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PREFACE.

———nt A

In the autumn of the year 1906, when I was leaving the shores of
Japan, as a Post-Graduate Research Scholar of the S6td-shili Daigak" of
Tokid, with the object of studying Sanskrit and PAli in the land.of
Buddbha’s birth, I came across a fellow-passenger, a kind-hearted Americe
gentleman, who, on learning that I was a Buddhist priest, enquired of
me in a half-curious, half-condescending manner, what Buddhism really
meant. I fully understood the import of the' question, and, though
my heart was over-flowing with eagei'nbs.s:.u_) explain to my interlocutor the
doctrines of the religion in which I had been’ -brought up, I discovered,
to my very great regret, that my defective knowledge of the English
language proved an unsurmountable barrier to the accomplishment of my
pious purpose. A few words of broken English came to my lips and melted
there. But my fellow-passenger was inexorable ; he was determined to
have an answer. Being at a loss to satisfy his laudable curiosity, I went
down to my cabin and.brought up Hepburn’s English-J apanese Dictionary
and a brand-new copy of Dr. Brewer’s Dictionary of Phrase and Fable,
the parting gift of a benevolent friend and fellow-countryman. The Eng-
ish-Japanese Dictionary was unfortunately of little or no use; but Brewer’s
work appeared for the time being to relieve me of my helplessness.
Without hesitating for a single moment, I turned over the leaves of
Brewer’s book until I came to the article on Buddhism, and showed
it to my trans-Atlantic companion who read it with apparent pleasure,
thanked me for the information thus supplied, and departed in good
humour. When he had gone out of sight, I retired to my cabin and
attempted the then somewhat heroic feat of interpreting to myself, with
the help of Hepburn’s Dictonary, the account given of Buddhism by the
venerable Brewer ; and distressing indeed was my surprise when I had made
the passage intelligible to myself. Most of you, who are no doubt more
familiar with Brewer’s Dictionary of Phrase and Fable than I can claim

to be, will recollect how even in the revised, corrected and enlarged edition
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of that work published in 1900, the article on Buddhism reads. “Buddhism,”
says Brewer on p. 184 of that book, “is a system of religion established
in India in the tAird (1) century. The general outline of the system is that
the world is a transient reflex of deify (l), that the soulisa ‘vital spark’
() of deity, and that after death it will be bound to matter again till
the ‘wearer’ has, by divine contemplation, been so purged and purified
that itis fit to be absorbed into the divine essence (1)”. “Surely,” said I to
myself after perusing Brewer’s statcments, “there must be some error
-somewhere; for the Buddhism which I have practised and studied from
my earliest youth believes in neither deify nor its ‘spart,” and is something
quite different”. And the necessity of exposing the erroneous notions
prevalent in occidental countries about Buddhism——the enormity of
‘which might be measured by the fact of their having misled even the
octogenarian encyclopedic Brewer—urged itself upon me more strongly
than ever. At that very time I made a solemn resolve that, should
I be spared to acquire a sufficient command over English and Sanskrit,
it ‘would be my first care to explain to the inhabitants of the country
which gave us our religion, what Buddhism really is and what jt
is not. Such an opportunity, however, seemed never to be coming, until,
to my great surprise, I was informed one day that the large-hearted and
erudite Vice-Chancellor* and the learned Syndicate had appointed me
Reader on Buddhism to the University of Calcutta. And great indeed is
the thankfulness and delight with which I embrace this opportunity which
promises an early fulfilment of my long-cherished hope of expounding to
the countrymen of Buddha the real essence of the faith which he preached,
recovered from the numerous, though fragmentary, accounts enshrined in
the Sanskrit: canon, which, though lost in the original, is still accessible to
scholars in Chinese and Tibetan versions, faithfully executed through
centuries of indefatigable labour, by generations of learned and pious
scholars who consecrated their lives and energies to the dissemination of
Buddha’s teachings beyond the confines of Jamb@dvipa.

The gentleman* now at the helm of this University, and to whom I take
this opportunity of offering my humble tribute of thanks, is a man of many-

# The Hon. Justice Sir Asutosh Mookerjee, Kt., C.8.L, D.L., D.8c., Saraswati, &o. &o. &e.
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sided abilities as is econspicuously shown by his discharging, in various
capacities, a number of the highest public duties. I should like to mention
here the supreme courtesy and sympathy that I always received from him, .

In the eleven months and a year which have passed since T first began
lecturing, I have had occasion to become acquainted with many other Indian
gentlemen. To them I owe a debt of obligation for the various waysin
which they rendered me help and assistance. In view of my insufficient
knowledge of English which has ever been a great obstacle in my path,
I cannot but express my sincerest gratitude for the benevolent aid which I
have received from them, and without which I could not possibly have

accomplished this work.

First and foremost I should mention the late Mr. Harinath De; a greater
scholar than whom it has seldlom been my fortune to come across. He was
an honour to his country, and his great linguistic gifts would have proved
of invaluable service in what I consider to be the most important task which
lies before Indian scholarship, namely, the rediscovery of ancient Buddhistic
Works, lost in the original Sanskrit and now to be found only in Chinese
and Tibetian versions. To him—alas! now passed away—I must record my

deep debt of gratitude for help and counsel in my present task. -

I must also express my obligation specially to Mr. M. Ghosh, Professor
of English Literature in the Presidency College, and to the Hon. Dr.
Suhrawardy, M.A., Ph.D., Bar-at-Law, Mr. Kasiprasad Jayaswal, Bar-at-
Law, and Mr. R. JagannathicArya for their kind revision of portions of this
book. And last, but not the least, I should mention Babu Bidhubhushan
Dutta, M.A. of this University, and now working on educational- lines in
Calcutta. In him I found a fine scholar and a sincere worker to whom

I am also indebted for assistance in revision and the looking over of proofs.

In conclusion, I desire to express my thanks to all who have helped me
in the preparation of this work and to whom is chiefly due the rapid
progress in its publication. I am more sensible of its deficiencies than any
one else can be. Yet I do not hesitate to commend it to the public, if for
no other reasons, at least for the comprehensive character of the philosophical

system expounded therein—a philosophy, which, though arising from the



vi PREFACE.

soil of Indian speculation, has been boially ignored and condemned here
for centuries together. It is my devout hope that Indian scholars of
Sanskrit and PAli may not neglect the Chinese and Tibetian versions of
the Canons of Buddhism. It is they who have to take up the mission of
unveiling the true relation between the religious and philosophical ideas
that lie concealed in the numberless, though fragmentry works of ancient
India and Tibet, and solve the problem of the bond of union amongst the
great religions of the East. I believe or rather am convinced that these
religions, though modified greatly in the course of long ages and their
passage through varying climes, all have their beginnings in the soil of
India: and hence, a future religious union of the East may not be altogether
a dream.

I ought perhaps to add a few words as regards the scope and nature of
the present little work. My main object has been to present in a short
and comprehensive form a complete view of Buddhistic philosophy, both of
Mahfyéna and Hinay4na Schools, in order to stimulate my fellow scholars in
the same field to independent research. Obviously, the attempt to confine
so vast a subject within narrow limits must lead to unavoidable obscyrity. I
hope in the near future to issue a series of books, each treating of a

separate portion of this great subject in a clearer and more detailed manner.

CALCUTTA :
S. YAMAKAMIL

September, 1912.
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CHAPTER I.

INTRODUCTION.

Buddhism, as is well-known to you, is divided into two great schools,
Clnssification of Bud. viz., that of the Greater Vehicle or Mahayanism
dhism, and that of the lesser or Hinayanism. Mahayanism
The two Vehiclen? again, as is not generally known, is subdivided into
two groups, riz., the Partially developed Makdyduism and the Fully
Sub-divisions of the developed  Mahdydnism. This sub-division is not
Greater Vehicle, arbitrary, but is based on the historical development
of what constitutes the essential theory of Buddhism. Thus the Madhya-
mikas and the Vijnanavadins fall into the category of Partially developed
Makdyinism, while the Avatamsaka School, the I)ﬁyc.fua School, the
Mantra School as well as the great Chinese School of Buddhism krown as
the TVen Tui School are included in Fully developed Mahdydnism. The
grounds on which this classification is based I shall attempt to set forth
later on.

There is a second method of classification, which is based on a practicel

point of view. According to this method, Buddhist

A second and & more st dad 3 . O
practical  mode  of Schools are divided into two great groups, viz., (1)

(lasmﬂcntmn based on
one's conception of the
instrument of salva-
tion,

those which believe in the possibility of emancipaticn
through one’s own intellectual powers, and (2) those
which consider salvation to be dependent on the power
of another. In other words, the former of these two groups maintains
that, for the attainment of Buddhahood, we must rely on our own powers
and on our own powers alone ; while the &atter advocates dependence on &
saviour like Tathagata-Amitabha for the purpose of obtaining rebirth in
Paradise, The reasons given for their theory by the latter school are that
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man’s intellectual powers are too limited to enable him to attain Nirvapa
unaided aud unassisted, and that the world is too full of sin and suffering to
permit him to reach Buddhahood through his own independent exertions.
This is exactly what is taught in the Lotus of the Good Law, an authorita-
tive work of the Mahéyﬁna, of which the Sanskrit text is being published
in St. Petersburg. “There is no rest,” says that Sitra, “in any of the
three worlds, v7z., the world of desire, the world of form and the world of
formlessness, for they are like a house on fire and teem with all manner of
confusion, pain and suffering. Life and old age, sickness and death, are
ever present in them, and they burn like a fire which nothing can quench.
The Tathagata, having left the conflagration of the three worlds, is dwelling
in peace in the tranquillity of his forest-abode, saying to himself : ‘All three
worlds are my possession, all living beings are my. children, the world 1s
full of intense tribulation, but I myself will work out their salvation’.”
“Picturesque but perhaps more familiar names which are respectively
given to these two groups ave (1) Zhe Gale of the Noble
The Easy Path, and

the Difficult Path. Path,! and (2) The Gate of lhe faud of Bliss?
Their respective ad.

::;et:.gesnnddisadmn- which in Sanskrit would be called (1) Arya-mdrga-

dvdra and () Swukhdtivyiha-dvdra. The former of
these is usually styled “The Difficult Path”® while the latter is generally
termed “The Easy Path.”! How these two names sprang up is not
very difficult to determine. Suppose there are two men who intend to
travel from Bombay to Caleutta, one of whom makes up his mind to
journey on foot, while the other decides to travel by rail. Both, unless
they perish in the way or change their minds, are bound to reach their
destination sometime or other. The traveller on foot will naturally require
a herculean effort to accomplish his journey, while his companion the rail-
way passenger will reach Caleutta without hardly any effort on his part.
It would be difficult to say which of these two travellors has travelled
better, for the labours and hardships of the traveller on foot find their
compensation in the enjoyment of the beauty and magnificence of *the sur-

rounding sights and sounds of nature, while the rapidity with which the

* Japanese: 8hé-dé-mon. ? Japanese: Zi8-dd-mon. 3 Japanese: Nan-gid-dé.

* Japanese: I.gid-dé,
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railway passenger must hurry to his destination is caleulated to destroy all
charm of travelling. The simile of the Difficult and Easy paths is as old
as Nagarjuna, who, in his greatest work “The Commentary on the Prajna-
pﬁi‘amitwsﬁtra”‘ says :—“Various are the gates in the Law of Buddha,
like unto the difficult paths and easy paths in this world of ours, where
hard is the journcy of a traveller who walketh on foot and easy the voyage
of him who travelleth in a boat. But the choice between the diffieult and
the casy paths must be left to the taste of him who wisheth to travel.”

1n short, according to its theoretical and practical aspects, Buddhism
admits of two different modes of classification.

From the theoretical point of view Buddhism is divisible into  Hinayana
and Mahayana. The Ilinaydna consists of twenty

Theoretical — division

of  Buddhism- the  schools with the addition of the little known Satya-
Hinayana and  the

Mahéyina. The schools ¢l i School.
included in each.

Mukdydua is sub-divided into the

“Partially developed Mahayana” and the “Fully
developed Mahayana.,” The “Partially developed Mahayana” consists o
the Madhyamika and the Vijnanavadin Schools, while the “Fully developed
Malhayana” embraces a large number of schools, the best known of which
are the Avatamsaka, Mantra, Dhyina, Sukhavati-vytha, the Chinese Zveu-

Zui and the Japanese Nickiren Schools.

From the practical point of view, two broad classifications of Buddhism

are possible, r/:., the “Self-reliant group”? and the
Practical Division of
Buddhismn  into  the
Self-relinnt and the
Dependent groups,

“Dependent group.”’®  The former will embrace all
the schools of the Hinayana, and most of the Maha-
vana schools such as the Avatamsaka, the Madhya-
mika, the Vijnanavadin, the Tien-Tai, the Mantra, the Vinaya and the
Dhyana schools.  The “Dependent group” on the other hand will contains

all the Paradise-seeking schools of the Sukhdvati-vyiha,

A third and perhaps a more important mode of classification is based

Classification basea upon the divisions of the Tripitaka. All the schools
on the Tripitaka—first . . . .
made by Japanese Of Buddhism mentioned above, with the sole exception
scholnrs, but nnknm\ n
in India, of the Dhyana School, depend pnnelpally upon some

t Nanpés Cat No. 1169, 2 anauese Ji-riki-kib, s Japanese: Ta-riki-kib,



4 SYSTEMS OF BUDDHISTIC THOUGHT.

Sdtra or some book of the Vinaya or some Sdstra constituting the sacred
text ﬁpon which they base their theories. Thus the Avatamsaka
school depends on the *Buddhavatamsaka-mahavaipulya-siitra,” the
Tien-Tai school on the “Lotus of the Good Law,” the Mantra school
on the “Maha-vairochana-abhisambodhi-siitra,” the Sukhavati school on the
“Sukhavati-vytha-sitra.”

Others again depend on Sdsfrus. Thus the Sarvastitvavadins depend -on
the “Abhidharma-sastra” ; the Satya-siddhi school on the “Satya-siddhi-
gastra’ ; the Vijnanavadin school . mainly on the “Vijnana-matra-sastra,”
the Madhyamika on the “Madhyamika-Sastra,” the “Dvadasa-nikaya-
gastra” and the “Sata-sastra.”

The Vinaya school again depends on the Finaya Pitaka.

- From this point of view all Buddhist schools are classified into four
groups : the Siitra school, the Vinaya school, the Sastra school and the
Dhyana or the Buddha-citta school. This division is unknown in India

and was first made in Japan.

But such a classification, whatever its merits may be, ought not to make

The several divisions loose sight of the significant fact that even the

overlap ono another.  Sgetra  gchools sought to support and corroborate

the views which they held respecting the highest truth, by adducing in
every instance proofs from one or morve of the Si#tras accepted by them ‘as
the direct teaching of Lord Buddha. Moreover, every school indulged in
criticisms of an adverse character against all others for the purpose of secur-
ing for itself the highest place among all the schools of Buddhism. This

Controversialism in  SPItE of hostile controversy amongst the professed

Buddhism. followers of a religion of peace was not unknown in

India ; but it is in China that it acquired important dimensions. It will
be no exaggeration to state that controversialism, and that of a most
active character, is perhaps the most salient characteristic of Chinese
Buddhism.  Unfortunately the records dealing with the history of
controversialism in Indian Buddhism are not to be found, save and except
in the form of a small treatise preserved in the Chinese Tripitaka.
This is the celchrated work of Vasumitra entitled “A Treatise
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de;aliug with the Points of Contention among the different Schools of
Buddhism.”t The Sanskrit orviginal of this very interesting work is
unfortunately lost, but three translations of it are extant in Chinese, show-
ing the great importance which was attached to it by Buddhist scholars

even in early times.

Now this spirit of eriticism of one another’s theories which became so
rampant amongst Indian Buddhists at a later period, seems to have
originated as early as the century which followed Buddha’s death. The
first great schism dates, according to Vasumitra, from the beginning of
the 2nd century which followed Buddha’s Nirvana. The leader of the
dissenters was a priest named Mahadeva, one of the most remarkable thinkers
India has produced, and the school which he founded was called the Maid-
sanghika® or the “School of the Great Congregation” as opposed to the
orthodox school of the elders known as the Stharira-rdda. These two
schools underwent divisions and sub-divisions, until at the beginning of
the 5th century after Buddha’s death, their number rose to eighteen, which,
being added to the two original schools, make up the Twenty Schools
mentioned by Vasumitra. It would seem that the majority of them did
not attach themselves to any particular Sifras or Sdstras, excepting the
Sarvastitvavadins and the Sautrantikas who alone adhered to religious

texts, just as Chinese and Japanese Buddhists do at the present day.

Of all the schools of Buddhism perhaps the most rational and the least
fettered by dogmas is the Dhyana school.* This

The Dhyana School. . N
school does not cling for support to any particular
portion of the Tripitakas, but rather takes up whatever is excellent in the
various portions of the sacred canon, not without subjecting it to a
critical examination. The Dhyana school moreover believes that the
human tongue is too weak to give expression to the highest truth. As a

natural consequence of such a belief, its adherents disclaim attachment to

! Najio’s Cat. No, 1284, 1285, 1286. * Japanese: Daisshu-bu.
* Japanese: Jit-Za-bu.
¢ Japanese: Zen-shtt This school was introduced in China by an Indian priest,
Bodhidharma who was the third son of a King of Kanci, in South India. He came to China
in A, D. 527,



8 SYSTEMS OF BUDDHISTIC THOUGHT.

sacred books as their final authority, but nevertheless they respect the
canon, regarding it as an efficient instrument conducing to the attainment
of enlightenment. The well-known similitude which they employ in this
connection is that of the finger pointing out the moon, the sacred books
being compared to the former and the highest truth to the latter. It
becomes necdless to poinf the moon out with the finger, once we are in a
position to see the moon herself in all her brightness.

Last comes the psychological classification of Buddhism, which cor-

responds to the psychological division of all mental

Psychological classi-

goation of Baddhism. functions into intellect, cmotion and volition. Ac-

cording to this mode of classification, all the so-called
Self-reliant schools—with the sole exception of the Dhyana school,—are
to be classed as the intellectual schools, the Dependent school as emotional,
and the Dhyana school must be regarded as the sole representative of a
volitional school in Buddhism. But this method of eclassification is by no
means absolute. It is merely relative, for there are to be found traces of
emotional and volitional teachings in the so-called intellectual schools and
vice versa. In Buddhism there is no purely intellectual, or purely emo-

tional or purely volitional school.

