanda period. This application of
the terms point to two ends in view: that is to say,
through these terms they disparaged doctrine while
extolling Mahayana Buddhism on the one hand and
they tried to prove that the Mahayana doctrine is the
true doctrine of Buddha on the other. This being
the case, we also come to understand that during the
Nalanda period there were still many Hinayanists
who used to look down upon the Mahayanists and
their ‘Dharma ’ as not being true Buddha’s doctrine,
otherwise, why did these Mahayana teachers of that
time tried to prove that the Mahayana Buddhism is the
only true doctrine of Buddha. Moreover, this fact is
clear from a statement in the life of Hiuen-Tsiang where
it has been stated thus :—

« Before Sitnharasmi had departed, Siladitya-raja had
constructed a vibara covered with brass plates by the
side of the Nalanda monastery about a hundred feet
in height. It was renowned through all countries.

“The king after returning from the subjugation
of Konyodha (Ganjam ?) came to Orissa. The priests
of this country all study the little vehicle and do not
believe in the great vehicle. They say it is a syslem
of the ¢ sky-flower’ heretics, and was not delivered by
Buddka.

“When they saw the "king after his arrival, they
entered into conversation and said : ‘ We hear that the
king has built by the side of the Nalanda convent a
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vihara of brass, a work magnificent and admirable.
But why did not Your Majesty construct o Kapalika
temple or some other building of that sort ?’

“ The king answered : * What mean you by these
words of reproach ?’

“In reply, they said: ¢ The Monastery of Nalanda
with its ** sky-flower ” doctrine is not different from that
Kapalika sect. This is our meawing.’

«Before this a consecrated king of South India had
a teacher, an old Brahman, whose name was Prajiiagupta
and who was well versed in the doctrine of the
Sammatiya school. This man composed a treatise in 700
Slokas against the Great Vehicle. All the teachers of
the Little Vehicle rejoiced thereat, and taking the book
showed it to the king and said: ¢This represents our
doctrine : is there a man of the other school that can
upset one single word of it ?’

« The king said : * I have heard of the fox, accompanied
by the raeadow rats, boasting that he was able to contend
with the lion, but as soon as he saw him, his heart failed
him and they were all scattered in a moment. You,
sirs, have rot yet seen the priests of the Great Vehicle,
and so you firmly maintain your foolish principles. If
you once see them—affrighted, you will, I fear, then,
be the same as that (fox).

« Then they answered : ©If there be any doubt on
the king’s part about the matter, why not assemble a
conference and let there be a close investigation as to
right and wrong ?’

«The king said : ¢ And what difficulty is there in this?’

“ 80 on that very day he sent a messenger with a letter
to the Nalanda convent to Silabhadhra, the master of
the Law, surnamed ¢ the treasure of the true doctrine’
(saddharmapitaka ?), in which he said: ‘Your servant,
whilst progressing through Orissa, met some priests of



192 R. KIMURA

the Little Vehicle who hampered by contracted views,
adhere to a Sastra which abuses the principles of the
Great Vehicle. They speak of the followers of that
system as men of a different religion and they wish to
hold a controversy with you on this point. Now I
know that in your convent there are eminent and
exceedingly gifted priests of different schools of learning
who will undoubtedly be able to overthrow them—so
now, in answer to their challenge, I beg you to send four
men of eminent ability, well acquainted with one and
the other school, and also with the Esoteric and Exoteric
doctrine, to the country of Orissa.’

“When Silabhadra had received the letter, he assembled
the congregation, and after inquiry, he selected Sagara-
mati, Prajiidirasmi, Simharasmi and the master of the
Law as the four men in reply to the king’s mandate... ..
...... ‘And now, the master of the Law being desirous
to go to Orissa, inquired about getting the essay of
the ¢ Little Vehicle” which proposed to destroy the
principles of the ¢ Great Vehicle” in 700 slokas............

“Then having grasped the errors of the work, he
wrote a refutation of it in 600 slokas, and called it
¢« The destruction of heresy,” taking up the doctrines of
the Great Vehicle point by point.

 He presented the work to $Silabhadra and amongst
all the disciples there was not one, on reading the work
but was consenting to it, ‘who,’ they said, ‘can over-
turn such arguments ?’’’* This was the condition that
existed between the Mahayanist and Hinayanist even
at that time.

In the above I have shown only the application of
the terms ¢ Mahayana’ and ‘¢ Hinayana’ by the Mahayana
teachers. Let us then see also what was the conception

! Beel’s translation of the life of Hinen-Tsiang, pp 1568-165.
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of the terms ‘Mahayana’ and ‘Hinayana,’ according
to the view of the common people at this time. On this
point, I-Tsing’s statement will give clear explanation.
His statement runs thus :—

“Those who worship the Bodhisattva and read the
Mahayana Sutras are called the Mahayanists while those
who do not perform these are called the Hinayanists.
There are two kinds of the so-called Mahayana, first the
Madhyamika : second, the Yoga '

It should be borne in mind that this kind of conception
among the common people were current even in the time
of Fa-Hien who started on his travels in A.D. 399 and
returned to China after fifteen years. So he has said :—

“ Students of the Mahayana present offerings to the
Prajiiiparamita, to Maiijusri and to Avalokitesvara.” *

' Dr, Takakusu's, I.Tring, p 15
¢ Legme’s Fa-lhen, p 446,






INDEX

A

Abhijna, 41

Abhisamayalarmkérakarika, 170

Abhisheka, 187

Abhimukhi, 184, 185, 1386

Abhidharma, 74(f)

Abhidharma-mahavibbésa-8astra, 1562

Abhidharmaka8a-8astra, 176

Acala, 184, 136

Adbhimukti, 171

Adhimukti-caryabhimi, 171

Adhammavadi, 12, 116, 116(f),
174,179

Adhitthana, 133

Adhyafaya, 171

Agni, 29

Agra-yana, 18, 117, 118

Ajajjara, 97

Alaya-pratityasamutpada, 181

Alaya-vi)fiana, 172

Amarakosa, 85

Amaravati, shrine of, 131

Amaravikkhepika, 53(f)

Amata, 97

Ambica, 36, 37, 38

Amitabha-Buiddha, 20

Amitabha-sect, 42

Amntartha, 14(f)