-

To the scholar who is interested mainly in the philosophical aspect of
Buddhism, the intellectual schools are by far the most

The relative import.
ance- of the several 1mportant, and it is to an account of these that the

schools,

greater portion of my lectures will be devoted. At
the same time, no student of Buddhism ought to forget that the chief end
of the preachings of Buddha is the attainment of Nirvaga or MOksha,
which is the outcome, not of philosophical speculation, but of religious
and moral practice. Thus the emotional and the volitional schools
of Buddhism are  superior from a practical point of view to the
intellectual ones and, as such, more potent in religious influence in
China and Japan. But why do I limit myself to these two countries?
They would be more powerful as religions in any part of the world, seeing
that the intellectual schools lack the essential quality indispensable to every
religion, viz, the quality of popularity. This is the reason why the
Sukhavati-vyiha School and the Dhyana School are constantly gaining in
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power in Japan, while their rival schools are fast declining year after year.
Of course, I do not mean to say that there are no intellectual schools which
possess an intensely practical character and excreise a powerfui sway over
the minds of men in Japan. To ignore this fact would be tantamount to
wilfully blinding oneself to the great influence wielded by the Mantra
school and the Nichiren school, both of which fall under the category of
the so-called intellectual schools. But enough of dry classifications. I

shall proceed to the essential principles of Buddhism in my next lecture.

THE ESSENTIAL PRINCIPLES OF BUDDHIST PHILOSOPHY.
qanfad, gaaame, faaty e

“All is impermanence, there is no Ego, and Nirvara is the only calm.”

Such is the three-fold corner-stone upon which rests the

The three-fold . . i . . X
corner-stone of entire fabric of Buddhism, be it J/inayduism or Bud-
Buddhism.

dhism of the lesser Vehicle or be it Makdydnism, that
of the Greater. 'The Buddhists of the Greater Vehicle, as they call them-
selves, claim, in contradistinction to those of the Lesser the eredit of
establishing a further principle peculiar to themselves, which they formulate
in the words Survam fathdtram—“All is such as it ix.”  But this principle
is not entitled to any claim of novelty, inasmuch as it is merely a phase, or,
more properly speaking, a legitimate outcome of the third of the above-
named principles, z/:., that Nirvana is the only ealm. The sacred canon
of the Buddhists often alludes to what is called the fourth sign of the
Dharma, r/z., that “all is suffering”. But this too cannot be called a new
prineiple, for it is nothing more than a corollary of the first great principle
which formulates the truth of universal impermanence. “All is imper
manent” ; argues the Buddhists, “whatever impermanent is fraught with

suffering, ergo all that is is full of suffering.”

We shall not therefore err, if we were to lay down that the above three
principles are the fundamental tenets which distinguish Buddhism from all
other religious systems in the history of the world. Nor will it be hazardous

to affirm that, should there he found any other system of thought which
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accepts al} the fundamental principles mentioned above, that system can
lay full claim to identity with Buddhism,

Let us now proceed to examine the three principles in detail :—

First comes ““All is impermanence.”’

This is what has been called the wudrd i.e., the stamp or seal of the

fundamental prineiples of Buddhism. Like the kindred

(i) The Lawof Uni.

versal Impermanence, principle of Heraclitus “ IIanTa vE1” (e, ‘All is in a

state of flux’), this statement means that all is subject
to change, that all is in a state of becoming. The truth of this statement, so
.far.as the phenomenal world is concerned, receives ample corroboration from
_the researches of modern science. A lucid exposition of this tenet is gi%]
by Professor Rhys Davids in one of his recent publications. “According
to the Buddhist,” says that veteran scholar, “there is mno béing, there is
only a,'becbming, the state of every individual being unstable, temporary,
sure to pass away. Even among things we find in each individual form
.and material qualities ; and living organisms too possessa continually
ascending series of mental qualities, the union of which makes -up the
individual. Everything, be it a person, a thing or a god, is, therefore,
merely a putting together of component elements. Further, in each indivi-
dual without exception the relation of its component parts is eternally
changing and never the same for even two consecutive moments. Putting
together implies becoming, becoming means becoming different, and becom-
ing different cannot arise without a dissolution, a passing away, which must
inevitably at some time or other be complete.”’?
But why is it, we may ask, thal all things are impermanent? Why
is it that they are subject to an invariable law of
Hta cause: change and are condemned to a state of becom-
ing? Let us see what answer Buddhism has to give to this question of
paramount importance. "The Buddhist who knows Buddhism will reply
that this law of universal impermanence which has been preached by the
founder of his religion, is inseparably connected with the law of cause and ¢

effect, for nothing in this phenomenal world can exist without some causes

¥ ‘Early Buddhism,’ Pp, 56—57,
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while the very name plenomenon presupposes origination, which again
implies destruction, exactly in the same way as destruction invariably implies
origination.

Shortly before he departed this life, Buddha himself, as the Great Siitra
of the Decease (Mahaparinirva:asitra) relates, said to his disciples :—
“Know that whatever exists arises from causes and conditions and isin every

respect impermanent.”?

Its throe-fold aspoct The principle of Universal impermanence, admits of
examined. . . .
being considered in a three-fold aspect, namely as,—

(«) The Impermanence of Life-period ;
(4) Momentary Impermanence;
(¢) The Impermanence of the Self-nature of Conditional Things.

Now what is meant by the “Impermanence of Life-period”? In modern

times no scientific man doubts the laws of the indes-

(a) Impermance of

Life-period. tructibility of matter and of the conservation of energy

in the physical world. Buddhism acknowledges the
working of Dboth these laws in the noumenal world, for it maintains, as t;he
texts of the Sarvastitvavadins tell us, the eternality of the noumenal state
of the dkarmas throughout the three divisions of time, the past, the present
and the future. The well-known Mahayana siitra called The “Lotus of the
Good Law” says that “Everything is what it is”. In fact, according to
the Buddhist, the universe has neither beginning nor end, and it is inconcei-
vable that something should spring out of nothing or that nothing should
spring out of something. It is impossible also that there should exist a
thing which does not change. In the “Stanzas of the Law” (DAarmapada)
the following sayings of Buddha are recorded :

“THAT WHICH SEEMS EVERLASTING, WILL PERISH,
THAT WHICH 1S HIGH, WILL BE LAID LOW,
WHERE MEETING 1S, PARTING WILL BE,

‘WHERE BIRTH IS, DEATH WILL come.”

! Nanjio’s Cat, No, 552,
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The above stanza is to be found in the Chinese and the Tibetan versions

only, but the following stanza occurs also in the Pali:

“NA ANTALIKKHE NA SAMUDDAMAJJHE,
NA PABBATANAM VIVARAM PAVISSA,
NA VIIATI SO JAGATIPPADESO,

YATHATTHITAM NA-PPASAHETHA MAccu.”

.. “Not in the sky nor in the depths of the ocean, nor having entered
the caverns of the mountain, nay, such a place is not to be found in the world

where & man might dwell without being overpowered by Death.”

Birth and death indeed arc the great antipodes in the career of a living
being ; and death, ‘the .Great Migration’, as the Tibetans eall it, is indeed a
change that has struck and even confused the minds of the high and low
from the dawn of time to the present day. 'This change, along with birth
and old age, constitutes, according to Buddhism, one of the prime miseries
of life, and we are over and over again reminded in the Sacred Canon of
.the sorrowful fact that death is the end of Wfe—maranantam hi jivitam. Tn
the technical langnage of Buddhist Philosophy the change involved in death
implies the impermanence of life-appearance. In other words, the tenet
of the impermanence of life-period denotes among living beings the
difference between the birth-state and the death-state, and among inanimate
things the difference between the state of being produced and the state of
perishing. The great Asanga, who founded the Vijnanavada or the Idealistic
school of Buddhist philosophy, saysin his well-known treatise on “The
Madhyantanugama-§astra” :—“ All things are produced by the combination
of causes and conditions and have no independent noumenon of their own.
When the combination is dissolved, their destruction ensues. The body
of a living being consists of the combination of the four great elements, vz,
earth, water, fire and air; and when this combination is resolved into the
four component elements, dissolution ensues. This is what is called the

impermanence of a composite entity.”!

! Nanjio’s Cat. No, 1246. This Saastra was composed by the great Nagarjuna and Asanga,
the latter explaining the text of the former. The Chinese translation of this work is made
by an Indian schold¥, Gautama Prajfifiruci, in A.D. 543, of the Eastern Wéi dynasty, “A.D.
534— 550.”
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So much for the impermanence of life-period. This impermencnce
presupposes impermanence of moments (4stana).. A

pg’r)n a%;’;‘;"““"y im- Jogical transition of thought makes it fully intelligible
how any great change in a human being or in any

other thing, which takes place within a certain space of time, is nothing
clse but the aggregate of minute changes which occur therein every moment.
Thus, every man, every thing, is ever changing and can never be the same
for even two consecutive moments.  This is what is known in Buddhist philo-
sophy as “momentary impermanence”—a principle, which, as I shall latter
on point out, has been entirely misunderstood and grossly misrepresented by
the Vedantin Saukaracarya. Tt is with the support of this principle
that the Buddhist sceksto explain any change, however minute, in the
phenomenal world.  The great philosophical encyclopedia of the Lesser
Vehicle entitled “Abhidharma-mahavibhasha-&stra” or the “Treatise of
the Great Exposition of Philosophy”!—the Sanskrit original of which
has been lost, but which survives in Hiouen Tsang’s laborious Chinese
translation—says, that a day of twenty four hours has six thousand four
hundred millions, ninety nine thousand, nine hundred and eighty Askanas or
moments, and that the five skawdhas or aggregates of being, are
repeatedly produced and  destroyed in every Ashana. Buddhaghosha, the
famous exponent of Ceylonese Buddhism, who flourished at the commence-
ment of the fifth century of the Christian era, says in his “Path of Purity”
(Visuddhimagge) -—“Strictly speaking, the life-duration of a living being
is exceedingly brief, being commensurate with the period during which a
thought lasts. And just as a chariot-wheel in rolling rolls merely at one
point of the tire and in resting rests only at one point, even so the life of
a living being endures only for the brief period of one thought and as soon
as that thought has ceased, the being too is said to have ceased. Thus the
being of a past moment Ae«s lived, but does nof live wor will it live; the
being of a future moment wi// live but kas wof lived nor does it live ; the
being of the present moment does live but 4as nof lived and will not

live.,”?

! Nanjio’s Cat. No. 1263. This Shstra is suid to have been the work of the five
hundred Arhats of Kanishka’s council with Vasumitra at their head.

3 Warren’s “Buddhism in Translation,” P, 150,
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v Isthere then a motive power whereby things are changed ? Every
carriage, we see, has the capacity to move, but it does not move unless set
in motion by some outside power. Similarly the water-mill is turned by
the power of water and the wind-mill depends on the propulsion of the
wind to be able to revolve. The earth too requires the gravitation of the
sun in order to turn round its axis. In fact, all things need some sort of
motive power to be changed from one state to another. The sword, we
know, cannot cut itself and the finger cannot itself point out its own self.
What then, we may ask, is the power which makes all things change ?
Buddha, when he wanted to answer this question, spoke of origination,
sgﬁying, growth and decay, and destruction—utpdda, sthiti, jard, nirodha.
These, he sa,id; are the four characteristics of every composite thing and he
added that it is owing to their possession of these four characteristics, that
‘ all things undergo modification and are subjected to repetition of themselves

in endless revolution.

The Sarvastitvavadins, or the realistic school of Buddhism, who, by the
“way, belong to the Lesser Vehicle, regard these four characteristies, viz.,
origination, staying, growth and decay, and destruction, as the only appear-
ance or existence of a thing throughout the three divisions of time, the past,
the present and the future. According to this theory of the four characteri-
stics, technically called Chatur-lakshana in Buddhist philosophy, (i) there
exists .oriyination by which everything is brought to a state of existence from
the future to the present ; (ii) there also exists sfaying which tries to make
everything stay in its actual or identical state as soon as a thing emerges
from the future into the present by the force of origination ; (iii) there is
thirdly, growtk and decay whereby everything is dragged into the pale of
old age ; and (iv) fourthly and lastly, there comes destruction which destroys
everything by carrying it to the past. Such is the reasoi which explains
why nothing can continue in the same state for even two consecutive moment
in this phenomenal world. Inshort, all things are being incessantly changed

by the operation of the four characteristics.
Tradition relates how before a few centuries had clapsed after the death

of Buddha, a great discussion arose between his followers as to whether the

four characteristies exist simultaneously or successively. One school, vz,
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the Sarvistitvavadins, strenuously maintained their simultaneity, saying
that they exist in the same #skana, while their opponents, the
Sautrantikas, persistently adhered to the opinion that the four characteristics’
do not exist simultaneously but spread themselves successively over the limits
of a life-period. Want of time, I regret, prevents me from entering into
the interesting details of this memorable controversy, but those, who are
curious to know something about it, will find a summary of it in the second

chapter of the Commentary on the Abhidharmakosha-§astra.!

I pass on now to the third phase of the doctrine of universal imperma-
(© The Tmper. MENCE viz., the Impermanence of the Self-nature of

manence of the Self- t Y : R . .
notare of  Conditiona1  Conditional Things. Just as the impermanence of life-

Things. - Sinyata. appearance presupposes momentary impermanence, so
does also momentary impermanence presuppose the impermanence of the
self-nature of conditional things. This is a simple logical deduction. A
careful analysis of the doctrine of the impermanence of phenomenal existences
in the temporal scheme brings usat length to the doetrine of Swnyafa,
inadequately rendered “emptiness.” To realise that every living being will
die sometime or other, is a very easy easy matter, but itis not so easy to
feel that every living being is coming nearer and nearer to death as days
and nights elapse or that he is continuing to change as the moments pass.
To the vulgar mind itis a matter of extreme difficulty to grasp that the
state of a human being or of any other thing is itself impermanent, or, to
clothe the idea in the technical language of Buddhist philosophy, that the
self-nature of every conditional thing is ézuyafa. This indeed is the final,
legitimate and rational conclusion to be drawn from the first principal of
Buddhism viz., that all is impermanent.? A correct comprehension of this
conclusion would facilitate the task of understanding the true meaning of
éuinyati—a word which is capable of so many different meanings in Buddhis-

" tic philosophy, thatit has proved a veritable pitfall to many a critic of
Buddhism, European or Asiatic. Most occidental writers on Buddhism
imagine that 8anyata is synonymous with what they understand by nothing-

ness or annihilation ; and the Sinyatavadins have been mercilessly branded

! Nanjio's Cat. No. 1269. And see “the Abhidharma Mahavibhasha-8astra,” fasc. 88,
*  gawfwee (Servamanityam.)
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by them as out-and-out nihilists. But to the Buddhist $#uyaéa conveys a
far different sense. He understands the word to mean “the perpetual
changes occurring at every step in this phenomenal world.” The great

Nagiarjuna says in the Madhyamika Sastra! (ch. xxiv)—

|/F q JUA A LHAT TH JIUK |
wF 7 IR A [ T T ZWA |

which means according to the interpretation of Kum;"uajiva —<Tt is on
account of §anyata that everything becomes possible; without it nothing
in the world would be possible.” In other words, it is on the truth of the
impermanence of the nature of all things that the possibility of all things
depends.  If things were not subject to continual change but were permanent
;J,nd unchangeable, forthwith the evolution of the human race and the
development of living things would come to a dead stop. If human beings
had never died or changed but had continued always in the same state,
what would the result have been ? The progress of the human race would
stop for ever. In his epoch-making treatise entitled “Outlines of Mahayana
Buddhism,” which ought to be in the hands of every student of philosophy,
Iﬂy learned countryman Prof. D. Suzuki, expounds the idea «of Sqnyata
in the following. masterly fashion :—“Sz//lyald simply means conditionality
or transitoriness of all phenomenal existence. It is a synonym for anitya
or pratitya. Therefore, ‘emptiness,’ according to the Buddhists, signifies
negatively the absence of particularity, the non-existence of individuals
as such, and positively the ever-changing state of the phenomenal world, a
constant flux of becoming, an eternal series of causes and effects. It must
never be understood in the sense of annihilation or absolute” nothingness ;

for nihilism is as much condemned by Buddhism as naive realism.”’?
In fact the principle of universal impermancnce touches not the subs:
tantial world at all, but is concerned only with the

In what sense is the . . .
Law of Impermancnce phenomenal world. And the explanations given of it,

universal ? . . T .
which are cited above, incline more towards a negative

! Nanjio’scat. No. 1179. The text of this Sastra is composed by the Bodhisattva
Nagarjuna and is explained by his greatest disciple, Arya Deva. The Chinese translation
of this work was made by Kumarajiva, about A. D. 405, of the Latter Tshin dynasty.

* See P. 173 of “Outline of Mahayana Buddhism.”

,.
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or destructive interpretation than towards a positive or constructive one.
This is an important point and one which ought not to be lost sight of by
students of the Sacred Canon of the Buddhists. But why, it might be
aiske(l, did Buddha confine himself to a negative and destructive definition
of the phenomenal world? The answer becomes easy when we come to
reflect that Buddha’s object was not to found a school of philosophy but to
point out to all his fellow creatures the path of enlichtenment and the road
to salvation. And hard indeed was the condition of Buddha’s fellow
creatures in his time. The phenomenal world weighed upon them with the
oppression of a terrible nightmare, and arduous was their struggle for life
in the flames of the scorching world. Therefore, in giving a negative or
destructive explanation of the phenomenal world, Buddha’s real object
seems to have heen to lead his fellow creatures from the storms and raging
billows of the ocean of phenomena, safe to the shores of the world of
noumena, to Nirvana, to everlasting peace. But though such may have
been the purpose of Buddha, a negative exposition of the principle of im-
permanence is not without its own advantages. “What is not so” leads to
an understanding of “what is so,” and the negative serves as a guide to the
positive. Thus, from the principle of impermanence can be evolved the
principle of permanence, viz., Nirvana, when once the opposite of Nirvana,
namely, the phenomenal world, is refuted and rejected. Moreover, by
applying the three principles, which we have deseribed as the corner-stone
of Buddhi.sm, to the phenomenal and the noumenal worlds respectively, we
shall find (¢) that the principle of universal impermanence! concerns ex-
clusively the phenomenal world ; (2) that the principle of non-ego? touches
both the worlds ; (¢) and, that the principle of Nirvana being the only
calm,? helongs only to the noumenal world.

So much for the principle of Universal Impermanence. In my next

leeture I shall treat of the remaining doctrines.

*

! Sarvamanityam, 2 Sarvamaniatmam, 3 Nirvanam Santan,
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ALL THAT IS, IS WITHOUT SELF.

(dweTE 1)

We pass on now to the second great corner-stone of Bll(idhism , namely,
gdgjpam andtmam which literally menns “All that is, is without afman or
gelf.” The understanding of this doctrine has remained, and will probably
long remain, a stumbling-block to occidental students and ecritics of
Buddhism, some of whom it has misled into characterising the teachings
(&) The doctrine of of Buddha as a soulless form of pessimism, while others
Andiman. it has induced to give Gautama Buddha credit for
what they imagine to be an unmistakeable anticipation of their favourite
materialistic schemes from which the soul and the supernatural are sum-
ma.ril_.y ejected. Evenin metaphysical India, the true meaning of sarvam
andtmam came to be forgotten with the disappearance of Buddhism. No
wonder, therefore, that Sankarﬁcirya, with all his acuteness and erudition,
failed to comprehend its real import, and so undertook to malign it in the

loudest terms of condemnation.

Most of the authoritative works contained in the Sacred Canon of the
Buddhists were, in all probability, inaccessible to him in their original
completeness, for there is no reason to doubt that the Sanskrit Tripitaka
met, at the hands of the Brahmin persecutors of Buddhism, a treatment
not dissimilar to that which the Indian Buddhists themselves received.
Too well known to need mention here is the royal mandate of Sasanka,
King of Karnasuvarna commanding the utter extermination of Buddhists
from the face of India with the unwholesome alternative of the
penalty of death to be inflicted on the executioners themsclves in case

they neglected to carry out the inhuman order of their king and master.

N1 FNAGURE AT FEATAR]
at 9 wfm @ va=n wanfaafoeegn o

We must not therefore be hard on the Vedantin Saikara, if he shows
.gnorance of the nairatmyadvayam of the Buddhists.

Its twofold aspect. 1 . ,
In fact, Buddhism acknowledges two sorts of andtman

or Non-Ego. The first is the denial of a subjective @fman or a personal Fyo,
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‘and the second that of the objective @fman or the Ego of the dharmas or the
phenomenal world.  Generally speaking, when d@/man is eriticised and refuted
in Buddhist philosophy, what is exactly meant by it, is an eternal substance
exempt from the vicissitudes of change and incapable of entering into
combination with anything else. This is just what is stated by Dharmapala-
caryain the opening chapterof his commentary on the Vijiianamatra-§astra.
This great dialectician,—who, by the way, must not be confounded with
his living Singhalese namesake, the energetic founder of the Mah&bodhi

. Society,-—-was a native of Kanchipura in  Southern
Three  classes  of '

dtman-theories, India. He was the teacher of Silabhadra, the learned

Professor of the University of N#land4, at whose feet Hiouen Tsang sat as
a pupil.  As the original Sanskrit of Dharmapala’s commentary is lost, I
shall content myself with translating from Hiouven Tsang’s Chinese version
of the same. “The term @fwun,” says Dharmapala, “issaid to mean
supreme authority and is identical with freedom, eternality and absolute
unity. The views held concerning it by the Tirthakaras fall into three
groups.  First comes the view which regards «/mau as an organism in itself
made up of the five skaudhas or constituents of being.  Next comes the
view which considers «/man to be an absolute existence segregated from the
five shaudhax. Third and last comes the view of those who maintain that
the d/man is neither the same as, nor different from, the five sdaudhas”.

In modern phrascology, the three views represented above would perhaps
be deseribed as follows :—

(a) The first is the common view respecting the personal Ayo, such
as is accepted by the vulgar mind which regards it to be a
composite of the mind and the body.

(h)  The second is the idea of an fyo such as is held by the Naiyfyikas
who consider it to be the supreme and eternal governor of man
essentially independent of the mind and the body.

(¢) 'The third is the well-known view of the Hinayfna School called
the Vatsiputrivas, whose belief in the existence of d@fwan forms
the subject of the opening discussion of the Kathfvatthu.

Now Buddhism refuses to admit the possibility of any individual or

independent oxistence like the  @/mau vepresented by any of the three
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classes of views mentioned above. Its strenuous denial of d¢tman, which
constitutes the second mwdrd or seal of Buddhism, is but a legitimate
mference from the first wudrd which formulates the law of universal
impermanence, Once the doctrine of sarvam anityam is definitely accepted
as true, one has to concede that no conditional existence can ever imply
eternality, absolute unity or supreme authority in any sense. In other
words, consistently with the doctrine of universal impermanence, Buddhism
has to maintain that no existence, which is impermanent temporarily, can
possibly be identical with absolute freedom, for the very simple reason that
it is conditioned by another existence. Therefore, such an existence can
not be said to have an dlman or Eyo. In fact, a thing which is subject
to causes and conditions, cannot, liable as it is to perish sometime or other,
be maintained to possess authoritative command over itself, much less over
any thing else. Hence it can not be said to have an @lwau or kgo.

But while emphatically maintaining the doctrine of aud/man, Buddha and

his disciples never attempted in their teachings and
B?;g%ﬁ;;:ﬁ’:ﬁm' Egoin reachings to deny the provisional existence of what

is called the empirical £yo.  This fact has been brought
out very clearly by Nagarjuna in his commentary on the Prajiiaparamita-
stitra, wheve he says :—

“The Tatbagata sometimes taught that the d/man exists and at other
times he taught that the dfman does not exist.  When he preached that the
dlman exists and is to be the receiver of misery or happiness in the successive
life as the reward of its own Karma, his object was to save men from falling
into the heresy of Nihilism ({cchedurdda). When he taught that there is
no dtman in the sense of a creator or perceiver or an absolutely free agent,
apart from the conventional name given to the aggregate of the five
skandhas, his object was to save men from falling into the opposite heresy of
Kternalism (Sddcatucdda). Now which of these two views represents the
truth ? It is doubtless the doctrine of the denial of @lman. 'This doctrine,
which is so difficult to understand, was not intended by Buddha for the ears
of those -whose intellect is dull and in whom the root of goodness has not
thriven. And why? Because such men by hearing the doctrine of andtman

would have been sure to fall into the heresy of Nihilism. The two doctrines

&
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were preached by Buddha for two very different objects. He .taught the
existence of dfman when he wanted to impart to his hearers the conventional
doctrine ; he taught the doctrine of andtman when he wanted to impart to
them the transcendental doctrine”.!

Similarly, Dharmapalacarva s:ays in his commentary on the Vijiiana-
matra-$astra :-—

“The existence of the dlwan and of the Dharmas (i.c., of the Ego and
of the phenomenal world) is affirmed in the Sacred Canon only provisionally
and hypothetically and never in the sense of their possessing a real and
permanent nature”.?

Also, in the Samyutta Nikaya of the PAL Canon it is related that when
a non-Buddhist teacher enquired of Buddha whether the soul ( paruga )
exists or does not exist, Buddha gave no reply to him.  The reason given
by Buddha for his silence on this occasion is, that an affirmative answer
would have been tantamount to a direct contradiction of the truth that “the
phenomenal world is without an £go” while a negative one would have
added to the bewilderment of the enquirer’s understanding by leading him
to imagine that the £go had existed once upon a time but did not do so any
longer,—a delusion which Buddha considered to be far more dangerous than
a belief in the existence of the soul.  The same idea is graphically: expressed
in Vasubandhuw’s own commentry on his Abhidharmakosha-&stra, a work,
the original Sanskrit of which is lost, and which must not be confounded
with the existing Sanskrit commentary of that name, which is really a late
sub-commentary compiled by writer named Ya$omitra.

“Buddha’s preaching of the Good Law” says Vasubandhu, “resembles a
tigress’s bringing up of her cub.  Buddha observes how some of his fellow-
creatures receive hurt from the heresy of Eternalism, while others allow their
good Aarma to be eaten up by the heresy of Nihilism. Thus, whoever
believes in the existence of d@fman in its transcendental sense, exposes him-
self to the tiger’s tooth of the heresy of Eternalism, and whoever does not
believe in the existence of @fman in its conventional sense, runs the risk of

destroying the seeds of his own good Karma.?
! Nanjio’s Cat. No. 1169. “fascicali. XXVI.” 2 Nanjio’s Cat. No. 1197. “fasciculi L”
* Nunjio's Cat. No. 1267. “fasciculi XXX,”
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Aryadeva, too, the most prominent of Nagarjuna’s disciples, says in his
commentary on the Madhyamika Sastra :—

“The Buddhas, in their omniscience, watch the natures of all living
beings and preach to them the Good Law in different ways, sometimes aflirm-
ing the existence of the ¢//ian and at other times denying it. Without an
adequate development of one’s intellectual powers, no one can attain Nirvina
nor can one know why evil should be eschewed. 1t is for people who have

not reached this stage that the Buddhas preach the existence of @fman”.!

We see, then, how in teaching his fellow-creatures to steer a midway
course between the Seylla and Charybdis of Eternalism and Nihilism,
Buddha sometimes maintained the existence of the ¢/man and other times
denied it. Such an attitude of mind in the founder of a great religion may
appear to smack of self-contradiction ; but is it really open to that charge?
We shall be in a better position to answer this question, if we try to under-

stand what Buddhism means by «/man when it seeks to deny its existence.

- The conception of the soul which is abhorrent to Buddhism is that of
the Adudlman, or the individual soul, regarded as a

uﬂ“?:;;?&;ﬁ?:&?"‘ %t conerete agent enshrined in the body and ever acting,
thinking and feeling; in short, the conception of an

independent entity which the vulgar mind endows with the power of existing
apart from the body and of directing all its activities. To the Buddhist,
the idea of a soul existing in permanent isolation from the body scems
nothing better than a delusive mirage, and the belief in the existence of an
all-creating deus extra munduwm is regarded by them as a crude relic of a
superstitious past, caleulated to retard the march of progress and enlighten-
ment. To combat and successfully counteract the baneful influence of so
wide-spread a Mithyddyist/, Buddhism formulates the great principle of
sarvam andtmam—i. e., All that is, is without an Kgo. Those who have
read Buddhaghosa’s commentary on any of the works

Clx?::ti::.d a Universal  +poluded in the Abhidharma Pitaka of the PAli Canon,
will recollect how he frequently goes out of his way

merely to find a pretext for refuting the theory of a Universal Creator

Oy S, e em e

! Nanjio's Cat. No. 1119. Chap. XVIIL,
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existing outside the universe.  In the very opening chapter of the Atthasalini
which explains the text of Dhammasangini  “Yasmim samaye”
which means “/he fime in which”, Buddhaghosa, true to his pedantic
instincts, gives with numerous apposite examples, a number of signifi-
cations which the word samaye can  admit of, such as samavdyn
(collection), Asama (moment), hefn (cause) ete., most of which he makes
out to be applicable to the context in question. He next proceeds to take
the meaning semardya  (collection) and explains it as Paccayasamaggi or “a
conglomeration of causes.” Now why did Buddha, he asks, use the
word samaya in this context? The answer given is, that he did so purposely
in order to emphasise the truth that nothing can arise from a single cause
but that everything originates from a conglomeration of causes, refuting
thereby the view that the universe owes its origin to a single all-creating
deity—ZLusmd eho kalld ndma nallhite fmam pi altham dipeti.

The ingenuity of the indefatigable Ceyvlonese commentator, however
misplaced it might seem, is entitled to its due sharve of praise, but there is
no overlooking the fact that he reads far more into Buddha’s words than
Buddha himself could ever have meant, granting, of course, (which is more
than  doubtful) that the Dhammasangani is a genuine collection of
Buddha’s words. The only passage in the PAL Canon  containing a  direct
reference to God oceurs in the Tika Nipata (61) of the Anguttaranikiya,
where Buddha condemns as leading to inaction (‘akiriydya sanakanti’)
the theories of Chance (yad ricehd) Fate (uiyatl) o God (Iéhvara) being
the author of man’s happiness or misery in this life (‘yaw kifiedyam
pnvisapuggado pal isamrvedett sukham v& dukfham @ advkkhamasutham vd

sabbam Aam (1) pubbekatakelu, ((7) issarawimmandheln, ((0)  aketuap-
puccayal?’).  The passage is well worth reading and will be found on page
173 of the first volume of the PAlI Text Society’s edition of the
Anguttaranikaya.

To return to @lman, Buddhist philosophy has always expressed a most

N emphatic denial of the existence of an ever-lasting
Ddgen Zenji on the

Soul. individual soul.  Instead of referring to earlier Buddhist

writings on the subjeet, which are too numerous to mention, I shall quote

an interesting extract, from a well known work of Ddgen Zenji, one of the
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founders of the Dhyana School of Japan. It is in the form of question and
answer.

“Question—*Grieve not over the cycle of birth and death, for there is
a short cut to escape from them. This short cut is the realisation of the
trath” that the soul is enternal, that is to say, that although the body is
subject to birth and death, the soul is exempt from them and will never
die, being an eternal existence enshrined in the body. The body is a
transitory form which may be born at one place and die at another, while
the soul is ever-lasting and unchangeable throughout the past, the present
and the future. A realisation of this truth is the only means of escape from
the cycle of birth and death, and he who has realised it will be exempt from
both. He will be able to dive into the ocean of ttuth and thence obtain for
himself the gem of perfection and excellence such as belonged to all the
Tathigdtas. As long as we are clogged by this body of ours, which owes
its production to Karma moulded by ignorance in an anterior birth, we can
never reach that stage of perfection which the sages have attained. Whoever
does not realise this truth, is doomed to tedious tmnﬁruigra.tiou through
birth and death. Therefore it behoves us to learn and understand this truth-
as early as possible’.—Now is the view expressed in these words in
conformity with Buddha’s doctrine or not ?”

“Answer :—'The view you have just stated does not at all agree with the
doctrine of Buddha. It is rather the doctrine of non-Buddhist hereties who
say that there exists a supernatural soul capable of distinguishing between
good and bad, right and wrong, and of feeling pleasure and pain, joy and
sorrow, whenever any object comes in contact with it. They add that it is
really indestructible, though it may seem to perish at the dissolution of the
body,—that it has the power of being rehorn in another body as soon as it
leaves the body of one who is dead. Such is the opinion of the heretics
and whoever thinks it to be identical with the doctrine of Buddha, is more
foolish than him who exchanges a lamp of gold for a handful of clay. 1It,
is the height of foolishness. Soul in Buddhism is identical with the body
and noumena and phenomena are inseparable from each other. We must
"not mi;'understand this fundamental principle of .Buddhism which
has been handed down from the West (India) to the East (China and
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Japan). *+ When Buddhists speak of the permanence:'of the noumenal
world, they regzard as permanent everything included in it, and the
body itself considered as a noumenal entity can not be treated apart from
the so-called soul. So also, when Buddhists speak of Nirvana, they con-
sider everything included in it to be Nirvana. Thus noumena can not be
separated from phenomena. 1t should also be understood eclearly that
Nirvana and Samsara are one and the same,—3: §aw: afaaiws | In fact,
Buddhism never teaches that Nirvana exists apart from Sarmssra ; and the
doctrine that the body and the sonl are one is the common property of all
Buddhist schools.”  So says the venerable Digen Zenji.

His opinion is supported by Nagdrjuna, who maintains the identity of
Nirvapa and Satisara in the well-known lines of the Madhyamika

Kérika :— .
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That is to say :—“Samsara and Nirvapa are in no way to be distin-
guished from each other.  Their spheres are the same and not. the slightest

distinetion exists between them.”

But while condemning, as rank heresy, the theories of a Universal
Creator and of an individual soul, Buddhism not only acknowledges the
permanence of the noumenal ego, but actually enjoins its adherents to train
themselves in such a manner as to be able to attain union with the Great
Soul of the Universe, the technical term for which is Makdtman. The
locus classicus for this injunction is a well known passage in  Asanga’s
Mahayana-sitralankara-§astra where it is recommended to the aspirant to
Buddhahood to look upon the Universe as a mere conglomeration of con-
formations  (swimskdrax), devoid of an ego and fraught with suffering, and
to take refuge from the bane of individualism in the mightily advantageous

doctrine of Makdtman.

' The “Madhyamika-sastra” Chap., 26. Karika 19—-20,
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The 4indtman which is here condemned as “fraught with bane” resem-
bles in many respects the ahamihdra® or egotism of Sankhya philosophy.
Egotism, in any form, is iﬁjurious to man, for it constitutes an unsur-
mountable barrier to his practising true morality either in  domestic or in
social life. And the reason is not far to seek, sceing that virtue, covetous
of reward, must needs be an inferior incentive to noble action as compared
to virtue that seeks no reward. The former is an outcome of Aindtman,
the latter, that of andtman or makdtman, according as we look upon it from
the negative or the positive point of view. “The stage of Makdtman,” says
the Maha-vairocana-abhisambodhi-siitra, “can be attained.only by the practice

o Again, “Hakdtman is only another
Fam, Yy

of the highest motive (enuttardrtha).
name for Buddhahood.”® It is explained as Puramdtman by Asanga in his

commentary on the well-known lines of the Mahayana-sutralankara-

fastra :—
At et AvRTwTEE; |
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' Asangd’s “Mahayana’siitra-alankara-Sistra,” Chap. 14th, Kirika 37 of the Sanskrit
Text. And Chinese version, Chap. 15th v. 24.
*  The term here given as the synonym and definition of ‘Egoism’, is «bhiména, trans-

lated ‘consciousness.” The ordinary sense of the word is pride, and the technieal import is
‘the pride or conceit of individuality ; ‘self-sufficiency ;' the motion that I do, I feel, T think,

T am,’ as explained by Vacaspati:—ggq gERfEd 74 ¥ qaTeRiuma; wA G@EwHA wIY(
Wt faman @@ aWafves.  sfeewmEnsiem denrugssragga’ |

(3. e. ‘I alone preside and have power over all that is perceived and known, and all these

objects of sense are for my use. There is no other supreme except I; Tam, This pride,

from its exclusive (selfish) application, is egoism.’]

3 Nanjio’s Cat. No. 534.

¢ “The Mahayana-siitra-alankéra-Sastra,” Chap. Oth, Karika 23 (Sanskrit Text).
And see Chap. 10th v. 19 of Chinese Translation,
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A fuller explanation of Maldtman is given in a Mahaparinirvana-siitra!
of the Sanskrit Canon, where it is stated that “by déman (i.c., Makdiman) is
meant the Tathagatagarbha, a term which implies that all living beings

are endowed with the essential nature of the Zuthdgata,

Mahiitman is identi-
cal with the Paramit.
man and the Tathi-
gatagarba.

of which, however, they are not aware as long as it is
shrouded by the 4/edas or passions, just as no man can
discover a treasure in a poor woman’s dwelling, although
ages ago there may have been buried in it a basketful of the purest gold.”
The same Sitra points out the identity of Makdtman with the indestructible
TLuthdgatagarbe which, though imperceptible to ordinary men, is realisable
by one who has attained supreme and perfect enlightenment (anuttara-
sumyak-sambodhi.)