Amitartha-siitra, 18, 67, 58, 59(f), 61, 65

Amitayusha-slitra, 71

Anadi-ananta, 105

Anidi-ananta-vimalachitta, 189, 152, 156,
158

Anatma, 108, 155, 160, 162, 163

Apatma-adharma, 156, 162

Anatma-adharmavada, 75, 76, 77

Anirodha, 83, 102

Anatma-sarvastivada, 74

Anitya, 103, 163

Afga, 27

Angani, 131

Abguttara, 66

Ahguttera-nikaya, 95, 131

Annibilationist, 53

Antaradesa, 34

Anti-Brahmanic, 52

Ant1-Vedic, 52

Anuppado, 102

Anuttara-yina, 117, 118, 120, 121, 123

Aputré8ya-bhami, 171

Apabhrahga, 7

Apiysa, 41

Apramahitath, 102

Apruuihitatﬁ, 82

Arcigmati, 184, 185, 186

123,

Arhat, 58, 147

Arhatship, 141, 144, 158

Arhat-yana, 14, 46, 118, 125, 141, 154

Arjuna, 36

Aryans, Outlandic Indo-, 27, 51, 53, 78

Asgazhkhya, 144

Asam)fid, 82, 102

Asanga, 15, 28, 24, 29, 40, 42, 70, 71, 90,
}52. 156, 158, 172, 173, 174, 180, 181,

8

Asankhata, 97

Asanskrita dharma, doctrine of, 156

Asanskrita-fiinyata, 99

Afoka, 4, 5, 8, 21, 22, 35

Astadasi-finyata-fastra, 79(f)

Astamgika-mdirga, 14

Astasibasrika prajfidpdramitd-siitra,
128(f), 125, 145.

Ascetic, 54

Aévaghosa 1, 70, 149 154, 1565, 156, 159,
160, 180

Aévaghosa 1T, 41, 42, 84, 85, 86, 90, 1560,
156, 157, 1568, 180, 181, 182, 184.

Atharvaveda, 32, 84, 38

Atthangika-magga, 121

Atyanta-fanyats, 99

Anupida, 82

Avalokitefvara, 198

Avatamsaka-siatra 10(f), 64, 65, 66, 70,
71, 738, 87, 89, 90, 91, 105, 110, 112,
117, 125, 126, 134, 134(f), 138, 187,
137(f), 138, 189, 140, 141, 143, 155.

Ayodaya, 170, 173, 174, 175, 179, 188.

Adyasakti, 88

Agamas, 6, 10, 64, 65, 120, 121, 124

Ananda, 120, 121

Aratta, 27

Apastambha-dharma.&dstra, 39

Aranyaka, Taittiriya, 27, 37

Aryadeva, 28, 24, 25, 28, 29, 35, P9, 1566
165, 166, 167, 168.

Atma, 103

Atma-8inyati, 188

Baddhamana, 137

Bala, 134, 136

Baladitya, 25, 176
Bala-paramita, 136
Bandhuprabha, 187, 190
Bandhufri, 176
Belatthiputta, Safijays, 58
Bhaddaséla, §



196

Bhadrakali, 86

Bhadra-yanas, 18

Bhagavan, 86

Bhagavat-puridna, 30

Bhigavatn-rehgxon. 25, 29

Bhagavati-sitra, 53(f)

Bharut, 22, 129(f), 181

Bhava, 81, 84

Bh&vaviveka. 168, 169, 184

Bhiksu, Parsva, 154

Bhikéu Bimha, 154(f)

Bhima, 81, 83

Bhigaja, 81

Bhiitatathata, 84, 85, 156, 181, 184

Bhitatathata-pratityasamutpada, 180

Bhiimis, 136

Bhiimi-8astra, 184(f)

Bodhi, 188

Bodbicaryavatara, 186

Bodhi-cittotpadana-sastra, 179

Bodhisattvas, 41, 57, 58, 83(f), 90, 126,
128, 180, 131, 132, 183, 133(f), 134(f)
185, 136, 137(f), 138. 139, 140, 142,
148, 145, 147, 158, 168, 162, 164, 165,
168,170, 183, 186, 198

Bodhisattva Asabgs, 172(f)

Bodhisattvacariys, 129, 131

Bodbisattva-hood, 126, 141, 144

Bodhisattva.- mmtreya., 172(f)

Bodhisattva-marga, 19, 58

Bodhisattva-pitaka, 171, 187, 188

Bodhisattva-stage, 61

Bodhi-tree, 100

Bodhisattva-yana, 18, 15, 46, 118, 119,
124, 125, 126, 128, 188, 141, 143, 146,
147, 158, 1711

Bodhisattva-Buddha-yana, 126

Brahma)ala-siitta, 63

Brahmapna, 88, 49(f), 50(f), 50, 51, 52,
83, 54

Brahmana priests, 53

Brahmanic, 49

Brahmanicsl doctrines, 166

Brahmanical philosophers, 157

Brahmanical school, 167

Brahma-siitras, 70

Brahma-yana, 120, 121

Buddha, 9, 41, 42, 88, 87, 89, 92, 98, 99,
100, 101, 102, 108, 105, 107, 108, 109,
110, 111, 114, 116(f) 122, 128, 126,
127, 128, 129, 130, 182 136 137(f),
188. 140, 144, 152, 160.

Buddha, Amitibha, 41, 42, 48

Buddhacarita, 159, 160, 180

Buddha-citta, 127

Buddha, doctrine of, 98

Buddhaghoss, 6, 35

Buddhagupts, 183

Buddha-hood, 42, 105, 108, 109, 111, 126,
127, 183, 140, 144, 145, 158, 165, 182

Buddha-kiys 86, 91, 1056

Buddha-knowledge, 53, 90, 111

Buddha-kshetra, 41

Buddhnlogg 79, 80, 86, 87, 89, 90, 106
112, 116, 128, 182, 138, 139, 156

Buddha-netra, §8

INDEX

Buddhupihta, 168, 169, 184

Buddha's parinirvipas, 115

Buddhist schools, 166

Buddbist scnptures, 130

Buddha-svabbava, 101, 106, 110, 127, 151

Buddha-vehicle, 77, 125, 147

Buddhs-yana, 13, 14. 15, 46, 61,118, 119,
124, 125, 126, 128, 138, 141, 142,
142(f), 144, 146, 147, 158, 162, 165,
176, 188.