Now what is meant by the term  Tuthdgatugarbha?  Literally it signi-
fies “the womb of the Zulhdgala.’” that is to say, the treasure or store in
which the essence of Buddhahood remains concealed under the veil of avidyd
or ignorance, just as gems and metals lie hidden in the bowels of Mother
Eearth under the covering of filth and impurities. In other words,
Tuthdgalagarbha is another name for the “Womb of the Universe’ from
which issue forth the myriad multitudes of things mental and material.

This idea of a universal womb is not pecuhar to

The idea of the Uni-

versal Womb Buddhism, for it occurs also in the 14th Discourse of

the Bhagavadgita, Krishpa is respresented as saying to
Arjuna:—
AW ANqaeg aW aferq T guTEEa |
wWa, GEYATAT aaT Wala WITd |
waM{y AT Aad: gwalw an |
aTat AW w¥E AE Aome: fuar
[ie, “To me the great Brahma is a womb wherein I cast the seed.
Thence comes the birth of all beings. In whatsoever womb mortals are
born, their main womb is Brahma and T am the seed-giving father.”]
Psychologically speaking, the Zuthdgalugarbla may be defined as “the

transcendental soul of man, just comming under the bondage of karmaic

! Nanjio’s Cat. No. 112,
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causation.” And in certain sense the Tutkdgatagarbha corresponds to the
Paramdtman or the Universal Soul of the Vedantists, from which they
suppose the world of phenomena to emanate. The term paramdtman, as has
already been noticed above, was not unknown to the Buddhists. But
between the Buddhist and the Vedantic conceptions of paramdtman there
is a wide gulf which no exertion of ingenuity can bridge over. The
Buddhists themselves took very great care to lay stress on this fact, as will

be seen from the following extract from the Lankavatara Siitra :—

“Then the great Mahamati Bodhisattva said to the Blessed One “The
Tathdtagarbha, O Lord, has been described by thee as brilliant by nature
and absolutely pure from beginning, as possessed of 32 characteristics, as
abiding in the body of every living creature, as enveloped by the skaudhas,
dhdtus and dyatanas like a costly gem covered by dross, as sullied by the
defilements of erroneous imaginings and swayed by passion, malice and
folly. It has also been described by thee as permanent, stable, blissful and
everlasting. fs not this thy doctrine of the Tathdgatagarbha similar to the
soul-theory of the Tirthakaras (heretics) who maintain that the soul is an

agent, everlasting, all pervading, undecaying and exempt from attributes ?”’

“Thereupon the Blessed One made answer thus to Mahamati :—My
doctrine of the Tathdgatagariha, O Mahamati, differs widely from the
soul-theory of the Tirthakaras. Verily the Zatldgutas by preaching the
doctrine of the Tathdgatagarbha as being constituted of the sphere of
ddnyats, Nirvina, cessation of birth, and exemption from thoughts and
imaginations, impart to the vulgar, for their easy comprehension the doctrine
of the Tathdgatagarbha which transcends the range of thought and imagina-
tion, so that the vulgar may thereby get over the terrors of the doctrine of
andtman. Now, O Mahamati, the soul-theory deserves rejection at the
hands of the Bodhisattvas of the present as well as of the future time. And
just as a potter with his manual skill and by the employment of rod, water,
and string, makes pots of various sorts out of a single heap of earth-particles,
even so do the Zutidgatas preach the andtman (non-ego) of the phenomenal
world by a variety of skilful and intelligent methods, sometimes teaching
the doctrine of the.Tutkdgatagarbha, at others that of Nairdtmyam,and their
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having recorse toa variety of expressions and locutions reminds one of the pot-
ter’s skill. For this reason it is, O Mah&mati, that I say that the doctrine of
the Zuthdgatagarbha is entirely different from the soul-theory of the
Tirthakaras. Again the Zuthdgatas preach the doctrine of the Tatkigatagaréha,
for the purpose of converting the Tirthakaras who cling to the
soul-theory. Otherwise how would the transcendentally perfect en-
lightenment become intelligible to those whose minds are confined within the
narrow limits of the threefold emancipation and who have fallen into the
heresy of believing in the existence of an @éman, which, in reality, does not
exist. Therefore it is that the Zufhdgatas preach the doctrine of the Tathd-
gvlagarbha which is quite different from the soul-theory of the Tirthakaras.
Aceordingly, thou, O Mahamati, shouldst follow the’ doctrines of andtman
and Tathdyalagarbha which have been preached by the Tathdgatas, so that
thou mayst be able to explode the heretical notions of the Tirthakaras.”!

The only Euaropean critic of Buddhism who has correctly stated the
Buddhist point with respect to the soul is, as far as I know, Dr. Max
Walleser ; and T gladly avail myself of this opportunity to recommend, for
the perusal of such of you as may not have already read it, that erudite
scholar’s accurate exposition of early Buddhism as given in his excellent
monograph entitled “/ie philosophische Grundlage des-aelteren Buddhis-

mm.’ It 1s hm‘hly (lesua,blc that this ma,stellv treatise should be translated

! Sce Sikshananda’s Chinese Version of the “Lankavatara siitra,” (fs.sc II) And the
Sanskrit passage runs as follows:—-

WY @Y AvWaY AfeEd AEEE A qaE WANq | AYWE gAY dr
qatan3 wrafde: | @ 9 fae @ wefannednf oy w@ s@d ot e
gIgadyiaia;, wemqaRa’ afEREiaEfea @ SamEREiafea wRTE-
afcreaendt felt yu: franrray woae afts: | aq weq Wi e A s eE,
AqEEAR @ WA Agwa W wrew fra vt fdR fgoa o e
gafa n wrae wie, @ fe AgwR RIwumaRgeEn 99 agqwamiTew, @ g Avma
aqmar, geaaR Zdagasfrframiafaamt asmd  gewint aqeramia@s wan
AU WEW: FEAAGIH N AOAaETREAE fatmae  aewen
g@IvRn Fmafew | A ¥ WA AYWA WAWANREH : REAAvESTATR: w8 |
AW AFWR FHAR THAUq waA@CRiAfEnt weif wdfn  valroediewgaman-
M| TIRT WEWA AUWATERE AR gifrewewufafey fafd sRee-
et o fosggRa @ gwEREE wReTAEidOEtY |
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into English for the benefit of students of Buddhism in India, Burma and
the Far East. Nor will it be found altogether uninstructive in the island of
Ceylon, for in that reputed stronghold of Buddhism there prevail at the
presant day such misconceptions concerning the fundamental principles of
Buddh{sm as would have brought a blush even to the cheeks of a declared
enemy of Buddhism like ~b;amr'lkm'z'l,cz?\ryal,. To quote a single instance, in an
English Catechism of Buddhism published at Colombo in’1881 and bearing,
as the learned Metropolitan of India informs us (Buddhism, 2nd Edition
p- 282), the imprimatar of th: timz-honoured H. Sumangala, it is distinetly
taught that “the soul 23 a word used by the ignorant to express a fulse idea.”
If thisis a serious specimen of the sort of religious instruction imparted to

boys and girls in the Buddhist schools of Ceylon—
¥Al 4 AFTHIAR A,
w&q garfa q A= o

NIRVAN.A IS THE ONLY CALM.

(forataw s 1)

A correct idea of the principle of universal impermanence and of the
absence of an Ego is absolutely indispensable to a right

iii) The doc- . . P . .
t,if,;) of Nir. understanding of third muwdrd or seal of Buddhism,

viina. . . . .
which is formulated in the words ‘Nirednam Sdntan’

(. e., “NirvAna is the only calm”). This doctrine which is but a logical

AVWA  ATTEHIRYSNEEIWATTae @ wafa| ud - g weWRA  qgwami-
g2t WA EfreTi Qdwaat wEEen qawaniaeda Wt wd @ sEm-
froreefeufaaen frtwasieafamaca fomget saaanfd  wfdgde i
ey WEWRA AYWET WM. GRAEIEE  AGWAMIGRR  gAtNl WA wam waf
AwCwTLIEA | AW AvER Aimceleffray  mEmroemiaia v 8
wfeass |
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sequel of the mudrds of anityam (‘Impermanence’) and andtman (‘Non-Ego’)
is regarded by the Buddhists as the central axis round avhich
revolve the various schools of Buddhist philosophy. And in fact a
thorough grasp of the essential principle of Nirvana has not, without
cause, been regarded as the siue gua woun of any pretention to a mastery over

Buddhist philosophy.

What, then, really is the essential principle of Buddhist Nirvana? This
very question was put nearly two thousand years ago,

iniﬁ:‘?{;l:m:? really by the Greek monarch Menander or Milinda to a
Buddhist clder named Niagasena; and we who are

removed from the age of Buddha by a far longer period of time than both
Milinda and Nagasena were, how can we ever expeet to give a more
satisfactory answer to the king’s query than was given by that learned

priest ?

“Venerable Nagasena”, said King Milinda, “the Nirvina of which
you are always talking, can you explain to me by metaphor, elucidation,

or argument, its from, figure, duration or measure ?”

“That T cannot, O King,” veplied Nigascena, “for Nirvina has nothing
similar to it.”  “T eannot bring myself to helieve,” continued Milinda, “ that
of NirvAna which, after all, is a condition that exists, it should be .impnssible
in any way to make us understand the form or figure, duration or “measure.

How do you explain this?”

“Tell me O King,” said NAgasena, “is there such a thing as the great
ocean? “Yes” replied the king. “Now,” continued the sage, “suppose
some one were to ask your Majesty, how much water is in the ocean and
how many the creatures that dwell therein; what would you answer ?”’
“I would say to him”, replied the king, “that such a question should not
9¢ asked, and that the point sould be left alone, secing that the physicists
have never examined the ocean in that way and no one can measure the
water or count the creatures that it contains. Such, Sir, would be my
reply.”  “But why would Majesty”, enquired the sage, “ make such a reply ?
The ocean is after all a thing which really exists. -You ought rather to

tell the man that such and so much is the water of the ocean and such and so
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many are the. creatures that dwell therein.” That would be impossible,”
said the king, “for the answer to such a question is beyond human power.”
“Equally impossible O King,” said NAgasena, “is it to tell the measure,
form, figure or duration of NirvAna, although Nirvina is a condition that
after all does exist. And even if one endowed with magicial powers may
succeed in measuring the water and counting the creatures in the ocean, he
would never be able to tell the form, figure, duration or measure of

NirvAna.”’?

Such then being the case, there is no other way for us to realise
Nirvana save by experiencing it in our own selves by an earnest cultivation
of it acccording to the methods prescribed in the Sacred Canon. This

is why Buddhism lays so much stress upon self-

Realisation of

Nirvinn. - introspection in the case of aspirants to Buddhahood.
Nirvina.

This explains also why all attempts to explain the real
nature of Nirvina have invariably been attended with failure or, at best,
with very scant success; while details with respect to the training which
has to be undergone by one who longs for its attainment, are given in the
Sacred Canon with a fulness which would prove tedious even to the most
patient of human beings. It is a significant fact also that Nagarjuna
himself has recourse to negatives when he comes to describe the character-

istics of Nirvana :—
WA AE TR TR a |
wirgEAgaans fmatrged i’

[t.e., “That is called ‘Nirvana’ which is not acquired, not reached, not

extirpated, not eternal, not suppressed, not produced.”]

From pre-Buddhistic times the word Nirvipa came to signify, in the
Sanskrit language, the summum bonum of man. In this sense it is of fre-
quent occurrence in the Mahabharata, as has been shown by Father Dahlman

‘ in his mo irvia gl i-
Etymology of Nir. nograph on Nirvana. The original and radi

vana. cal meaning of the word seems to have been a nagative

one, that is to say, the ‘cessation’ or ‘absence’ of something, though in course

! “The question of King Milinda,” Part'II, PP, 186-187. (8. B, E, Vo, XXXVi.)
* “The Madhyamika Sistra,”  Chap. XXV, Karikn 3,
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of time it came, like the English word “nuocenee’ (Wf8@1) to acquire a positive
signification. Sanskrit grammarians derive the word from the root vd in
the sence of ‘blowing,” with the addition of the prefix ‘ui»’ which denotes
absence or privation. By the well-known rule of Panini faai@ 1a: the past
participial suffix ‘74’ is replaced by ‘Na’ when the word is applied to the
wind. Thus the root meaning of Nirvaya, according to the Sanskrit Gram-
marians, seems to have been ‘cessation of a gust of wind’ and, by a slight
stretch of meaning, the word came to be applied the extinction of a lamp.
Pali scholars will here recollect the well-known lines illustrating this idea :—
“Dipass’ iva nibbinam vimokkho ahu cetaso” (i.e.“The emancipation of my
mind was like the blowing out of a lamp”); “Nibbanti dhird yathdyam padipo
(¢.e., “The wise attain Nirva.a like this lamp attaiﬁing extinction”). But
though such is its original and etymological signification, the Buddhists,
from comparatively early times, availing themselves of the enormous flexibi-
lity of the Sanskrit language in matters of derivation, undertook to interpret
the word Nirvana in a variety of ways agreeing with their conception of its
different aspects. Thus in that great philosophical encyclopaedia of the
Hinayana, entitled Abhidharma-mahfvibhdsha-§dstra, which is extant only
in Hiouen Tasang’s Chinese translation, the following derivations of the

word Nirvana are given :—

(¢) ‘Vina’ means ‘the path of transmigration’ nnd ‘Vi’ means ‘leaving
oft’ or ‘being away from.” Therefore ‘Nirvina’ means ‘the leaving off perma-

nently all the paths of transmigration.’

(4) And again: ‘/'dna’ means ‘stench’ and ‘A7’ means ‘not’, and these
two combined (i.c., Nirvina), mean ‘a state altogether frec from the stench
of vexatious Karmas’.

(¢) And again: ‘Fdua’ means ‘a dense forest’ and ‘NVi/’ means ‘to get
rid permanently of,” so that ‘NirvAna’ means ‘a state which has got rid
permanently of the dense forest of the skandias, the three fires (of lust, malic
and folly,) and the three attributes of things (viz: origination, stay, and

destruction).”

' “The Abhl'dhax'mn-mah&vibhisthistm," fasc. 32.
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© d) And again: ‘Vdra’ means ‘weaving’ and ‘Nir’ means ‘not’; so that
‘Nirvina’ means ‘a state in which there is the entire absence of the thread
of vexatious Karmas and in which the texture of birth and death 1s not to

be woven.’!

So varied and so deep were the meanings with which the Buddhist mind
loved to impregnate the word Nirvana. And it is this circumstance which
probably accounts for the well-known fact that the Chinese translators of
the Sacred Canon of the Buddhists, after having tried to render the word
by something like forty unsatisfactory equivalents, indicative of the idea of
emancipation, absolute calm, and supreme bliss, were, at last, forced to
transplant that word bodily into the Chinese language in the form of
Nie Pan. But the tendency for fanciful derivations in matters religious, of
which we have had a number of examples above, is not confined to the East
alone. It used to predominate a few centuries ago even in Christian
Europe. Thus, in a sermon preached by Bishop Andrewes before King
James I. of English on Christmas-day, 1614 the lcarned divine,
shows a superlative example of etymological temerity in his deriva-
tion of the name Jmmannel which, according to the Gospel of Matthew
(I. 23) means ‘God with us” But Bishop Andrewes improves. on the
Apostle’s derivation and goes on  to say:—“Without Him in this
world ” saith the Apostle; and if without Him in this; without Him in
the next; and, if without Him there—if it be not fuwmanuel, it will be
Immanu-hell : and, that no other place will fall, I fear me, to our share.
Without Him, this we are.  What, with Him? Why, if we have him, and

God by him, we need no more; Lwmanu-ef and fmmanu-all.”

To return to our main point, I have already said in a previous lecture
that the principal of Universal impermanence and of non-Ego are concerned
with the phenomenal world, while the principle of ‘Nirvana being the only
calm’ has to do with the noumenal world. In other

words, the realisation of the first two principles leads

The two aspects of
Nirvana.

to the eradication of the manifold causes of samsdra, such as illusions, evil

pasions, ete. ; while a correct understanding of the third principle helps in

laying the foundation of the fabric of true enlightenment and supreme bliss.
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In its negative aspect, Nirvina is the extinction of the threefold fires of lust,
malice and folly ; that is to say, it conduces to the utter annihilation of all
thoughts of selfishness, to the complete removal of suffering, and to absolute

liberation from the round of birth and death.

In its positive aspect, NirvAna consists in the practice of the three
cardinal virtues of generosity, love and wisdom; that is to say, in the prae-
tice of altruism, of purity and peacefulness of heart, and in shaking off all
fetters, such as ignorance ete. The positive as of
Négasena's boautiful ’ o P e aspect

illustrations. Nirvana has been excellently described in the Questions

of Milinda from which T beg leave to quote the following extract:

“Venerable NAgasena,” said Milinda, “I grant’ that Nirvina is bliss
unalloyed, and yet that is impossible to make clear, either by simile or
explanation, by reason or by argument, its form or its figure or its duration
or its size. But is there no quality of NirvAna which is inherent also in

other things that it can he made evident by metaphor ?”