Buddhism, 98, 107, 113, 114, 115, 121,
128, 157, 161, 164, 185, 166, 167, 178,
189, 175, 175 (f), 183, 184, 190

Buddhism, Developed, 4, 6, 7-16, 18, 48,
67, 68, 98, 100, 121, 184, 138, 144,
i;g' 161, 162, 168, 165, 167, 168, 174,

Buddhism, Esoteric, 57, 59, 60, 67, 68

Buddhism, Northern, 1, 4, 6, 7-16, 115,
152, 161

Buddhism, Onginal, 4, 5, 5 (f), 6, 7-16,
18, 48, 55, 67, 68, 74. 87, 95, 97, 98,
101, 108, 115, 117, 121, 124, 184, 188,
144, 161, 163, 165, 168, 174, 176

Buddhist schools. 158

Buddhst, 130, 131, 183 (f), 134 (f), 148,
152, 108, 154 157

Buddhxst Agamas, 117

Buddhist art, 129 (f)

Buddhist books, 152

Buddhist council, 5, 12

Buddhist communities, 116

Buddhist history, 159

Buddhist Jatakas, 131

Buddhist literatures, 188

(o]
C’-co-ta-sh’, 64
Candi, 36
Candrakirti, 184, 185

Canons, Buddhist, 8, 6
Canya-pltaka, 129, 129 (f), 188, 184
Catvin-lirya-utyim, 48
Ceylon, 5

Ceylonese tradition, 181
Chandragupta, 26
Chandrakirti, 186, 187
Cia-shidn-t8.sh, 64
Citrabbana, 176
Cittotpada, 171
Cittavistara, 187

Cosmic existence, 115, 142

D

Daéna, 188, 136

Dana-paramits, 185

Duéa-bhimi, 185 187. 187 (f), 188
Dababbiimika, 10 f)

Dafabhiimi-sitra 184, 134 (f)
Dn%ahh&xgx-nbh&sﬂ-“ﬂtra, 10, 19, 23,



INDEX

Dasaparamita, 188, 135, 138
Daéaparamita-bh@mi, 1383, -
Daélu-nihasriks.prams-pﬁramlti-sutrl,
46
Das8avih8ra, 58
Davids, Dr. Rhys, 129, 130
Den-gyo, 17 (f)
Determinists, 54
Devala, 27
Deva-yéna, 121
Devi, 86
Dharma, 49, 56, 58, 86, 95, 102, 105,
126, 134 (f), 155, 160
Dharma-dhatun, 83, 84, 88, 89, 140
Dharma-dh&tu-8astra, 83
Dharma.kéya, 18, 41, 87, 88, 110, 187
Dharma.kdya Buddha, 105, 110
Dharmakirt:, 187, 189
Dharma nirvana, 84
Dharma-megha, 184, 136, 137
Dharma Baudhayana, 27
Dharma.chakrapravartana, 86
Dharma-chakrapravariana-sitra, 48
Dharma-laksana, 82, 102
Dhamma-yana, 120
Dharmapala, 177, 187, 188, 189
Dharma-8iinyata, 150, 151, 163, 188
Dharma-svabhava-nityam, 81, 81 (f), 82
Dharma-tathata, 61, 82, 100, 102, 155,
163, 168, 181
Dhruva, 34, 97, 175
Dbyana, 183, 136
Dhyéna-paramita, 125
Digha-nikaya, 53, 94, 96, 108, 129(f)
Digunaga, 187
Dipavamsa, 72, 116 (f), 130, 131
Division, Periodical, §9-60
s» s characteristic 59-60
Doctrines, Expedient 61, 65.67
”" » Exoteric, 67
” , Classification of, 65
”» ,» Introspectional, 145
. ,» Ontological, 145
v , of Mathura, 29
. » Mahayana, 61
" , True, 67
Dubkha, 48, 93, 103, 163
Dubkha-nirodha, 48, 03
Dubkha-nirodha-marga, 48, Y3
Dubkha-samudaysa, 48, 49, 93
Duriroha, 187
Dirangama, 184-136
Durga, 82, 36, 87
Durjaya, 187
Dvadafinga-Buddha-vacanara, 171
Dvada#a-pratitys-samutpads, 48, 93
DvadaSanikaya-8astra, 23, 185 (f), 189(f)
Dvi-yana, 18-14, 18, 46,61,118, 123, 154,
165

[

Ekantikadharma (sé¢ Vaignavism), 25
Ek&savidin, 152

197

Ekottaragama-stitra, 69 (f)

Ekasloka-8astra, 28

Ekavratya, 33

Ekavysavabarika, 66, 75,76, 81 (f), 86,
189, 151, 156

Ekavyavaharika, Schools, 109

Eka-yana, 13-14, 18, 46, 61, 117-124,
117 (f), 141-143, 146, 154, 1756

Ekayana-upadefa-siitra, 62

Esoteric doctrine, 192

Eternalist, 53

Exoteric doctrine, 192

F

Fa-Hien, 152, 158,198

Fatalist. 54

Fortunist, 54

Fo-shi, 42
Fu-fa-tsin-yin-yuen-kin, 154, 155

G

Gapapatis, 31, 32
Ganpas, 31, 32
Gandhara, 74, 172
Gatha-dialect, 6, 6 (f)
Gauda, 38
Ghatikiara, 130
Giriéa, 81, 82
Giritra, 31, 82
Gofala, Maskarin, 53
Gotama, 84
Gotama Buddha, 133
Guhya-Upadefa, 1, 18, 47
Guhya-yans, 1, 16-18
Gujrat, 38
Gupamati, 187
Gunparatna, 70
Gupts dynasty, 183

., Empire, 1756

Harivarman, 23
Harivarhsa, 37
Hedonist, 54
Hhien-shen-t&-sh’, 67
Himalaya, 36
Himavat, 36
Hipa-yana, 1, 2, 7.16, 17, 20, 27. 114,
116-120, 134, 143, 144, 146-154, 157-
159, 161.178
Do. significance of, 45-46
Do. Relation with the term Mah8y# 1a,

46.68
Hinayana Buddhism, 189
,» doctrines, 1569, 176
. school, 160
,» sitras, 177
s» the origin of the term, 69-113



198

Hinlayﬁnists. 116 (f), 176, 177, 190, 192,
93

Hiuven-thsang, 64, 172 (f), 182, 190
Hui-zih, 42
Huvigka, 28

Igya-do, 19 (f)

India, 152, 159

Indiun Buddhism, 114, 115, 161

Individualist, 54

Indra, 29

Inscriptions, Besnagar, 28

Inscriptions, Ghasundi ,28

Introspectional-doctrines (see Ontolo-
gical -perception), 55, 56, 59, 60, G2,
64, 66, 67, 68, 83

Do 1deas, 158

Introspectional-perception, 71-73. 88,
90, 91, 105, 108 112, 115, 127, 132,
188, 189. 141, 142, 153, 154, 160, 179

Do. 1ts relation with the Mahdyina-

sitras, 91-106

I-pu-tsun-lun-lun, 109, 138

Isvara-krishna, 24

ITtsing, 43, 158, 1938

Tttihnya, 5

Is@na, 83-35

Jagadamba, 35
Jaina, 49

Jainism, 26
Jalandhara, 22
Janmanideda, 137
Jataka, 129-131, 133
Jataka, Dasaratha, 39
Ji-kaku-dai-shi, 17, 17 (f), 18
Jina, 104, 122
Jinaprabha, 184
Jinaputra, 187, 190
JivBtma, 51

Jifna, 184, 187
Jaanacandra, 187, 190
Jfidna-paramita, 136
Jaanaprabha, 184, 185
J#ana, school of 50
Jiidnavarafia, 170
Jastrka, 26

X', or k’-k0-t8-sh, 17, 18
Kadphises Wema, 356

Kali, 39, 36

K 1lidases, 159, 180

Kalpah, 89

Kiunadeva, 165

INDEX

Kuuiska II, 29, 159
Kiantarav&sini, 36
Kanva, 22
Kapéli, 36
Kap#hlika temple, 191

v sect, 191
Kapardin, 31
Kapila, 23
Kapimala, 155
Karala, 36
Kashmira, 74
Karma, school of, 50
Karnapundarika-stutra, 117
Kasyaps, 142, 146
Katha, 97 (f)
Katha-sarit-sigara, 27
Kathavatthu 98, 152 (f)
Kathiawad, 27
Kathina-marga, 19 (f), 20, 40. 42-43
Kathina-y&na, 1, 19-20
Katydyani, 86
Katyayana, kakuda, 52
Karya, 80
Kaukkutika, 66, 86, 110
Kaufiki, 86
Ksatriyas, 26
Kashmilra, Gandhara, 5, 6
Kassapa, Piarana, 652
Ken-kyo, 16 (f)
KeSakambalin, Anta, 52
Khan-8an-hwni. 129 (f)
Khanti, 133, 136
Khema, 97
Khuddhaka-nikaya, 129
KleSa. 80
Klefavarana, 170
Ko-bo-dai-shi, 17
Kokkutika, 189
Konyodha, 190
Krsna, 36
Keénti, 133
Kednti-pairamita, 135
Keatriyas, 49-50 (f), 50, 51
Kikai, 17
Kukkutaramsa, &
Kumara gupta, 175
Kumari, 36
Kun-lun, 42
Kurus, 49, 51
Kushana dynasty, 28, 85

L

Lahkavatdra-sitra, 24, 155, 166
T.aukika-dharms, 80, 81
Lia® dynasty, 133 (f), 167

.Loka., 75

,« nuttara, 756
Lok&nuvartans, 87
Liokottara, 86, 87
Lokottaravada. 66, 76, 80, 81, 823, 86
Liokottaravada-schools 109
Liokottaravadins, 87, 187, 189, 156



INDEX

Madhavacharyya, 70
Madhyadesa, 184
Madhyamika, 70, 136 (f), 153, 193

. doctrines, 100, 184

" Sastra, &3, 83 (), 99

v school, 15-16, 23, 150-152,
154-156, 158, 161, 169,

173, 183-185
Madhyamikavatara, 136
Madbyantavibhaga-8astra, 175
Magadha, 5, 22, 26, 27, 49, 51
Mahabharata, 36, 37, 39
Mahddeva 32, 34, 66, 115 (1)
Maliagovinda, 130
Mahakili, 36
Mahagkasyapa, 154 (1)

Mahanirvana, 151
Mahdparimirvina, 131, 133
Mahaparinirvana-Sitra, 48, 94 (f)
Mahaprajfiaparamita-satra, 10 (f), 13,
79 (1), 119
Mauhapraiifparamita-sastra, 150 (D
Mahépranidhana, 41
Mahdpurusha-8astra, 166
Mahasaiighikas, 5, 5 (f). 0. 7. 11-16,
66, 71-72, 78, 74-91, 106, 112 114,
115, 117, 123, 121 126, 128, 130, 132,

138, 139, 141, 142, 144, 146, 150-
152, 154-158, 174, 179, 180

Mahasanglhikas, its relation with

Mabayana, 86-91

Mahasanghika Buddhalogy, 105
1 conception, 110
v movement, 157

“ school, 106, 109-112,

114, 116, 117, 128, 132,

137, 138, 139, 153, 153,
156-158
v tenet, 152, 155
Muhisattvas, 147
Mahdtma, 51
Mahavaipulya-sitra, 64
Mahavamsa, 5 (f), 39, 72
Maharastra, 38
Mahavastu, 87, 187, 137 (f), 138
Mahavibhasa-sastra, 116 (f)
Maha-vijaya, 180
Mahavira, 26
Mahaysna, L, 2, 3, 6, 7-16, 17, 20, 61,
114, 116, 120, 124, 184, 138, 141, 143,
142 (f), 148, 144 150, 153, 157, 160,
162-170, 172-174
Do. significance of, 45-46
,» relation with the tern Hina-
yana, 46-68
.+ the origin of the termn, 64-.113
. seventeen different names of,
62 (f)
Mah&yanabhidharma-sabgiti-Sastra, 41
Mahayanabhidharmasamyukta-sah gi ti1.
fastra, 187
Mabayanottaratantra-Sastra, 182, 183
Mahayauavataraka-Sastra, 167, 173 (f)
Mahayénism, 150, 174

189

Mahayanists, 114, 116 (f), 138, 134, (f),
157, 158, 176, 192, 193

Mahayana-avatathsaka-siitra, 110

Mahayana Buddha'logy, 103-107

Mahayana Buddhism, 110, 111, 128, 1383,
144, 149, 157, 158, 160, 174, 176-180,
184, 189, 190

Mahayanic Dadabhimi, 138

Mahayianic DaSaparamita, 138

Mahayana-dharmadhatu-avisegata-édstra,
182

MahAyana doctrine, 70, 110, 112, 114,
172, 176, 177, 190

Mahaydna and Hinayina, applications
of the terms, 159-183, 183-198

Mahay inn-Mahparinirvina-sitra, 064,
65, 103, 119, 148

Malllﬂyn.na-snmpangmhn-éistm, 40, 173,
79

Mahityana-sitrilankara-fastra-kir 1 k a,
40, 172, 173, 174, 178

Mahayana-sampangraha-astra-vykya,
175

Malayana school, 15, 69, 107, 149, 150,
153, 159, 172, 173, 180, 183

Mabayana-SraddhotpAda-8astra, 41, 157,
180, 181

Mahfiyiang teachers, 156

Mahayina tradition, 70

Mahayanic stage, 158

Mahayana, students of, 152

Mahayana-satras, 1, 10-16, 18, 40, 46,
57, 69, 6O, €5, 66, 70, 71, 73, 74-01,
100, 103, 105, 106, 110-113, 117, 119,
121, 124, 125, 133, 140, 141, 144, 147,
149, 153, 155, 177, 178, 179, 193