“Though there is nothing as to its form which can be so explained,
there is something” replied Nigasena, “as to its quality which can.” “Q

)

happy word, NAgasena! Speak then,” said the King, “that I may have an

explanation of even one point in the characteristics of NirvAna. Appease
the fever of my heart by the cool breeze of yvour words!” . “There .is’," said
the sage, “one quality of the lotus, O King, inherent in Nirviina, and two
qualities of water, and three of medicine and four of the ocean, five of
food, and ten of space, and three of the wish-conferring gem and
three of red sandal-wood and three of the froth of ghee, and five of a
mountain-peak.” “As the lotus, O King, is unternished by the
water, so is NirvAna unternished by any evil dispositions. This is
the one quality of the lotus inherent in Nirvina. As water, O King, is
cool and assuages heat, so also is Nirvina cool and assuages the fever arising
from all evil dispositions. This is the first quality of water inherent in
NirvAna. And again, O King, as water allays the thirst of men and beasts
when they are exhausted and anxious, craving for drink, and tormeﬁted by
thirst, so does Nirvana allay the thirst of the craving after lusts, the craving

after future life, and the craving after utter extinetion. This is the second
5 ' '
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quality of water inherent in Nirvina.—As medicine, O King, is the
refuge of beings tormented by poison, so is Nirviia the refuge of beings
tormented with the poison of evil dispositions. This is the first quality of
medicine inherent in Nirvina. And again, O King, as medicine puts an
end to diseases, so does NirvAna put an end to griefs. This is the second
quality of medicine inherent in NirvAra. And again, O King, as medicine
is ambrosia, so also is NirvAna ambrosia. This is the third quality of
medicine inherent in Nirvéina.--As the ocean, O king, is empty
of corpses, soalso is Nirviina empty of the dead bodies of all evil dispositions.
This, O King, is the first quality of the ocean inherent in NirvAna. And
again, O King, as the ocean is mighty and boundless and fills not with
all rivers that flow into it, so iy NirvAna mighty and boundless and fills not
with all beings who enter into it.  This is the second quality of the occan
inherenf in Nirvina. And again, O King, as the ocean is the abode of
mighty ereatures, so is Nirviina the abode of great men, Arhats in whom
the great evils and all stains have been destroyed, cndowed with power,
master of themselves. This is the third quality of the ocean inherent in
NirvAna. And again, O King, as the ocean is all in blossom, as it were,
with the innumerable and various and fine flowers of the riple of its wayes, so
is NirvAna all in blossom, as it were, with the innumerable and various and
fine flowers of purity, of knowledge and of emancipation. This is the fourth
quality of the ocean inherent in Nirvina.—As food, O King, is the support
of the life of all beings, so is NirvAna, when it has been realised, the support
of life, for it puts an end to old age and death. This is the first quality of
food inherent in NirvAna. And again, O King, as food increases the
strength of all beings, so docs NirvAna, when it has been realised, increase
the power of Iddhi of all beings. This is the second quality of food inherent
in Nirvina. And again, O King, as food is the source of the beauty of
all beings, so is NirvAna, when it has been realised, the source to all beings
of the heauty of holiness. This is the third quality of food inherent in
Nirvina. And again, O King, as food puts a stop to suffering, in all beings,
80 does Nirvéna, wheu it has been realised, put a stop in all beings to the
suffering arising from every cvil disposition. This is the fourth quality

of food inherent in Nirvipa. And again, O King, as food overcomes, in all
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beings, the weakness of hunger, so does NirvAna, when it has been realised,
overcome, in all beings, the weakness which arises from hunger and every
sort of pain. This is the fifth quality of food inherent in Nirvna.—As
space, O King, neither is horn nor grows old, neither dies nor passes away
nor has a future life to spring up into, as it is imcompressible, cannot be
carried oft by thieves, rests on nothing, is the sphere in which birds fly, is
unobstructed, and is infinite ; so, O King, NirvAna is not born, neither does
it grow old, it dies not, it passes not away, it has no rebirth, it is unconquer-
able, thieves carry it not off, it is not attached to anything, it is the sphere
in which Arhats move, nothing can obstruct it, and it is infinite. ~ These
are the ten qualities of space inherent in Nirvina.—As the wishing-gem,
0O King, satisties every desire, so also does NirvAna. - This is the first quality
of the wishing-gem inherent in NirvAna. And again, O King, as the
wishing-gem causes delight, so also does NirvAna. This is the socond
quality of the wishing-gem inherent in Nirvina. And again, O King, as
the wishing-gem is full of lustre, so also in NirvAina. This is the third
quality of the wishing-gem inherent in Nirvina.—As red sandal-wood,
O King, is hard to get, so is NirvAna hard to attain to. This is the first
quality of red sandal-wood inherent in NirvAna. As it is unequalled in the
beauty of its perfume, so is NirvAna. This is the second quality of ved
sandal-wood inherent in NirvAna.  And again, O King, as ved sandal-wood
is praised by all good people, so is NirvaAna praised by all the Noble ones.
This is the third guality of red sandal-wcod inherent in Nirvina.—As ghee
is beautiful in colour, O King, so also is Nirviina beautiful in righteousness.
This is the first quality of ghee inherent in NirvAna. As ghee has a pleasant
perfume, so also has Nirvina the pleasant perfume of righteousness. This
is the second quality of ghee inherent in NirvAna. And again, O King,
as ghee has a pleasant taste, so also has NirvAna. This is the third quality
of ghee inherent in Nirvina.—As a mountain-peak is very lofty, so
also is Nirvina very exalted. This is the first quality of a mountain-peak
inherent in Nirvina. And again, O King, as a mountain-peak is immove-
able, so also is Nirvina. This is the second quality of a mountain-peak
inheaent in Nirvina. And again, O King, as a mountain-peak is inacces-

sible, so also is NirvAna inaccessible to all evil dispositions, This is the
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third quality of a mountain-peak inherent in NirvAna. And again, O King, as
a mountain-peak is a place where no plants can grow, so also is Nirvéna a
condition in which no evil dispositions can grow. This is the fourth quality
of a mountain-peak inherrent in NirvAna. And again, O King, asa
mountain-peak is free alike from desire to please and from resentment, so
‘also is NirvAna. This is the fifth quality of a mountain-peak inherent in
Nirvina.” “Very good, Nigasena. That is so, and I accept it as you say”
-replied the king.!

" This somewhat lengthy quotation might appear tedious to some of
you, but perhaps it has a justification in the fact that it is probably the
best known illustration of the qualities of NirvAna and contradicts the so-
called distinetion drawn by some scholars of Buddhism

Artifical  distinction i
between the two so- hetween the Nirvina of the Mahdydna and that of the

called sorts of Nirvana.

Hinayfna. The former is supposed by them to possess,
in contradistinction to the latter, four ualities, »/z., permanence, blissful-
ness, freedom and purity. But surely these qualities ave not omitted from
the list of the properties of NirvAna as given in the extract quoted above
from the Questions of Milindu, a PAli work which belongs to the Lesser
Vehicle. Of course, I do not mean to deny that, considering the fact that
Buddhism is still a living religion, the Buddhist idea of Nirvana has passed
through a long process of evolution, or that it has been subjected to
numerous different interpretations, ever since the day when it was
preached for the first time, 2,500 years ago, by the princely ascetic of
the Sakya race in the Deer-park at Isipatana near Benares. But a
treatment of this important subject, which is so  valuable to those
who wish to study the history of human thought in the East, does
not, 1 regret to say come within the scope of my lectures. Neverthe-
less, it is impossible to overlook the fact that the priestly adherents of the
Lesser Vehicle have been led, by their misconception of the true sense of

the Nirvina which was preached by Buddha, to devote
mngz';z:";:tg’mg"i:" themselves to a life of fruitless inactivity; whereas

quite the contrary is the case with the followers of the

Mahfiydna. The Hinayénists of the present day, claiming, as they do, that

1 8. B. E. Vol,, xxxvi. pp. 188—188.
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they belong to primitive Buddhism, seem to imagine that calinness and
peace cannot co-exist with activity,—a delusion belied by the very manner
of Buddha’s’own life which is an incontestable proof of the possibility of
calmness and peace heing consistent with all higher sorts of human activity.
Nor can HinayAnism satisfactorily establish its claim to be regarded as the
authoritative representation par excellence of original Buddhism. Buddha,
as you all know, died without himself leaving any document embodying
the whole system of the religion he preached; and if you were to read
Vasumitra’s treatise of which T spoke in my first lecture, you would know
how there sprang up, soon after Buddha’s decease, a number of schools each
of which explained the Master’s views in its own way and claimed the

legitimate interpretation for its own self.

Thus the Vatsiputriyas maintained the existence of @fman by turning
_and twisting the sense of several convenient passages of the Saered Canon,
like the Sutra of the Burden Bearer, in which the word d/ma or pudgala

happen to occur.

In like manner, at the present day, when the Buddhists of Ceylon,
Burma or Siam seck to support their favourite quietistic interpretation of
Nirviina, thay have recourse to canonical passages like the following stanza

of the Ratanasuttam.

Kh/nam puranam, navam n’atthi sambhavam,
Virattacitte ayatike bhavasmim,

te khsnabsje avirulhichande

nibbanti dh/ra yathayam padipo,

idampi Samghe ratanam panitam.

otena saccena suvatthi hotu.!

[i.e., “The old is destroyed, the new has not arisen, those whose minds
are disgusted with a future existence, the wise who have destroyed their
seeds (of existence, and) whose desires do not increase, go out like this lamp.
This excellent jewel (is found) in the Assembly. By this truth may ‘there

be salvation |”’]

' Ratnn Sutta, Verse 14, And see Coomira Swimy’s translation of Sutta Nipita, p, 64
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But with all their fondness for following, to the very letter, what they
have been taught to regard as Buwddhavacanam, the Buddhist monks n
Ceylon, Burma and Siam lose sight of the glaring fact that a life of inacti
vity, misealled meditation, has been condemned by Buddha in the mos
emphatic terms.  And instead of following the philanthropic example o
their great Teacher and raising the moral level of those in the midst o
whom they live, the monks practise many an art and eraft such as sorcery

alchemy, fortune telling, ete. which are expressly pro.

stocﬁlir;? "’80270,1',“ d;{; hibited in the s7/as. Thus, as Bishop Copleston tell:
omoralising inflience. us (Buddhism, 2nd. Edition, page 260), and as ]
myself have seen with my own eyes, the Bhikshus of Ceylon, while rejecting

as forbidden by Buddha, all approved means of honest livelihood, repeat
charms of protection at the opening of a new house or on the
occasion of a child’s first eating rice, perform the part of astrologer:
and make horoscopes for new-born children, officiate when water i
. poured for the benefit of the spirit after a corpse has been laid in the
grave ete., ete.  And indoing such things they become conveniently obliviou:
of the fact that Buddha himself, according to the testimony of their ow1
Sacred Canon, never approved of them. These doubtful practices may

perhaps be said to  constitute the dark side of Sinhalese monastic

life; but what does its bright “side consist in? The pious  Sinhalesc

Buddhists will probably mention, to the eredit of the monks of their country

that the Sangha take part in the Buana-pinkamas or the meritorious act of

reciting the Sacred Books for the benefit of the laity. These pinkama:

form the great delight and entertainment of the Sinhalese people and are

preceded by long and elaborate preparations. The theory is that, in return

for gifts and good which they receive from the laity, the monks ought tc

give to them the opportunity of acquiring the merit of hearing or, at least,

seeing the Sacred Books read. Accordingly, on such pinkama days, the

monks take it by turns to read, with their Sinhalese comments o

explanations, the Pali Sfitras or, what is far more popular, the Jitaka

stories. But, as Bishop Copleston rightly observes, the acquaintance of

the common people with the classical Sinhalese, in which the commentaries

are mostly written, and that of the monks with the PAli original, is far too
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small for any meaning to be conveyed, in the majority of cases, by the
reading and interpretation of the Sacred Books. Now, in these days of
scientific progress, might not the clergy of Ceylon, I beg leave to ask, be
spared the labour of exerting their voeal organs caused by the rapid inter-
change of each word of the PAli text with its correspending Sinhalese equi-
valent, as has to be done by pairs of them during those fumashas which are
called ‘merit-acts of recitation” Surely the pious laity may be enjoined,
with advantage, by the Sinhalese clergy to employ gramophones on such
occasions. And a procedure of this sort would not only not constitute a
violation of the rules of the Vinaya, sceing that nowhere has Buddha
proseribed the use of a gramophone, but would actually be consistent with
the Sinhalese conception of NirvAra as a complete cessation of all activity,

not to mention the merit accruing from gifts given to the Sangha.

Ye puggale alfha satam pasa/lha
catteri etani yugani honti,

te dakkhineyya Sugatacsa sovake,
ctesu dinnani mat apphaloeni.

idam pi Samghe ratanam pan/tam,

etena saceena suvatti hotu!

which means according to the orthodox Sinhalese interpretation as given
in Sir M. Kumaraswimi’s version :—“If there be  one hundred! and
eight (1) priests praised (hy the saints), they are the four pairs.  They are
disciples of Buddha, worthy of offerings. Things given to them become
fruitful, and this excellent jewel (is found) in the Association (of priests

May there be happiness from this truth 2

I am sure that in return for such gifts the Sinhalese clergy will bless
the donors with all their heart, wishing (Beware of applying the word
‘praying’ to the orthodox adherents of “primitive” Buddhism!) that the
gramophones thus presented to the Sangha, may facilitate the attainment

of Nirvina to the givers of them—dayakanam nibbanapaceaya hontu.
! The real meaning is “cight persons praised by the good” as the Commentary explains
it,  ‘Satam’=Skr. AT here.

2 See Sir Kumfraswéami’s English version of Sutta Nipita, p. 82,
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But such though may be the modern monastic conception of Nirvina
in the lands of the Lesser Vehicle, that is to say, in Ceylon, Burma and
Siam, it must be urged in their favour that they themselves are not
responsible for this erroneous view of Nirvéna, which is older than
the Lankdvatara Stitra where it is condemned as an unsound and unorthodox
The nihilistic view of opinion. In the third chapter of this Sttra there
dN;':&l,m is on ortho- occurs the famous criticism of the twenty heretical

views concerning Nirvina, the importance of which
was first pointed out by the illustrious Burnouf in his Histoire dn Buddhisme
Indien. 'The first of these views, which is that of the HinayAna, is des-

cribed as fellows :—
N LY

aa RfrwrEweEE  AwU — AT TR T-

< Qe
fre Swmedmferdaaam @ yaad, SAAERERE ARt
o o
O QUSSR A amdfa” quafa) wa-
e ~ o
Qut fratugfiafa, a @ avmd fameen fams o]

Z.e., “There are some who maintain that by the extermination of the
Skandhas, Dhatus and the .{yalwnas, by an aversion to the objects of the
senses conscquent thereon, and by fixing one’s attention always on the
difference of attributes among things, there arises a cessation of thought
and of what appertains to thought, and that the cessation of imagination in
consequence of a non-remembrance of the past, the future and the present,
resembles the extinction of light, the destruction of seed and the quenching

of fire for want of aliment. Such is their conception of Nirvna. But

Nirvina, O Mahamati, cannot be attained by a view of annihilation.”

The correct view offNirvina has been given by NAghrjuna who identifies
it with Samsfira, as I have already pointed out in a previous lecture.
What N;rvg,.,,; really In fact the relation which Samséra bears to Nirvépa
ek is the same as that which a wave bears to water. This

is exactly what NAgérjuna means when he says that “That which under

! Nanjio’s Cat. No. 175, 176 and 177. There is one Sanskrit text of this Sftra in the
Library of the Asiatic Society of Bengal, Sikshinanda’s Chinese version ngrees with the
Banskrit text. ‘
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the influence of causes and condition is SamsAra, is, when exempt from the

influence of causes and conditions, to be taken as Nirvina.”

T MAAATIT SURTT TR T |
AsuAtangoem fategafema o

In the technical language of Buddhist philosophy, NirvAna has been
deseribed as follows in the LankAvatara Sttra :—

W JAHETWA TN TANEEARAEA T SfTEERTE-
A ATEHTARTE AT TR - T ATy
wfrTegfiruenasara T TEAEAUES;  GETATOTH-
TEFRIIAEE  AHTARITIAEE  AERE ST
NRTRTTUR SIS TeREaTaaTaTe UL e R aTa -
AT e rmaafifraaA R mara faat st )

This extremely difficult passage which puzzled even Burnouf who
Technical definition  aled it “wn véritable yulimalias,” becomes fortunately
of Nirviina.

intelligible to us through the help of the extant Tibetan

and Chinese versions. It may be paraphrased as follows :—

“NirvAna is attainable by a cessation of cognition when the mind has
been fixed on all the samddies from the Mdyasamddhi upwards, which
gradually lead up to the stage of the Tathigata, after the following ante-

cedent conditions have been fulfilled :(—

(i) realisation of the non-existence of external things by knowing themn
to be the ereations of one’s own faney.

(ii) realisation of the position of Suchness as being free from the
fourfold limitations [or (i) existence, (ii) non-existence, (iii)
existence p/us non-existence and (iv) neither existence nor non-
existence.]

(iii) rejection of the subject and object of perception by rejecting the
two extremes of imagination [/.e., ‘s’ and ‘s not’] concerning

the creations of one’s own mind.

! The Madhyamikn Sistra, Chap. xxv, Kirika 9,
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(iv) realisation of the impossibility of accepting aay evidence as

conclusive.
(v) non-adherence even to Truth by regarding it as illusory.

(vi) comprehension of the Noble Dharma as being the embodiment

of all evidence.
(vii) comprehension of the two sorts of Nairitmya, and

(viii) removal of the two forms of Kle§as, (viz., intellectual and
habitual) and of the two sorts of veil ( 7z passion and

conventionalism.)”

This description of NirvAna is, I acknowledge, perhaps almost as
“difficult to understand as NirvAra itself is to realise, but were I to attempt
to elucidate it at this stage, I would have to include in the elucidation the
main substance of what is going to form the subject of my succeeding
lectures, so that my not explaining it now merely means that the passage
will become perfectly intelligible to you after you have gone through the
few lectures which I have yet to deliver. My remarks, it is needless to say,

do not apply to such of you as already know the meaning of the passage.



CHAPTER Il
KARMA-PHENOMENOLOGY.!
The Two sides of Buddhist Philosophy.

Before I proceed to treat of the main subject of my present lecture, viz.,
Karma-phenomenology, I must explain to you, by way of introduction,
what are known as the two sides of Buddhist Philosopby. Students of
The two central pro- Luropean philosopy will recollect the two central
blems of European . ey e . . ’
philosophy. problems with which it is mainly concerned, viz.

1. The determination of the relation between reality and cognition ;

2. The determination of what constitutes the substance of reality.

In Buddhist philosophy, the school which treats of the first of these two

is that of the Madhyamikas.

The problem of the determination of what constitutes the substance of
reality, resolves itself, asis probably well known to
The principal opi- . L. ..
nion about the sub- you, into two principal heads of opinion called (a)

stanco of reality.

singularism; (b) pluralism; that is to say, whether
the substance of reality is (a) one or (b) more than one. The Singularists
attempt to explain the problem of the Universe with the help of a single
fundamental principle, while the Pluralists have recourse to more than one.
In modern European philosophy the Singularists are represented by Lotze
and Hartmann, Fichte and Schelling. In ancient Greek philosophy,
Singularism had its adherents in the Eleatics who maintained the unity of
being, be it a formal or essential unity as formulated by Parmenides and
Xenophanes, or be it a mere unity of matter as laid down by Melissus.
Plato also regarded unity to be the essential cause of his “Ideas,” which

again were, according to him, the essential causes of everything else.