Mahayana-sdtras,—their relation with
Mauhasanglnka, 86, 91

Mahdyana-satras,—their relation with
Buddha’s Introspectional perception,
91-106

Muhﬁyénmeuya, 116 ()

Mahesvara, 35

Mahinda, 4

Malupala, 183

Mahisasaka school, 172

Maithilas, 38

Maitreys Bodhisattva, 170

Maitreyanatha, 15, 23, 24, 24 ([), 29, 90,
150, 155, 156, 158, 169, 170, 172, 173,
175, 183

Majjhima-nikiya, 152

Majjhima-patipada, 121

Majjhima-suttanta, 129 (f)

Malurka, 54

Mantra-yina, 17

Mantra-ydna doctrine, 184

Maruts, 29, 33

Mathura, 27, 29

Matsyas, 49

Megasthenes, 26

Mett4, 188

Middle-path, 54, 189

Mikkyo, 16 (f)

Mixed-Aryans, 49, 51

Mugpdaka, 97 (f)



200

N

Nagarjuna, 1, 8, 10.16,17, 19, 20, 21,
23, 23 (f), 25, 28, 29, 39-483, 57, 66,
70, 71, 71, 79, 79 (f), 81, 883, 83, (f),
84, 86, 90, 99, 100, 112, 117, 119,
126, 134 (f), 148, 150, 155, 156, 157,
158, 160, 165-169, 173, 181, 183, 184,
185 (f)

Nagabhodhi, 184.

Nifa. king, 70
Nalanda, 149, 168,
187, 190, 191

Nama-viada, 40

Nanda, 187, 188

Nan-gyo-do, 19 (f)

Narayana-Visnu, 27

Nataputta Nigaitha, 53

Nekkhamma, 183

Nidana-katha, 133

Nigrodha paribhajaka, 99

Nikayas. 10, 14, 49, 64, 65, 67, 69, 102,
105, 130

Nikaya-abalaivana-Sastra 11, 71,
76, 76, 80, 151

Nikaya-bhedadharmamati-chakra-8astra,
75, 81, 86, 109

Nilagrivs, 31

Nirgrantha, 155, 160

Nirgrantha-jhati-putra, 160

Nirgupa Brahmana, 98

Nirmana-kiaya-Buddha, 105

Nigadas, 81, 34, 35

Nitya, 103

Nirvapa, 24, 58, 98, 97 (f), 98, 99, 101,
164, 166, 1738, 176, 188

Non-Brahmanical doctrines, 166

1 philosophers, 157

" schools, 167
Nyaya, 21, 22, 28, 256
NyayapraveSatarka-Sastra, 23

169, 170, 183, 1¢&4,

66,

o

Oldenberg’s introduction, 162 (f)

Ontological ideas, 101, 118, 116, 158

Ontological perception (see Introspec-
tional doctrines also), 7, 9, 11, 47, 49,
54, 55, 71, 72, 78, 76, 83, 86, 88, 98,
99, 100, 100 (f), 102, 108, 104, 106,
107, 109, 112, 115, 119, 121, 123, 124,
127, 128, 188, 189, 141, 142, 144, 150,
158, 154, 160, 161, 162, 165

Do. its relation with Mahayana Buddha-
logy, 103-106

Do. doctrine, 143

Orissa, 190-192

P

Pacetana's wheslwright, 130 \

Fole drnasty, 168
ila asty,
Pali “yu';n) 56

INDEX

Pil{ Nikayas, 95, 101, 117, 120, 121, 124,
52

Pali Pitaka, 131

Paficdlas, 49, 51

Pafichavimsati-sahasrika-prajfiaps ramita-
sitra, 119, 126, 170

Paficharatra religion, 25

Pafifia, 133

Papa-Bhikkhus, 12, 116, 123, 179

Paramabhagavata, 29

Parama-yana, 118

Paramartha, 24, 66, 71, 78, 75, 76, 77,
79 (1), 80, 84 (f), 139, 151, 151 (f)

Paramartha-satya. 80, 81, 154, 155,
169 (f)

Paramsrtha-saptati, 94

Paramartha-yanas, 18

Para-yana, 97

Paribrajakas, 50-52

Parinama, 41

Parinirvanps, 9, 11, 14, 55, 63, 65, 66, 71,
78, 74, 94, 183, 138. 146

Panini-sitra, 26

Parsva, 154

Parvati, 32

Pasupati, 81, 32, 84

Pataliputra, 5, 21

Phenomenological aspect, 7, Y, 10, 18,
47, 48, 54, 556, b9, 60, 63, 67, 72, 74,
22, 98, 94, 97-99e, 115, 118, 161, 162,

65

Philosophical Buddhism, 6

Post-A<okan production, 129

Prabhakari, 134-136

Prabhuta-ratna, 40

Pra)fia, 133, 136

Pra)fiadipa-fastra-vyakhya, 185

Prajiiagupta, 191

Pra)fiarasm, 193

Pra)fap8ramita-Sastra, 13, 18, 20, 23,
57 61,66, 71,77, 83, 83, (f), 100, 126,
186, 150, 159, 161, 162, 163, 165, 193

Prajfidparamit&-sitra, 51, 64, 65, 66, 70,
71, 78, 76 (f), 76-79, 81, 82, 84, 86.,
88, 91, 99, 100, 100 (f), 102, 108, 112,
117, 119, 123, 125, 126, 188 (f), 19,
141, 142, 143, 148 (f), 144, 155, 161

Prakarsparyuavaca-fastra, 24

" . -karika, 179

Prakrit, 6, 6 (), 7
Pramudits, 1385, 186

“ -Bhumi, 184
Pranidhéna, 184, 186

" Paramita, 186
Prasanga-doctrine of, 169, 184
Prathama-yana, 118
Pratyaya, 169 (f)
Protyekabuddha, 56, 58, 144, 147, 170,

171, 186

Pratyekabudda-yins, 165
Pravartana-stage, 188
Pu-chih-i-lun, 66, 151
Pu-fa-Te8n-yin-yuen-kin, 154
Puolindas, 87
Panastoma, 27
Puypyas, 57 (f)



INDEX

Punya-kegetras, 57

Puranas, 39

Parpayasa, 154, 156
Purva-Mimémsa, 31 (f), 22, 24, 25
Pushpamandita, 137

Pughpamitra, 21

Rahulabhadra, 168

Rajagiha, 66

Religieux, 157, 158, 162, 164, 171
Rg-veda, 29, 51

Rucira, 187

Rudra, 29, 36, 87, 38

Ripa-kaya, 18. 87

Rupévati, 137

Sabhabibhi, 92, 104

Sabhava-nityata, 169 (f)

Sabbavidi, 92, 104

Sacca, 97, 133

Saddharmas, 185

Baddbarma-vinaya-yana, 131

Saddharmapundarika-sitra, 14 (f), 18,
55, 66, 57, 58, 61. 62, 64, 65, 70, 71,
82, 84, 85, 86, 89, 90, 91, 94, 100 (f),
102, 108, 106, 110, 112, 117, 117(f),
118, 119, 122, 125, 125 (f), 127,
127 (f), 131, 140, 141, 142, 146

Saddharmapundarika-sitra-Sastra, 176

Saddharma-pitaka, 191

Sadhumati, 134, 186

S&garamati, 192

Sahaja-marga, 19 (f), 20, 40, 42-43

Sahaja-yina-T, 19-20

Baivism, 21 (f). 25, 29-86

Saketa, 159

Sakraditya, 183

Sakti, 86-39

Saktism, 21 (f), 25, 36-39

Sakya, 26

Sakyamuni, Buddha, 129, 131, 134, 137(f)

Samadhiraja-siatra, 143

Samans, 88

Samkara, 81

Sarmkhya, 21 (), 283-25, 29

Samvrita-8atya, 80, 81, 155, 154, 169 (f)

Samatd, 85

Sama-veda, 80, 33

Sambala, 5

Sambhu, 81

Sambhoga-kiya, 87, 105

Samkarabhasys, 70

S8ammitiyas, 7, 191

Samhmyutta-suttanta, 129 (f)

Sathsdra, 9, 54 92

Sarhskara, 80

Samyutta-Nikaya, 95, 101, 102, 109, 120

Sathyuktdgama-sitrs, 121

201

Sanchi, 181
Saudbinirmocana-sitra, 155, 189
Sautrantika, 70
Sabghapila, 138 (f)
Sankerasvami, 187
Banskrita-Sinyatd, 99
Santa, 97
Santideva, 184, 185, 186, 189, 190
Saradve ti-putra-prakaranar, 159
Ssramati, 182
Sariputra, 18, 56, 58, 111, 122, 125, 127,
128, 138 (f), 140
Sarvajfana marga, 148
Sarvam-anityam, 48, 93
Sarvam-apatmarn, 48
Sarvam-dukhard, 48, 93
Sarvaprsthi, 27
Sarvajfidna, 156, 181
Sarva-dharma, 102, 168
Sarvadharmaratnottara-artha-sangiti-
Sastra, 186
Sarvastivadins, 6, 7, 16, 87, 116 (), 151,
152, 172, 175, 185
Sarvastivada, 74, 74 (f),
151, 150
Sarva-satta, 84
Sarva-Sinyata, 155, 156, 167
Sarvadnrsganasamgraha, 70
Sarvajfiana-yana, 143
Sasrava-dharma, 86
Sata-Sastra-vaipulya, 166
Satkarya, 28
Sattvas, 145
Satvata race, 26, 27
Satvata religion, 26
(see Vaisnavism)
Satparamita-Sannipata-sitra, 129 (f )
Satya, 14 (f)
Satya-upadefa, 61
Satyasiddhi-Sastra, 28
Bautrantika, 176
Saurdstra, 27
Saundrananda-kavya, 169, 180
Sauviras, 27
Savaras, 37
Bavita, 29
School, Avatarhisaka, 63
s»  Dharmalakeaga, 83
Schools, nine-Buddhists, 63
8chool, the three-Sastras, 63
»» , the Thindai, 63
Scythian, 159
Shaddaréana-samucchaya, 70
Siddbartha, 26, 92, 104, 198, 127
Siksananda, 84 (f)
Bike&-samuccaya, 186, 189
Sila, 183, 186
Silabhadra, 187, 188, 191, 192
Sila-péramitd, 135
Siladitya Raji, 190
Sifhhaprabha, 184, 185
Sithharasmi, 190, 192
Bitikantha, 81
Biva, 28, 86, 88
Sivs, eight Mirtis of, 32 (f), 84
Six-pAramitds, 142

75, 150, 178,
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Bky-flower heretics, 190, 191

Smrti, 85

Bophists, 51, 52

Southern Buddhism 1, 4, 6, 8, 7-16, 115

Sraddhotpéda-Sastra, 84

Sramanas, 50, 51, 53, 54

Sravakas, 58, 147, 162, 164, 165. 168
170, 188.

Sravaka-doctrine, 77

Sravaka-pitaks, 187

Sravaka-y#ina 14, 46, 118, 125, 141, 162,
143, 165, 168, 173 176, 178, 180, 147

Sravaka-siitra, 61

Srestha-yana, 118

8thaviras, 5, 5 (f), 6, 7, 12, 14, 115,
115 (f), 119, 123.125, 180, 132, 13g,
i41, 146, 151, 152, 154, 174, 179

80.

Sthaviravada, 150

Sthaviravadins, 72, &7, 114, 185

Sthavira-doctrines, 150

Sthiramnati, 167, 168, 172 (f), 182, 187

Subhéti, 61

Subhiti, 125, 145

Suddbodhana, 92, 104

Sudurjaya, 134, 136

Sugatas, 125

Sui dynasty, 63, 134 (f)

Sukhavati, 40, 41, 43

Sumangala-vilAsini, 131

Sumanas, 5
Sunga dynasty, 21, 22
Saoyata, 77, 78, 83, 100, 102, 150,

151, 162, 163, 1€4, 169, 189
,» » Abhdva, 79
s+ » Abhava-svabhiva, 79
w » Addyawa, 78
Adbyatmabahirdba, 78
, Anavakéra, 79
, Anavardgra, 79
w , Anupalambha, 79
, Asanskrta, 78

» » Atyanta, 78, 80
Buddha-8abhava, 79

» , Bahirdba, 78

»» , Dharma, 77

s » Mabha, 78

+w o Paramértha, 78

+s o Prakrti, 79

w » Puruga, 77

» » Sabhdva, 79

» , Sanskrta, 78

., Sarva, 76, 81, 81 (f), 82 83

»w  Sarvadharma, 79

» » Svalaksapa, 79

» , S@nyatd, 78
Siiny&tma-sinya-dharma-vida, 76
Siinyapurusa-sinya-dharma, 77
Sirasenas, 49
Sdrya, 29
SuSarman, 22
Siitra-bhanakas, 5, 115 (f)
Satralafikara-Sastra, 164, 172 (f)
Suttanta, 99, 104
Suttanta J&takas, 139, 129 (f)
Suvarna, 338

”» ’

- ’
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Suvarniaksi, 159

Suvikrdntavikrami-pariprichha, 119, 133
(f), 147.