1 Japanese: Gékan-yengi-ron,
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In Buddhist philosophy, the appellation of Singularists would ke appli-
cable, on the one hand, to NAgArjuna and his disciple

The Bingularists and ,
Pluralists among Bud-  Aryadeva who accept ényald as the sole fundamental

dhist philosophers. L

principlé, and, on the other, to ASvaghosha who
considers “Suchness” to be the underlying substance of the, universe;
while the Pluralists would be represented by the Sarvdstitvarddins' who

include the Fuibhdshikas?® and Santrdntikas.s

The fundamental principle of Reality, as you all know, sukdivides itself

into two heads, viz., (1) the Metaphysical or Ontolo-

The fundamental

principle of Reality.  gjog] prineiple which indicates the final essence of

reality, and (2) the Phenomenological or Cosmological principle which
deals with the variety of changeable phenomena. To the metaphysical
principle belong, in European philosophy, Idealism, Materialism, Doctrine
of Identity (‘Identitastslehre’), Agnosticism, Monism and Dualiem ; and, in
Buddhist philosophy, SarvistitvavAda, Bhitatathativida and the
Madhyamika doctrine.  To the phenomenological principle belong, in
European philosophy, Mechanism, Teleology (including Rational Teleo-
logy), and, in Buddhist phiosophy, Bhiitatathativda, Vijiidnavdda and in
a way also Sarvistitvavida.* '

In fact, with the complexity of its divisions and sub-divisions, Buddhist
The complexity of philosophy may be aptly compared to a gigantic
?;:gg:i:%wg’::’;fgk‘: banyan trce which has leen steadily gicwing up for
tic banyan treo. nearly twenty five centuries, in such a manner that
its original trunk now defies the scarch of an investigator who approaches
it for the first time. He who desires to find for himself an entrance
into the stupendous structure of {his }hilcecybhy, without adequate.
gnidance, is sure to ke bewildered and disheartened by the sight of its
labyrinthine complications. Accordingly, I may say without exaggeration

t.llatIshall consider myself amply rcyaid for my lakows if my humble

! Jap: Issai-ubu-shith or Ubu * Jap: PFunbetsu-ronshi,
% Jap: Kibryo-bu or Kibbu,

¢ The theory of Karma of the Sarvéstitvavfdin echeol is to Le inchccd in Tuddhistie
Phenomenology.
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performance should, in any way, contribute to relieve the perplexity of stu-
dents of Buddism by enabling them to get at the main trunk of thisintricate
system. To succeed in my projcsed tack, I most endeavour, at the very
outset, to point out what have bheen considered in the Buddhist world to be
the fundamental problems treated of in Buddha’s teachings, as far as they
can be gathered from the ZTipitaka. The opinions of the most celebrated
scholars in China and Japan, whose informations are mainly based on
the Chinese translations of the Sacred Cannon, coneur in the conclusion that
the prineipal doctrines of Buddhism fall within the area of the Ontological
and the Phenomenological prineples, both of which form, as it were, the
warp and woof of the texture of Buddhist philosopky. Any attempts to
understand Buddhism by wading through the monstrous bulk of the
Sacred Canon of the Buddhists, in complete ignorance or utter forgetful-

ness of the facts mentioned akove, is lound to prove, in the end, a labour
absolutely lost.

To return to our main point, it is needless for me to dwell upon, any”
How do phenomena longer, on the finity of phenomena and the infinity
arise from noumena. o youmena,  But how do phenomena, though finite,
arise in all their variableness from noumena which are infinite and uniform ?
Or, to take a more concrete example, considering the waves to be the
phenomena, and the water to be the noumenon, how, we may ask, do the
multiform waves arise out of uniform water, and what, in reality, is the
true nature of water itself? The answer to the former half of this question
belongs to the domain of that branch of philosophy which is known as
Phenomenology and the answer to the latter half forms part of Ontology.
At least, such would be the case in Buddhist philosophy in which

- Phenomenology is the term applied to that method of study which is
concerned with the causes and conditions of the phenomenal world in the
temporal scheme, while Ontology is the name given to the method of
study which treats of the nature of noumena in the spacial scheme. Though
neither of these two can be adequately treated without a reference to the

~ other, nevertheless, in an attempt to trace the theoretical development
of Buddhism by separating from one another the numerous trains of
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thought, which, at first sight, appear to be inextricably blended together in
a hopelessly confused mass, it will be extremely convenient to take up
each of them by itself.

The Ontological prineiple, in early Buddhism, is represented by the
Jhe Ontological pn‘n.‘// gllregj_ great sudras or seals which I have explained at
“ciple. ~ considerable length in my carlier lectures. I have
also pointed out there that the Universe is divisible into noumena and
phenomena, the latter being finite and the former infinite. The principle
of Nirvéna being the only calm appertains, as I have already said, to
noumena, while, if we subdivide phenomena into temporal and spacial,
to the former of these sub-divisions will be applicable the law of universal

impermanence and to the latter the principle of non-cgo.”

In early Buddhism the Phenomenological principle is represented by
the doctrine of the Four Noble Truths and that of the

The Phenomcnologi- . . . .
cal principle in Bud- Twelve-linked Chain of Causatior. I’fcic proceeding

dhist philosophy. . .
further, let us take a brief survey of Buddhist
philosophy  from the aspects, respectively, of Phenomenology and
Ontology. Phenomenology is represented therein by the doctrines of
" Karma, Alaya, Bhitatathatd and Dharmadhdtn, four of the most abstruse
terms in Buddhist philosophy, which may be here tentatively rendered by '
‘Action, Repository,” ‘Suchness) ‘Oneness’ of the totality of things or the
great Soul. Ontology in Buddhist philosophy is represented by the
realistic theory of the Sarvéstitvavidins, the Satyasiddhi school which
adheres to absolute SZuyald and the Madhyamika school whose idea of
Sﬂwyata’ is somewhat different.  If we go beyond the limits of India, we
shall have to include among the Ontological schools the Tien-Tai school of

China and Japan.

‘What I have just now stated is nothing new ; for nearly ten centuries
ago, a learned scholar of the Ten-Dai school of Japan, named Genshin, wrote
in his Chinese commentary on the Lotus of the Good Law :—“Tle
apparently complicated teachings of Buddha admit of numerous divisions
and sub-divisions, which, however, fall into two main heads, when we have

‘got at their essential gutlines. 'These heads are (2) the Ontological system
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and (4) the Phenomenological system. The former explains the nature of
noumenon without losing sight of phenomenon, while the latter explains

phenomenon without losing sight of the noumenon.”

But, while applying the term Phenomenology to Buddhist philosophy,
we must not forget that between Buddhist pheno-

The differcnce be-

tween Bnddhist phe- menology and the phenomenology of European philo-
nomenology and that

;;y.EnrOpenn philoso-  sophy, there is a great difference in the method of

treatment. European philosophy treats of the pheno-
mena of the universe objectively, while Buddhism treats of all things
subjectively. One of the distinctive features of Buddhism is that its
phenomenology regards all that is in the universe as the subjective product
of the living mind, since the starting point of Buddhism is the question
“Whence came the various phenomena of human life ?’ and not an
investigation into the origin of the universe. In other words, it is the
view of human life which forms the central problem in Buddhist pheno-
menology, and, it is on the conclusions arrrived at after an enquiry into
human life, that its view of the universe is based. The solution, accor-
dingly, of this great problem is attemptcd by Buddhism not objectively
but subjectively. It follows, therefore, that the doctrine of the Four
Noble Truths, the Twelve-linked Chain of Causation, Alaya and Bhd-
tatathatd are, as their very names indicate, of the nature of subjective
propositions, The Buddhists regard this as the inevitable outcome of the
fundamental theory of autonomic morality as taught by the Blessed One.
Buddhist phenomenology can, therefore, we may affirm, lay a just claim
to the title of Subjectivism.

Compared with its wealth of phenomenology, the subjective aspect of
Buddhism, large though it is, dwindles into in-

Reality  eanmot  be . .
explaned mmless it is  significance.  In general philosophy, as you all know,

ehiectivaid for facility of interpretation, reality is objectivized
or, to be more technical, noumena are phenomenized. And the reason
of this is not far to seek, seeing that whatever is to be explained with
human speech must he treated as an objective thing, whereas reality

or noumenon, or, if you prefer Kant’s phrase, the “Thing-in-itself” (‘Das
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Ding an sich’), is, do what you will, unkrowable and indescribable after
all. Not being an object of cognition, reality can never be reduced to
logical explanation by our conventional knowledge. The noumenal world
with its intangible panorama is visible only to the gaze of intuition or self-
experience acquired through a long process of mental
Intuition or self- . .. . . .
experience is the only and kedily training. The etymological ingenuity

way to see the real . . . .
aspects of the noume- of Indian Buddhists discovered, curiously enough,

nal world. .

a proof of this truth in the word f@ntam which occurs
in the third great seal of Buddhism, Nirvipam Sintaw’ (ie., NirvAva
is the only calm.) Sdutan’ is the perfect participle jassive of the
Sanskrit verbal root ‘Sén’ which means, according to the grammarians,
‘to desist’ generally and in particular ‘to desist from speaking.’ Availing
themselves of this latter meaning of the verbal root, Indian Buddhists
made out that the words Nirednam Sintam signify not only that
‘Niredna 1s the only calm” but that “Nircdna (belonging as it does
to the noumenal world) 1s something which cannot be spoken of or
deseribed.” 'This sort of deep and double interpretation seems to have
had a great fascination for religious minds of antiquity and -remipds
us of the famous anecdote about a medieval Italian divine who, in
his ignorance of the Greek language and out of hatred for the Greek
church, refused to believe that the fish-symbol of the early Christians re-
presented the words I (esus) CII (ristos) TII (eou) Y (dos) S (ofer) [d.e. (in
Greek) “Jesus Christ, Son of God Saviour”], but faithful to his devotion
to the Vulgate and his love of the Latin tongue, discovered, to his own
satisfaction at least, that the symbol represented the word ‘Piscis’ which
means ‘fish’ in Latin and that it was merely a monogram in which the
name of God the Son was lovingly put twice between those of God the
Father and God the Holy Ghost, that is to say, that the letters
P. C. were put for P(ater) C(reator) [i.e., God the Creator and Father]; S.
8. for S(awctus), S(piritus), [i.e., the Holy Ghost,] and that the I put twice
between P and § and Cand § respectively, was merely the name of God
the Son Jesus (in Latin, Jesus). So the Italian priest saw in the fish-
symbol all the three persons of the Christian Trinity, while his Greek-

knowing predecessors gaw only one, But etymology is not the forfe of
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Buddhist commentators. They are perhaps better at practical illustrations.
One of them, while treating of the indescribability of noumena, eloquently
observes :—“Take, for instance, a bird’s-eye view in early morning of the
Tta oxample. Vulture Peak (%wg2) and all its surrounding scenery.

You will exclaim ‘How beautiful! How sublime!’
But to estimate its real beauty and sublimity, you must yourself ascend
the hill and gaze on what you have around you with your own eyes.
And even then, though you may have fully felt its beauty and sublimity,
you cannot convey an exact impression of it to any one who hag not
seen it, as you have yourself seen, so that he who wishes to enjoy the

beauties of the scenery must ascend the hill and see for himself. Even

so is the case with NirvAna or the noumenal world.”

The illustration cited above serves also to explain why Buddhist On-
tology abounds more in negative explanations than in positive. The positive
explanation of NirvAra or the noumenal world is, of course, left to our inner
intuition or subjective realisation. 1 have already pointed out that, in Bud-
dhist philosophy, Phenomenology stands to Ontology exactly in the same
relation as warp does to woof in cloth-weaving. And it is also to be noted
that when Buddhists speak of the former they never forget the latter and
vice versa. Accordingly, he who wishes to understand the philosophy of
the Sacred Cannon of the Buddhists, will do well to observe the following

directions from the very outset of his study: (1)

Some  important
directions for the stu-
dent of the Buddhist
Canon.

Find out the nature of the main subject-matter of
the work you wish to study, that is to say, whether
it is Ontological or whether it is Phenomenological. (2) Never let the
mere title of a work mislead you as regards its subject-matter, which
you will discover only after carefully going through the work in question,
at least, more than once. (3) Carefully bear in mind that in one and the
same work very often Ontology and Pnenomenology are blended together,

sometimes every skilfully, sometimes not.

With these general hints, I pass on to the main subject of my present

lecture which will treat of Karma-phenomenology.
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KARMA-PHENOMENOLOGY.

All is impermanent, so that there is no eternal entity passing over to
NirvAna across the ocean of Sasnsdra. All is without an Ego, so that
Tho Universal law. there is no imperishable soul surviving the shocks of

death and dissolution. Boundless is the ocean of
Samsdra and countless are the waves that ruffle its expanse in the shape
of individuals and phenomena. But the wave which precedes is neither
quite the same as, nor entirely different from the wave which follows, for
the two are inseparably linked together by the Universal Law of Cause
and Effect—a law which constitutes the “Adamantine Chain of the
Phenomenal World,” yielding, as it does, the only possible rationale of its
ever-changing features. This is why Buddha gave to the Doctrine of

Universal Impermanence the foremost place in his teachings.

. Sarivsdra, then, is existence subject to the control of cause and effect.
Samsira is the effect DUt What is it which sets revolving the “wheel of
of our karma. becoming”—“fon trockon tes gemesets”—as the Apostle
James has it (#pistle 1I1. 6. )—a characteristically Buddhist expression
which 1is rendered in the Vulgate by “rofa nativiiatis’’ but misunderstood
by the English translators of the Authorised Version who interpret it
to mean “course of nature” Buddhism says that it is our Karma,
the abiding result of our actions, which subjects us to a repetition of
births and deaths. Thus, although from the theoretical standpoint
Buddhism denies the existence of an imperishable individual soul, it
accepts from the ethical standpoint the unbroken continuity of Karma
or action. In other words, while rejecting from the philosophical point
of view the doctrine of the soul’s immortality, Buddhism does not
deny the continuity of personality. In this respect, among the great
occidental thinkers, Immanuel Kant is the intellectual successor of Gautama
Buddha, for, he too in & way denied the eternal existence of the personal
soul in his Critigue of Pure Reason, but accepted it in his Critique of
Practical Reason. According to Buddhism, our present happiness or misery

is not the award of.a power existing outside ourselves, but is rather the
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fruit of what we ourselves have done in the past, either in this life or in an
anterior birth. “Quisque suos patimnr manes” as the Great Latin poet
Virgil, (denied Bk.vi.) tersely, and, perbaps not unconsciously, expresses
the idea of Karma. Nothing, according to Buddhism, is exerrpt from the
operation of Karma, which, like Fate in Greck Mythology standing even
above Jupiter, exercises a paramount sway over every thing human or
divine. The Gods become Gods by the force of Karma ; the Gods loose
their godhead by the force of Karma. Whatever happens is the effect
of an anterior cause, and what one reaps is nothing but the harvest of what
one has previously sown. This is the main principle of Buddhist Ethics
which is rightly characterised as an autonomie system

The fundamental i . . .
principle of Buddhist of morality in which man has not to stand in any

Ethics.
relation of dependence to any being save himself.
Buddha himself seems to have taught no other sort of dependence, for
one of his last injunctions to hisdisciples was : “Be ye your own light, your
‘own refuge ; have no other refuge.” This belief in the ethical autonomy
of man, rendering him absolutely independent of the inscrutable will of any
Being outside himself, cannot but shock Christian and Monotheistic
prejudices ; but the influence it has exercised over the minds of people in
lands where Buddhism does or did flourish, has undeniably been potent for
much good. It has strengthened the idea of moral responsibility in the
mind of man by bringing home to him the truth that his happiness
or misery, instead of being the award of an iron-willed or capricious
Deity, or the decree of an inflexible Fate, or the out-come of Blind
Chance, is entirely the result of whatever he has formerly done himself.
It has encouraged him to virtuous action, dissuaded him from vice, and
helped him, more than any other system of Ethics, to realise that
“Man is man and master of his fate.” Buddha himself recognised the
superiority of his autonomic system of ethics over those of his predecessors
or rivals, who attributed the supreme power over man’s destinies to God
Fate, or Chance. Thus, in a well known section of the Anguttara NikAya,
to which 1 have already referred in a previous lecture, he is represented as
discoursing with his disciples in the following manner :—
“There are, O Bhikshus, three views held by the Heretics, which, when
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Exemplifiod by Bud- followed by the learned, are calculated to land them
dha's teaching. into moral irresponsibility in spite of the perfection

which they may have attained. What are those three views?

Some sramanas and Brahmins there are who maintain that, whatever a
human being has in this life of pleasure or pain, or of neither, is entirely due to
Predestination, others say that it is due to God’s will, others again attribute
it to blind Chance. Now, O Bhikshus, when I find sramanas and Brah-
mins holding or preaching such views, I ask them whether they really be-
lieve in them. When they reply in the affirmative, I say to them, ‘So
then, you must acknowledge that men become murderers, thieves, adulterers,
liars, slanderers, calumniators, light of specch, jealous, malevolent, hereti-
cal, on account of Predestination or God’s will or Chance. Accordingly, all
attempts at moral improvement or discrimination between right and wrong
are of no avail; and such being the case, the moral regeneration of the
fallen becomes an impossibility’. This sort of reasoning must needs silence
those who held any of the three views mentionod above. But the doctrine
taught by me, O Bhikshus, is incapable of refutation, flawless, and can
successfully withstand the criticisms of sramanas and Brahmins.” And what
is it? It is what I have taught concerning the six dhdfus, the six dyafanas,

the eighteen mental impressions and the Four Noble Trulhs.” So said
Buddha to his disciples,

The doctrine of Kurma is only a phase of the second of these Four Noble
Truths, of which I shall presently have oceasion to

A Japanese proverb

and the doctrine of speak. In countries which are, or were once,
Karma.

Buddhistie, this doetrine is so deeply ingrained into
the human mind that every mishap is attributed to Karma. Thus where
the English say “What cannot be cured must be endured”, we in Japan
admonish saying “Resign thyself to it regarding it as the result of thy own

Karma”. (‘Zigo zitokn to akirame nasare’.)

The Indian Vernaculars abound in proverbs of like import, and,if I

mistake not, the word Karma has been corrupted in
The doctrine  of

Karma and the Indian many an Aryan dialect of this vast continent, into
Vernaculars.

he

the form Karam which is used in the sense of
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Fate or Desting. Thus, a melodious bard of mediaeval Bengal, lamenting
the cruelty of fortune in one of his well known lyrics says :—af@R f& #t
#%q @f@ [ 7.c., My dear, what alas! was written in my Karma (i.¢., fate)!]