Svabhava-nirvipa, 82, 102

Svabhava-nityam, 84, 85

Svatantra, 169

Svetasvatara, 97 (f)

T

Tao-théa, 167

Tapasas, 50

Tathagata, 18, 49, 56, 57, 58, 86,87, S8
&9, 99, 101, 106, 111, 127, 128, 140,
147

Tathagata-knowledge. 111, 125, 127
128, 140

Tathdgata-vimalacandra-prabha, 40

Tathagatagarbha, 182

Tathagatayusa-pramana-parivarta 89 91,
102, 105

Ten-dai, 17 (f)

Tha Bdynasty, 63, 184 (f)

Theravada, 74, 74 (f), 756

Thien-thai, 17

Threefold-doctrine, 93

Tixthapkaras, 51

Tittiyas, 51

Trnikaya, 90, 105, 128

Tripitaka, 14 (f)

Tuyana, 14, 61, 118

Tshz'-ming, 42

Udiana, 96, 98
Ugra, 381, 34
Uma, 36
Unvedic. 50
Upadesa Upiya, 64

.,  UpAyakausulya, 61
Upanisads, 26, 97 (f)

" , Kena, 36
Upanigadie, 51
Upatigya, 133 (f)
Upavnit, 27
Updya, 58, 138
Upaya dharma, 93
Upayakauéala, 14, (), 41, 186
Upayukaufala.paramita, 135

' , parivaria, 832, 91, 102

Upayakausalyahridaya-sitra, 23, 21 (f)
Upekkha, 133
Uttama-yéna, 118
Uttara-loka, 151
Uttara-laukika-dharma, 80-82
Uttara-mimarmsa, 31 (f)
Uttaya, 5
Ulidka, 28

Y

Vada, Adhicca-samuppannika, 538
»w » Ajb@ns, 53
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Yida, Ahetu-appaccaya, 52
» Aktiys. be
» » Amara-vikkhepi, 58
» » Abfiamiiv.abfathsarira, 62
» » Abtdnantika, 53
» + Dittha-dhamma-nibbaga, 53
»w o+ Bkacca-sassata, 53
”» %{iyi, 68
+»» » Niyati-sanigate-bhava-parinata,
58 (1) i parie
, Parinam, 58
+»» - Puttaparihara, 53 (f)
» o+ Sassata, 53
» » Satt-kdya, 52
»s o+ Uccheda, 58
M oy Uddhamighatamki. 68
Vaibbasika, 70, 172
Vauipulya, 171
Vaipulya-sata-8astra-vyakbya, 188
Vairachana, 18
v aisali, 66,78, 116, 130
‘Vuis8li Council, 114, 115, 129, 181, 182
Vaifesiks, 21 (f), 28, 25
"Vaispavism, 21 (f), 26, 29
‘Véjasaneya-sathhita, 84, 87
Vajnusns, 78
Vajna-monks, 12
Vajrasici, 189
Varuna, 26
Vargaganys, 24
Vasubandhu, 15, 23, 24, 25, 29, 89, 40,
42, 62, 70, 71, 90, 184 (f). 150, 161,
}gg, 158, 174, 175, 176, 179, 180, 181,
Viasudeva, 22, 26, 28
Vésudeva I, 28, 356
Visudeva-krsps, 26, 27
Vasumitrs, 11, 66, 71, 75, 81, 86, 87, 109,
138, 138
Vayu, 21
Vedanta, 21 (f), 22
Vedantism, 98
Vede, 50
Vedic-Aryan, 49, 50, 51
Vedic Brabmanism, 21
Vibhajyavadins, 151, 152
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| Vijaya, 36

! Vigﬁi.nesvata, byl

! Viflapti-matra, 156
Vijfidptimatrasiddhi-8&stra, 177, 188
Vikramaditya, 24

Vimsla-bhami, 184, 186
Vimalacandra, 187, 188
Vimala-citta, 128, 188, 140, 155, 156
Vimala-c1tta-svabhéva, 81, 83,84 85
Vimalakirti-sitra, 71
Vimala-svabhdva-nirvipa, 166
Vimoksamarga-Sastra, 138 (f)
Vinasvabbava, 176

Vinaya, 116, 187

Vinayabbanakes, 5, 115 (f)
Vinaya-y&na, 120, 137
Vinaya-pitaks, 152 (f)
Vinaya-suttanta, 129 (f)
Vindha-vasa, 34

Vindha-vésin, 87

Vinitadevsa, 6

Viparite-midam, 80

Viriya, 183, 186

Visesa-mitra, 187, 190

Vritys, 82, 83

Vrihadratha, 21

Vreni, 27

Vyakta-upadeéa, 16-18, 47
Vyakta-yéna, 1,16-18

Y

Yadava, 27
Yajhidvalkya, 27
Yajur-veda, 81, 82, 84, 88
Yauvarijas, 187
Yogs, 21 (f), 23, 25, 153, 168
Yogicil‘ls 70
" , doctrines, 172, 181
" , School, 15-16, 28, 24, 24 (f),
150, 158, 155, 156, 158, 169,

170, 179, 178, 175, 176, 179,
188, 185, 187
" , teachers, 176

Al

Yogichryabhami-S8strs, 34, 170
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System of Buddhistic Thought, by Rev. S. Yamakami.
Royal 8vo. pp. 372. Rs. 15.

The book presents in a comprehensive though short form, a
complete view of Buddhistic Philosophy, both of the Mahayana and
Hinayana Schools.

Edward J. Thomas, University Library, Cambridge......... 1 shall
find the work most useful. The book seems to me very valuable in
giving a connected view of the different Schools of Buddhistic
thought, and of special importance for European Scholars both in
supplying information not easily accessible in the West, and also
in treating the whole subject from an independent standpoint.........
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Prolegomena to a History of Buddhistic Philosophy, by
B. M. Barua, M.A. (Cal.), D.Lit. (Lond.). Royal 8vo.
pp- 52. RS- 1'8.

The book embodies the results of a scientific enquiry by the
author, from the historical standpoint, into successive stages i1
the genesis amnd increasing organic complexity of a system of though
in India, supposed to have evolved out of a nucleus as afforded b}
the discourses of Gautama, the Buddha.

The Original and Developed DPoctrines of Indian
Buddhism, by Ryukan Ximura. Sup. Royal 8vo.
pp- 83. Rs. 8.

It is a comprehensive manual of charts, giving an explicit idea
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diverse Buddhist Philosophers.

The History of Pre-Buddhistic Indian Philosophy, by
B. M. Barua, M.A. (Cal.), D.Lit. (Lond.). Royal 8vo.
pp. 468. Re. 10-8.

The bock gives a clear exposition of the origin and growth of
Tndian Philosophy from the Vedas to the Buddha, and seeks to
establish order out of chaos—to systematise the teachings of the
various pre-Buddhistic sages and seers, scattered in Vedic literature
(Vedas, Brahmanas, Upanishads) and in the works of the Jainas, the
Ajivikas and the Buddhists.

Prof. 8. Radhakrishnan, M.A., King George V Professor of
Philosophy, University of Calcutta: —** The only book of its kind.
No student of the Philosophy of the Upanishads can afford to neglect
i6. The book shows accurate scholarship and deep insight on every

page.'’



(2)

Agents for sale of University Publications—

For sale outside India—
Mzssrs. LoNneMaNs, GREeEN & Co., Ltp.,
London House—39, Paternoster Row, London, E.C. 4.
American House—55, Fifth Avenue, New York,
For sale in India—

Calcutta—(1) Messrs. R. Cambray & Co., 15, College Square.

(2) »»  Chuckervertty, Chatterjee & Co., Ltd.,

15, College Square.
(8) »» The Kamala Book Depot, Ltd.,

15, College Square.
4) »  Sen Brothers & Co., 15, College Square.
(5) »»  The Book Company, Ltd.,

4-4A, College Square.
(6) »»  Thacker Spink & Co., 3, Esplanade, East.
(7 »»  W. Newman & Co., Ltd.,
8, Old Court House Street.
Bombay—Messrs. D. B, Taraporewsla, Sons & Co.,
190, Hornby Road, Fort.
Poona—Messrs. The Oriental Book-Supplying Agency,
15, Shukrawar.
Madras—(1) Messrs. B. G. Paul & Co.,
821, Thambu Chetty Street.
(2) Messrs. R. Cambray & Co.,
886, Thambu Chetty Street.
Delhi—Messrs, The Oxford Book & Stationery Co., Kashmir Gate.
Lahore—The Proprietors, The Punjab Sanskrit Book Depot,
Saidmitha Street.

Lucknow—The Proprietors, Ganga Pustakmala Karyyalaya,
29-80, Aminabad Park. (For sale of Hindi Selections only.)


















	00000001.tif
	00000002.tif
	00000003.tif
	00000004.tif
	00000005.tif
	00000006.tif
	00000007.tif
	00000008.tif
	00000009.tif
	00000010.tif
	00000011.tif
	00000012.tif
	00000013.tif
	00000014.tif
	00000015.tif
	00000016.tif
	00000017.tif
	00000018.tif
	00000019.tif
	00000020.tif
	00000021.tif
	00000022.tif
	00000023.tif
	00000024.tif
	00000025.tif
	00000026.tif
	00000027.tif
	00000028.tif
	00000029.tif
	00000030.tif
	00000031.tif
	00000032.tif
	00000033.tif
	00000034.tif
	00000035.tif
	00000036.tif
	00000037.tif
	00000038.tif
	00000039.tif
	00000040.tif
	00000041.tif
	00000042.tif
	00000043.tif
	00000044.tif
	00000045.tif
	00000046.tif
	00000047.tif
	00000048.tif
	00000049.tif
	00000050.tif
	00000051.tif
	00000052.tif
	00000053.tif
	00000054.tif
	00000055.tif
	00000056.tif
	00000057.tif
	00000058.tif
	00000059.tif
	00000060.tif
	00000061.tif
	00000062.tif
	00000063.tif
	00000064.tif
	00000065.tif
	00000066.tif
	00000067.tif
	00000068.tif
	00000069.tif
	00000070.tif
	00000071.tif
	00000072.tif
	00000073.tif
	00000074.tif
	00000075.tif
	00000076.tif
	00000077.tif
	00000078.tif
	00000079.tif
	00000080.tif
	00000081.tif
	00000082.tif
	00000083.tif
	00000084.tif
	00000085.tif
	00000086.tif
	00000087.tif
	00000088.tif
	00000089.tif
	00000090.tif
	00000091.tif
	00000092.tif
	00000093.tif
	00000094.tif
	00000095.tif
	00000096.tif
	00000097.tif
	00000098.tif
	00000099.tif
	00000100.tif
	00000101.tif
	00000102.tif
	00000103.tif
	00000104.tif
	00000105.tif
	00000106.tif
	00000107.tif
	00000108.tif
	00000109.tif
	00000110.tif
	00000111.tif
	00000112.tif
	00000113.tif
	00000114.tif
	00000115.tif
	00000116.tif
	00000117.tif
	00000118.tif
	00000119.tif
	00000120.tif
	00000121.tif
	00000122.tif
	00000123.tif
	00000124.tif
	00000125.tif
	00000126.tif
	00000127.tif
	00000128.tif
	00000129.tif
	00000130.tif
	00000131.tif
	00000132.tif
	00000133.tif
	00000134.tif
	00000135.tif
	00000136.tif
	00000137.tif
	00000138.tif
	00000139.tif
	00000140.tif
	00000141.tif
	00000142.tif
	00000143.tif
	00000144.tif
	00000145.tif
	00000146.tif
	00000147.tif
	00000148.tif
	00000149.tif
	00000150.tif
	00000151.tif
	00000152.tif
	00000153.tif
	00000154.tif
	00000155.tif
	00000156.tif
	00000157.tif
	00000158.tif
	00000159.tif
	00000160.tif
	00000161.tif
	00000162.tif
	00000163.tif
	00000164.tif
	00000165.tif
	00000166.tif
	00000167.tif
	00000168.tif
	00000169.tif
	00000170.tif
	00000171.tif
	00000172.tif
	00000173.tif
	00000174.tif
	00000175.tif
	00000176.tif
	00000177.tif
	00000178.tif
	00000179.tif
	00000180.tif
	00000181.tif
	00000182.tif
	00000183.tif
	00000184.tif
	00000185.tif
	00000186.tif
	00000187.tif
	00000188.tif
	00000189.tif
	00000190.tif
	00000191.tif
	00000192.tif
	00000193.tif
	00000194.tif
	00000195.tif
	00000196.tif
	00000197.tif
	00000198.tif
	00000199.tif
	00000200.tif
	00000201.tif
	00000202.tif
	00000203.tif
	00000204.tif
	00000205.tif
	00000206.tif
	00000207.tif
	00000208.tif
	00000209.tif
	00000210.tif
	00000211.tif
	00000212.tif
	00000213.tif