And even the savage in the wilds of the Central Provinces, when brought
face to face with an inevitable calamity, consoles himself with the belief
that “it was so written in his Karma.”

Buddhism, in short, believes that our tomorrows are begotten of our
todays, even as our todays are begotten of our

The meaning  of L.
Karma in  Buddhist yesterdays, and that the continuity of the three

philosophy.

divisions of time, w/z:, the present, the past and the
future, is upheld by the chain of Karma eternally begetting and begotten.
Etymologically, Karma means ‘action’ or ‘deed,” but in Buddhist philosophy
at least, the word covers two very distinet ideas, v/2:, that of the deed itself
and that of the effects of the deed in so far as it modifies the fate of the
doer, continuing even beyond his death and moulding his subsequent exis-
tences. The operation of the Law of Karma will, perhaps, be more easily
understood by the following illustration taken from biology. The embryos
of man, of the anthropoid ape and of the bat are, during their earlier stages,
absolutely indistinguishable from one another, so much so that even the pri-
mitive brain with its five cerebral vesicles is the same in all. Therefore,
since there is no difference whatever between the compositional structures of
the three embryos, the embryo of a bat ought to develop into a man and
rice versa under favourable conditions. But, as it is, this does not happen,
and why? “Because of the difference of heredity,” says Science. The
numberless influences whieh affected the different ancestors of the three
embryos and the countless actions performed by them under those very in-
fluences are, in some mysterious manner, stored up in the several embryos
compelling them inevitably to bear their own respective fruits and none
other. Thus the embryo of a bat cannot develop into a human being, be-
cause a human being is the outcome of an entirely different set of conditions,
or, as the Buddhist will put it, because a human being’s Karma is different.
But by Karma the Buddhists do not mean heredity in the sense of what a
living being inherits from its ancestors; they confine it to what a living

being inherits from itself in an anterior birth,
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So the Buddhist, while he does not believe that “the iniquity of the
fathers will be visited upon the children unto the third and fourth genera-
tions”, has to realise with respect to himself the inevitability of moral Liabi-
lity, or Karma, from which nothing can ever exempt him. In fact, if we
look at it from its fields of operation, the doctrine of Karma admits of
being treated of from three different points of view viz :—

(i) From the point of view of the moral world.
(i) From the point of view of particulars or individuals.

(iii) From the point of view of the physical world.

KARMA AS A PRINCIPLE IN THE MORAL WORLD.

Viewed as a principle in the moral world, the doctrine of Karma becomes
Karmaastholaw ofthe (1€ 1aw of the immortality of deeds. A deed done is
fmmortality of deeds. 55 imperishable in' the Moral World as it is in the
physical ; and its fruits are bound to be reaped by the doer, when all the
necessary conditions for it are ripe. The only thing which follows a man
after death, according to Buddhism, is his Karwa, and accordingly it has

been said in the Samyutta Nikéya :—

“Nor grain, nor wealth, nor gold, nor silver, nor wife, nor child, nor
slave, nor servant, nor dependent, can accompany a dying man, but must
remain behind him; while, whatever a man doth through his body, speech,
or thought, are to be called his own by him for they follow him when he
departeth this life like a shadow that leaveth not. Therefore all men should
do noble deeds considering them to be a stored treasure for future weal, and
a crop of merit sown in this life will yield, in a future birth, a rich harvest
of bliss.”?

 Buddhist Ethies, therefore, is absolutely autonomic from the beginning

) e
Buddhist Ethics is to the end. Man’s moral responsibility is regarded.
sbeolutely autonomic. g9 gymething due to himself and must be discharged

by himself. “That which cometh out of thee returneth unto thee” is

' Ranjio’s Cat. No. 544. (iii. 2. 10).
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the categorical imperative in Buddhist Ethics. This unique element of
superiority in the moral system of Buddhism appears to have shaken the
professed impartiality of many an otherwise fair-minded Christian eritic.
One of these, and by far the most learned of them, who frankly admits
to have started with what he calls “immoveable convictions about the main
principles of truth and goodness,” says in the latest edition of his interesting
work on Buddhism :—
“The motive which Buddhist morality recognises, ifit can be said to
Bishop  Copleston's recognise any, is wholly selfish and individual. Itis
mt;:}x:ztx; on Buddhist mnot for the love of truth or goodness, nor for the
benefit of others, it is solely for the individual’s own
advantage that he is incited to cultivate virtue...... And the idea of
duty is utterly absent. From first to last, the sacred hooks are terribly
consistent in failing to recognise any sort of obligation...... Much as we read
of effort, it is always effort for self, effort to attain independence and quiet;
never work for the sake of work, or work for the sake of others, or work for
the sake of duty. Such a system is unsocial. If it recognises the propriety
of mutual kindness, it recognises—except in certain family relationships—
no duty of mutual service or action...... In the contemplation of an
endless series of lives, the paramount importance of this present life is over-
looked...... To make the most of one’s opportunity while one lives; to have
done something before one dies, whether for oneself or for others ;—no such
ambition is set before the Buddhist. He has no aim in a life except to
escape from it......On the whole, the Buddhist view of human hopes and
possibilities is pale and cold. 1 will not contrast it with Christian hope......
for with all its proud claims and assertions of attainment, Buddhism does,
in effect, deny the high capacities of man...... The Buddhist theory makes
the fatal mistake of supposing that it is grand to have nothing and no one
to look up to...... Buddhism degrades man by denying that there is any
being above him.” !

Here we have a long list of arraignments against Buddhism and before

we proceed further, it will be worth while examining them in detail.

1 See Bishop Coplesten’s “Buddhism,” PP. 160—152.
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Is Buddhist morality, then, selfish and individual 7 We emphatically an-
swer, “No.” It is far less so than Christianity, the

Buddhist morality far o
less egoistic than founder of which is represented by one of his disciples

Christianity.
reey (Matthew XVI. 26) as saying :

“For what is a man profited, if he shall gain the whole world, and lose

his own soul ? Or what shall a man give in exchange for his own soul ?’

Such an apprehension for the salvation of one’s own soul is condemned
by Buddhism in the strongest terms as the “baleful heresy of individuality”
(anarthamayd dtmadysts). ' The duty of self-preservation is enjoined in
Buddhism because it is the only means whereby one can save others. In
the Bodkisattva-pratimoksha, a Mahfyfna treatise on the Duties of the-
Aspira,l'lt to Buddhahood, it is distinetly laid down that self-preservation
through the avoidance of evil must be effected, even at the cost of one’s own

life, for the sake of the preservation of other living beings :—

. KN
reamtanan ofaqsr, wa suan feafmaan
.0
FRATA NfqEd! Miaagaty ud w7 7 woaita )
As regards self-abnegation, Buddhism enjoins the duty of abandoning,
for the good of others, not only material things, but also one’s present, past
and future merits, Audalamildni or “roots of goodness” as they are techni-

cally called. This injunction is contained in the memorable lines :—

WTARTWIE WA g s: S0 o |
S FREEIEEE I |
Nor is it correct to affirm that, in Buddhism, it is not for the benefit
of others but solely for the individual’s own advantage that he is incited to
cultivate virtue. The motive recognised for meritorious action is not
the good of self but the good of others, as can be gathered from the following,

among other passages of the Sacred Canon :—

“Tt is not for the sake of self, nor of heaven, nor for supremacy among
the Gods, or enjoyment or prosperity of beauty, or noble birth or fame, nor
for fear of hell or birth among the brute creation that virtue is to be practised,
but ‘it is for the pugpose of the aoquirenient of thé means leading to
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Buddhahood, to NirvApa, whereby all sentient beings may be made happy
and may be benefitted.”

AWRAT Mo Tfa 7 @AY, 7 THARAY,
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Thus, in the Parable of the Rich Man and Lazarus (Luke XVI.), when

the rich sinner in Hell cries to Father Abraham to have mercy on him and
to send Lazarus, that he may dip the tip of his finger in water and cool the
sufferer’s tongue, and Abraham refuses to grant the prayer, the Jewish
Patriarch behaves in a manner unworthy even of an ordinary human being
if his action is to be judged according to the canons of Buddhist ethics
which distinetly says “Take others’ sufferings on thy own self, as if they

were thine own.”

g AW uint ¥ Wwa g @ 9 A fraq)
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Nox: is the idea of duty and obligation, in the very highst sense, absent
from Buddhist ethics. In the 10th Chapter of the
The recognition of . s PR .
duty and obligation Bodhisattva-hridaya-bkimi,* a lost Sanskrit Mahdyéna
in Buddhism. . . . " . .
work which survives in Kumérajiva’s Chinese version,

the following injunctions to duty are contained :—

“All living beings pass through the six paths of existence (i. e., birth in
hell, among brutes, among prefas, famong aswras, among human beings,
among gods), like untoa wheel revolving without beginning and without end.
And they become by turns fathers and mothers, males and females, and
through generations and generations one is in debt to others. Therefore, it
is proper to regard all beings as our fathers and mothers, although the
mystery of this truth can be realised only by one who has mastered the
Good Law. All men are our fathers; all women are our mothers. Instead

of discharging towards them the debt of love contracted by us in our

1'% Bodhicaryhvatdra,” P. 331, * Nanjio’s Cat. No. 1087;
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previous births, is it right to harbour, with a heart averse, feelings of
enmity towards them ? Let our thoughts be riveted on love; let us strive
our utmost to do good to one another; stir not enmity up through quarrels

and evil words”. If this is not a proof of the recognition of duty, what is?

Again Buddhism does not deserve to be branded as “an unsocial system
in which effort always means effort for self and never for others or for the

sake of duty.”

The very obligation to accomplish the Ten Perfections (Pdramitd) viz:—
(1) Charity (Ddna); (2) Purity of Conduct (Sila);

Is the doctrine of
:ggi atle;l perfection un-  (3) Patience (Kskduti); (4) Strenuousness (Virya);
(5) Meditation (Diydna); (6) Intelligence (Prajiid);
(7) Employment of right means (Updya) ; (8) Resoluteness (Pranididna);
(9) Strength (Bala); (10) Knowledge (J7idna); without which the attain-
ment of salvation is considered impossible by Buddhism—is an instance
of effort for the sake of duty, the motive of which is to practice virtue
for the sake of virtue and not for the‘sa,ke of saving one’s own soul or
of keeping on good terms witha Supreme Being whose pleasure admits souls

nto Paradise, 'Whose anger hurls them down-to Hell.

The essence of the Christian conception of duty is summed up by the
Apostle Paul (Romans X111, 8-10) in the following words :— '

“Owe no man anything but to love one another; for he that loveth
The Chiistian con. another hath fulfilled the law. For this, Thou shalt
ception of duty. not commit adultery. Thou shalt not kill, Thou shalt
not bear false witness, Thou shalt not covet; and if there be any other
commandment it is briefly comprehended in this saying, namely. Thou
shalt love thy neighbour as thyself. Love worketh no ill to his neighbour;
therefore love is the fulfilling of the law”. The Apostle John (I. Epistle
18) goes a step further when he says “Hereby perceive we the love (of
Christ), because he laid down his life for us; and we ought to lay down
our lives for the brethren”.

But neither of these sentiments is the monopoly of Christianity, seeing
thut they formed.part and parcel of Buddhism, centuries before the advent
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of Jesus Christ. Thus, in the Avatamsaka Siftra the aspirant to Buddha-
hood is taught to think in the following manner, after he has practised all

the virtues of perfection and done other meritorious acts :—

“All the good deeds practised by me are for the benefit of all sentient
beings, for their ultimate purification from sin. By

Thoe sentiment of duty . . .
not a monopoly of the merit of these good deeds may all sentient beings

Christinniy: obtain release from the countless sufferings under-
gone by them in their various abodes of existence............ All sentient
beings ave creating evil Karma in countless ways, by reason of which they
undergo innumerable sufferings.  For their sake, I will in the midst of the
three evil existences (Jrutes, pretas, asuras), suffering all their sufferings,
deliver every one of them. Painful as these sufferings are, I will not retreat,
nor be frightened, nor be negligent, nor forsake my fellow beings ; because it
is the law that all sentient beings should be universally emancipated. Even
as the all-illumining sun seeketh no reward, nor grudgeth to shed his light
on the wicked, I too shall not abandon the salvation of all beings because
of the unrighteous, and through the dedication of all the merits acquired by
me, I would make every one of my fellow creatures happy and joyous”.

Can Christianity boast of a nobler ideal of duty than this?

Nor is the propriety of mutual kindness in a practical shape an exclusive
heritage of Christianity. Christian ethics, asis well known, reaches its
highest pinnacle in the famous utterance of Christ (Matthew 5. 44) “Love

your enemies,”—a sentiment which Buddhism had
The sentiment of . . . . .
love in the teaching of long before Christ’s birth given expression to in texts

Buddha. _ .
like the folloing : —

“ Nu ki verena verdni summanti idha knddeanam
Averena ki sammant! eso dhammo sanantano.”’
4. e, “Not by hatred hatred ceasing on this earth men ever saw ;
s by love that hatred ceaseth : this is an eternal law.”
But the motive recognised in the Christian Gospels for repaying evil with
good appears rather selfish to the Buddhist mind. St. Paul says (Romans
XII. 17-21), “Recompense to no man evil for evil. Provide things honest

! Nanjio’s Cat, No. 87,
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in the sight of all men. If it be possible, as much as lieth in you, live
peaceably with all men. Dearly beloved, avenge not yourselves but rather
give place unto wrath: for it is written, Vengeance is mine ; I will repay,
saith the Lord. Therefore if thine ecnemy hunger, feed him; if he thirst,
give him drink : for in s0 doing thow shalt heap coals of fire on his head. Be

not overcome of evil, but overcome evil with good.” '

Doing good to an enemy is then, according to St. Paul’s precept, to be
undertaken, not for its own sake, but because it might disarm an enemy’s rage
by bringing him to contrition, or because “Vengeance belongs to the Lord.”

But the Buddhistic or rather the pre-Buddhistic Indian adage is actuated
by a much nobler motive :—

SuATfey 7 419 WYE AW A AC@ |
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[l.e., “What is the merit of him who does good to his benefactors? The
wise call him good who does good to his harm-doers”.]
Surely here is no want of recognition of mutual service or action,
Christianity, believing as it does that a human being has.but one life
on earth which will lead, after death, toan eternal existence in Heaven or
Hell, according to the goodness or badness of his deeds, naturally encourages
man to make the most of his opportunities here. An appeal to the
mercifulness of a just and almighty God is the hope of him who has failed
to do something on earth for the salvation of his own soul. This form of
faith may have its advantages, but it has also great disadvantages. Some
it tends to make devout even to weakness, like the famous French lady
who prayed to God, saying, “Forgive me my sins, O Lord, if it is Thy will,
.butv, if it is not, let my sins not be forgiven.” Others, on the contrary;
it makes somewhat bold and reckless, like the poet Henri Heine, who, being
asked whether he believed in Divine Grace, said “Dieu me pardonnera car
cest son métier” (“God will forgive me, for that is his profession”). This
is especially the case with Islam where one is often and often reminded that
“He who does not sin, cannot hope for mercy ;

Mercy was made for sinners; be not sad.”

. ! “Pancatantra,” story VIII. tVerse 270.)
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To the Buddhist mind such conceptions appear puerile and irrational. If
the Supreme Being is a Being and the main cause of all that is, he, according
to Buddhist ethics, ought to display towards man, his handiwork, Ks/dnti-
pdramitd or, the perfection of forbearance,—an expectation the logicalness of

which is illustrated in that real or feigned epitaph of an old sinner :—

“Here lie T Martin Elginbrod,
Have mercy on me, O Lord God,
As T would do were I Lord God
And thou wert Martin Elginbrod.”

But if the fear of Hell or the hope of Heaven be a powerful incentive
Does Buddhism over. 10 g0od conduct in this life, the prospect of count-
:‘,:‘.’::mt:,]:\iopa;?m‘;‘m: less births and deaths which can end only by, the
present life attainment of Nirvina, is far more so, With its
staunch helief in the imperishableness of Karma and the law of cause and
effect, Buddhism regards every birth to be the moulder of the next, until,
through the exhaustion of the individual’s AKerme, NirvApa is reached.
Accordingly, far from overlooking the paramount importance of this life,
the Buddhist is enjoined to make the best use of it. Accordingly, it is laid

down in the Sacred Cannon :—

“Let noble deeds each man perform,
A treasure-store for future weal,
Since merit gained in present birth,

Will yield a blessing in the next”.!

Lastly, the Buddhist view of human possibilities, instead of losing by
The Buddhist view COTRPATISOD with Christian hope, actually gains by
of human hope and it glthough Christians must think otherwise. It is

possibilities.

Christianity which degrades man by inculeating
doctrines like that of Original Sin, whereas Buddhism ennobles him by
making him absolutely responsible for all that he does or suffers, Buddhism
considers it discordant with reason that “as by the offence of one, judgement

came upon all men to condemnation, even so by the righteousness of one

! Warren's “ Buddhism in Transiation,” P, 214,
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the free gift should come upon all men unto justification of life”. Tt fails
to realise how “by one man’s disobedience many were made sinners”, and
how “by the obedience of one many shall be made righteous.” Man,
according to Christianity, is born imperfect and is expected to return his
soul perfect to his Creator on pain of eternal damnation. The first
temptation into which man fell did not attract the protecting attention of
the Almighty Being whose creature he was, and for this fall, of which his
omniscient maker must have surely had a foreknowledge, all the human
race were punished for milleniums. A non-Christian feels tempted with
the Persian astronomer-poet, or rather his English paraphrast, to exclaim
‘against this deplorable lack of fair play in a Being whom men have been
taught to call “Their Heavenly Father” :—

.“What ! from his helpless Creature be repaid
Pure gold for what he lent him dross-allay’d—
. Sue for a Debt he never did contract,
And cannot answer 1—Oh the sorry trade !
O Thou, who Man of baser Earth didst make,
And ev'n with Paradise devise the Snake;

For all the Sin wherewith the Face of Man

Ts blacken’d—Man’s forgiveness give—and take.”
L]

The last line, scholars need hardly be told, is inspired by a most fortu-
nate misunderstanding of the tame original which merely means “O Lord,
let me repent (%4t : ‘give me repentance’) and accept my excuse.” (Y rabh

tu mard tanbd deh va ‘uzr picir.)

Let us contrast Buddhist expectation with Christian hope. Hope, as
understood in Christianity, has thus been described by St. Paul (Romans
VII, 26) :—

“For we are saved by hope: but hope that is seen is not hope, for what
a man seeth, why doth he yet hope for? But if we hope for that we see
not, then do we with patience wait for it.”

The highest hope of a Christain has been formulated by St. John
(1 Ep. 2-3) in the oft-qﬁoted words :—
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“Beloved, now are we the sons of God; and it doth not yet appear what.
we shall be: but we know that when He shall appear, we shall be like’

Him ; for we shall see Him as He is.”

This half-mystical passage contaius the gei-ms of what, later on, de-
veloped into “Imitation of Christ.” Buddhism, fortunately, offers to man
no suzh faint foreshadowings of a remote hope. Itis much more positive
in its view of the high destiny of sentient creatures. The doctrine of the
Tathdgatagarbha, to which I have already alluded in an carlier lecture,
teaches, in no hesitating fashion, that every sentient creature has in it the
latent germs of Buddhahood, of which it bocomes conseious, as the veils of
passion gradually disappear through adequate cultivation of the mind and
the body. ;

According to a MahAyAna Sitra of the Decease (Pariuiredna Sitrd),
Buddha said to his disciples shortly before his death : “Every living being
possesses the essential germs of Buddhahood.”t These germs have only to

be developed by proper training for a sentient ereature to become a Buddha.

Christianity, so far as I am aware, makes no offer to man of a destiny
higher than this.

The highest ideal of Mahiyfna Buddhism is, not to escape from the ills
of life, but universal love. Nirvina in the sense of extinction, as I have
already shown, is never regarded as man’s final aim. Even attempts for the
salvation of one’s own self,irrespective of that of others, are deprecated.
As a proof of this, let me translate an extract from Aryadeva’s Makdpurusha-
&dstra which illustrates the cardinal principle of Mahdyanistic' perfection,
viz., that thoughts for the good of others should always precede those for
the good of self : '

. (¥ ¥ AW FUAHE T4 wEACRuS ) —
“Those who are afraid of swsdre and seek their own advantage and

Aryadeva's saying on happiness in salvation are inferior to those aspirants
universal love. to Buddhahood, who rejoice at their rebirth, for it

gives them an opportunity to do good to others. Those who feel only for

! Nanjio’s Cat: No, 113



64 SYSTEMS Of BUDDHISTIC THOUGHT.

themselves may enter Nirvina, but the aspirant to Buddhahood who feels
for the sufferings of his fellow-creatures as though they were his own,
how can /e bear the thought of Ieavmg his fellow-creatures behind, while
he himself is making for salvation and reposing in the calm of Nirvina?
Nirvéina, in truth, consists in rejoicing in others being made happy, and
Sams&m means not feeling happy. Whosoever feels a universal love for ]llb
fellow-creatures will rejoice in conferring bliss on them and by so doing
attain Nirvina,”!

A further charge laid at the door of Buddhism is the denial of God and
of an individual soul. God, in the sense of an extramundane creator of the
universe who caused the downfall of the human race in a fit of anger and
subsequently, touched by remorse, sent down from heaven his -only son
through whose crucifixion mankind - was saved, is a conception absolutely
revolting to the Buddhist mind.

On the other hand, Buddhism loves to acknowledges the presence in this
world of a reality which transcends the bounds of phenomena, which is
immanent everywhere, and in which we live and move and have our being.
Of this.I shall have m'ca,smn to speak-at some length when T treat of the
Dharmakttya or the Rell(ﬂous ObJect of  Buddhism. The Buddhist denial
of the immortality of an individual soul turns out, after all, to be a truth
supported by the researches of modern science. ILet me quote to you
Ernst Haeckel’'s summing up of this question in his “Last Words on

Evolution”.

“The very interesting and important phenomena of impregnation” says

“Fhe doctrine of the that eminent biologist, “have only ‘been known to

i rtality of in- . a e . .
dl?v‘;:;)“a‘ ;o):,l ‘;,,J‘,’,‘,;S_ us in detail for thirty years.. It has been conclusively.

erm seence. -shown, after a number of delicate investigations,
that the individual development of the embryo from the stem-cell

or fertilised ovum is controlled by the same laws in all cases......... One

! Nanjio’s Cat. No.1242. This Sistra was translated by a Chinese Buddhist acholar
T#o-thai, of the Northern Lifin dynosty. He went to the west of the Himélaya mountain
and obtained the text of the Vibhish4, gnd gome Sttras and Sdstram Having returned
-enstward to China, he translated the Vibhidshd with Buddhavarman. And afterwards he
alone made the translation of $he “Mahipurnsha-Sistra.”
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important result of these modern discoveries was the prominence given to
one fact that the personal soul has ..’ . of existence and that we can-
determine the precise moment in which this takes place; it is when the
parent cells, the ovum and the spermatozoon coalesce. Hence what we
call the soul of the man or the animal has not pre-existed, but begins its
career at the moment of impregnation; it is bound up with the chemical
constitution of the plasm, which is the material vehicle of heredity in the
nucleus of the maternal ovam and the paternal spermatozoon. Oue cannot
see k@ being thut thus has a begining of eristence can aftermwards prove to be

m tal”
£

/

ueh is the real truth about the soul which Christianity is so anxiously

. . concerned about saving even at the cost of the whole
Aniitman and preju-

dice. world. In DAnapila’s Chinese version of Kdshyapa-

parivarta there oceurs a  beautiful parable, of which T shall cite a

metrical translation from the pen of one of my Indian friends —

“There lived of old a simple man ;
He was so frightened of the sky
Hither and thither oft he ran,
Lest o’er him it should drop from high.
But heaven’s high dome, no limit has
And none can  hurt below,
Through ignorance indeed it was
The poor man trembled so.
So is it, as you may discern,
With teachers by weak judgment led,
“The world is void’ when this they learn,
Their hearts are full of dread.
They wrongly think ‘If that be true
Void too, it follows, is the soul,
So whatsoever on earth we do,

Still nothingness must be its goal.” !

' Nonjio’s Cat. No. 805. Tho metrical translation is made by Prof. M. Ghosh.
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In short, the treatment meted out to Buddhist Ethics by Christian
critics, in spite of, prefatory professions of justice, generosity or candour,
reminds us of the Fable of the Lion and the Painting. Buddhist ecritics
too have hardly been more generous towards Christianity, some of whom,
like the PAli teacher of Professor T. W. Rhys Davids, identify it with the
fetter (samyojana) of ritualism (shilavrata-pardmarsha) ; others again,
borrowing the language of PAli Abhidhamma, label it ‘somanassasakagatam
ditthigatasampayuttam sasankhirikam kdmdvacaram akusalam cittam’ (i.e.
“Evil consciousness belonging to the realm of sensual pleasure, coupled

with gladness, conjoined with heresy, and instigated.”)

With the advance of culture and‘progress, let us hope, sectarian biases
. will disappear and it will come to be universally
13:@“1‘??&&"?@333"’ admitted that there is but one true religion, namely

) that of universal love which may assume a variety of

forms according to circumstances.

To quote a stanza from a popular Japanese Buddhist poem,

‘“ Many are the paths that rise
To the hill-top, but when we
Reach the hiil-top, then our eyes

Universal moonlight see.”

In religious matters, alas ! points of view have always been a fertile
source of discord. What appears good to the followers of one religion,
rften disgusts the adherents of another.

And Christian eriticisms of Buddhism are mostly, in spirit at least, if
not in actual phraseology, but an echo of what the

f&g‘,f_““y of its ronli- Roman historian said in his eriticism of the cult of
the Chosen People of God: “They regard as unholy

,what we regard as holy, while they allow things to be done which

are perfectly revolting to us.”

Thus as Prof. Rhys Davids tells us, the belief in self or soul, which is
the foundation-stone of Christianity, is regarded by Buddhists so distinctly
as & heresy that {go well known words in Buddhist terminology have been
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coined on purpose to stigmatise it. The first of theseis “ Satkdya-dyishti”,
or the heresy of individuality, which constitutes one of the three primary
delusions, or Samyojanas, which must be abandoned at the .very first stage
of the Buddhist path of freedom ; while the other term is “ d¢mavdda”, or
the doctrine of soul or self, which is regarded as forming part of the chain
of the causes which laid to the origin of evil, bringing about the
great miseries of birth, decay, death, sorrow, lamentation, pain, gfief and

despair.

On the other hand, the doctrine of Nirvina, as conceived by the
Hinayanists appears revolting to Christian ecritics, one of the most learned

of whom expresses his opinion about it in the following manner :—

“A similar complaint may justly be made against that which
Buddhism does propose as man’s final goal and aim extinction or Nirvéna.
No language could he too strong to express the indignation with which a
truc sense of human dignity rouses us to protest against this dreary

calumny.”

And calumny certainly it is; for a view of annihilation or extinction
is not the right conception of Nirvina, @ = famuzen fralad as Buddha is
represented to say in the Lankfivatara Sttra. But a spirit of controversy
does not lead to an unclouded view of truth, and I gladly turn away from
the dreary task of odious comparisons to resume the main subject
of my lecture. The lengthiness of my ecriticism has for its justification
the existing misconeeptions concerning the essential doctrines of Buddhism,
which prejudices of birth and early training, and not unfrequently also a
desire of proselytism, have given rise to even in these so-called enlightened

times.

To rveturn then to the doctrine of Karma, the ecstatic utterance of
Buddha when he reached enlightenment under the Bodhi tree near Gaya,
and, we may say, the primal words of the Buddhist Holy Writ, is the
well known Hymn of Victory, the poetical grandeur of which is surpassed
only by its intense spiritual fervour. The PAli original of these lines is

too well known (Dham. 158, 154) to require a reference here. Sir Edwin
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Arnold cites them in his “Light of Asia.”” But, a few yearsago,a
Sanskrit version of them was discovered in the sands of Turfan in Central
Phe Samskeit vorsion Asia, thanks to the industry of that indefatigable
g}ficg:gflha’s Hymn of ex.plorer, Von Lecoq, whose noble and unselfish work

has placed the Buddhist world under a deep debt
of gratituds to him. These verses, written on birch barks in the Kashgar
Brahmi character, were deciphered and published by the late lamented
Prof. Richard Pischel not long before his tragic death in the General
Hospital, Madras, when he was on his way to Caleutta to deliver his
lectures on the Prakrit Languages as Reader on that subject to
this  University. According to Prof. Pischel’s decipherment, the

Sanskrit version of Buddha’s Hymn of Victory reads as follows :—
AT SNAEER GYnFET g_ ga;
TERTEH TR & @71 sfa ga ga
WERRE! TSI A g wicafa
wY | upEa W wERe faeean
frdenara faq 189 wEw T 0

The variations from the PAl text are interesting. In the first line, the
Pali has “ Sundhdvissam anibbisamy”’ which, by the way, means “I
incessantly ran through” (‘wnibbisam’ is an adverb and not a participle
meaning “mnot finding”, as may be seen from the line of MahApajapati
Gotami ‘ TathAbhitam ajinanti samsari aham anibbisam” which last
word, if it was a participle, should have been in the feminine form). The
“fvam” in the second line does not occur in the PAli, and in the last line
the cessation is ascribed to the tent-builder himself (note the second person
singular ad/yagdk) and not to desires as the PAli original has it (“Tankai-

khayaw idha «jjhagd®.)

Of these lines, a friend has favoured me with a metrical version which
adheres much more closely to the text than the paraphrases of Sir Edwin
Arnold, A. J. Edmunds, Prof. Rhys Davids, Prof. Lanman and even the
rendering of Henry Clarke Warren :—
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“Many a birth and transmigration wandering o’er in ceaseless round,
Seeking for the house’s builder, painful births I ever found. 4

O house-builder, thou art found out, house thou shalt not build again,
All thy rafters lo ! are broken, and the roof-peak split amain,

Reaching dissolution my heart doth here end of thirst attain.”

The house is this human body, this house of clay, and its builder is desire,
for it is desire, technically called “trishnd” or thirst, which is the cause of
birth according to Buddhism. Now what produces desire and how is desire,
and consequently the liability to births and deaths, to be avoided ? The
answer is, “By the realisation of the Four Noble
F}Zﬁflﬁz‘ffﬁt]?"}m‘if.s, P Pruths (Catvari Aryfsatydni)”. These four noble
truths, which are the outcome of Buddha’s great
renunciation are respectively in the technical language of Bliddhist
philosophy :—
(1) Duhkha m—Suffering i.e., “That suffering is universal 7.
@i1)  Dohkha-samudaya—Origin of suffering, <. »., “That this suffering
has an origin.”
(i) Duhkha-nirodha—Cessation of suffering, 7.e., “That this suffer-
ing admits of cessation.”
(iv) Dubkkanirodhagdmini-pratipad—“The path leading to the cessa-
tion of suffering”, 7.e., “ That there is a path which leads to the cessation of

suffering.”

These Four Noble Truths are nothing else but the cardinal articles of
Indian medical science applied to spiritual healing,

f;f&e“éﬁfé‘ itl;-uc(l)\: the exactly as they are in the Yoga Philosophy. This fact
is pointed out in Vyfsa’s Commentary on the 15th

Aphorism of the second book of Patanjali§ Yogasiitra (sumamear [ete.)

where we read as follows:—

aut fafremare’ Tq¥ O, dukqy, WO dewy i,
wafeenfi MG YAT A WA, FARGE, AW, FRu
qEfa
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[ As the Medical Science has four departments, viz., Disease, Cause of Disease,
Removal of Disease and Remedy, even so this branch of knowledge has
four divisions, ¢¢z., Samsfra, Cause of Samsfira, Emancipation and Means

conducing to Emancipation.”] That the Buddhists
t}?e“%i};?;;{};}ﬁﬁ:: " themselves were not ignorant of this fact is clear {rom

their calling Buddha the Gre«l [lealer. The
examples quoted to illustrate this epithet are generally taken from
the extant Mahy&niA works such as lalita Vistara (Ed. Mitra p. 448
Vaidyurdjub cte.) and Buddhacarita (XIII. 6.  Makdbhishak); but
the Pali Canon also contains similar passages. For instance in the
Songs of the Elders, (Zheragdlld) we tind Buddha called the “ Healer
of the Entire Umverse” (Selbbalokatikicchake) by Adhimutto Thero
and “The Great Healer” (Makdbhisakto) by the retived actor Télaputo.
It is a significant fact also that VéAglbhata, the famous Indian writer on
Medical Science, salutes Buddha as the Trimaval Doctor in the opening

stanza of his Ashtéingabridaya —
qgFaaTE A qW |

So much for the origin of the Four Noble Truths. According to Vasu-

bandhu, they admit of a twofold division, whether we

Twofold division &f

the four noble truths. ok upon them, on the one hand, from the point of

view of cause and effect, or, on the other, we
consider them with reference to their bearing wpon Sumsdre or Nirrdna.
Thus the First and the Second Noble Truths, iz, the Duhlha-salya
(the Truth concerning Suffering) and the Swivudaya-satya (the Truth
concerning the Origin of Suffering) represent respectively the effect and
the cause of SamsAra. The third and the fourth Truths w#iz, the
Nirodha-satya (the Truth concerning the Cessation of Suffering) and the
M#arga-satya (the Truth concerning the Path leading to the Cessation of
Suffering) represent respeetively the effect and the cause of NirvApa. The
first two Truths are characterised as SAérava or “fraught with defilement,”
and the last two as Anfigrava or “free from defilement.” In short, the

Four Noble Truths answer the following questions respectifely :—

(1) What is the cause of transmigration ?
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(2) What is the effect of transmigration ?
(3) What is the cause of NirvAna ?
(4) What is the effect of NirvAna ?

The answers are respectively :—

(1) Passions (Kledas), (2) Suffering, (3) Cultivation of the Right
Path, (4) Cessation of Passion.

In this conneetion, it is important to note that Vasubandhu takes the
word “Samudaya” in both of its senses, viz., (a) origin (Z.e., of Suffering)
and (h) collection (i.e., of the Klesas, Karma and various evils). Note
that, in the enumeration of the Four Noble Truths, cffects are put before
the causes. This fact, as I have already pointed out, is due to the nature
of the origin itself of the doctrine of the Four Noble Truths which, I need
hardly repeat, are merely the cardinal principles of Indian Medical Science
applied to spiritual healing. Vasubandhu himself recognises this fact
when he says in Chapter VI1 of his commentary on the Abhidharma-kosha-
Shstra : “Having discovered the malady, scek for its cause ; having
resolved upon cure, seek for good medicine.” We shall see presentiy that
the second Noble Truth, which is concerning the Origin of Suffering, is
identical with Avidya (Ignorance), Swmskird (Conformation), Triskna
(Desire), Updddna (Clinging), Bhara (Existence),—terms which will be

explained in their proper places.

The Third Noble Truth, which is concerning the Cessation of Suffering,
indicates the ideal state of freedom, perfection, independence and permanence,
viz., the state of Nirrdne, when the adamantine fetters of Kuarma are struck
off for ever by a sentient ereature which then hecomes like a lotus that can
not be touched or tainted by the foul water in the midst of which it grows.
One who reaches this stage can no more be tormented by the evils of
Birth, Death, Old-Age and Sickness. But how can this state of bliss be
attained ? This enquiry brings us to the Fourth Noble Truth which is
concerning the Path that leads to the Cessation of Suffering or the Eight-
fold Noble Path, of which T shall have occasion to speak later on.
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As regards the Buddhist theory of the ommipresence of Suffering in
the phenomenal world, it must be borne in mind, that,

t::g?;ff,’,‘g,,fé’,f:{‘ ‘3‘,3:1?{ according to Buddhism, suﬂféring is not limited merely
to the human world but spreads over all the six abodes

of existence or “gat;” as they are technically called, viz., hell  (niraya),
the goblin world (prete-inka), life among brate heasts ((irgak-yoni),
the human world (manushya-loka), the world of demons (asura-
loka) and the world of gods (deva-loks). 'These six existences are
‘cla.ssiﬁed into three realms! (ZAdtu) viz., the Realm of Desive (Kdmadhdtit)?
the Realm of Form (Ripadhdtn),® and the Realm of Formlessness ( 4rdpa-
dhdtur).* The Realm of Desire (Kdmadhdti) embraces the first five gatss
and six out of the 28 subdivisions of the deva-loka or - the world of gods.
The Realm of Form (Ripadhdtu) consists of 18 out of the 28 subdivisions
which make up the world of gods ; the Realm of Formlessness (Aripadhdtn)
consists of the four remaining subdivisions of the world of gods. Before
proceeding to a detailed examination of the three realms, I must give you

a brief account of the Buddhist conception of Swmern.

Sumeru, the “mountain of wonderful height” or “excellent brilliance”

is said to rise out of the ocean to a height of 84

The Buddhist concep-

tion of Sumeri, thousand yojanas, while its total attitude is

computed to be 168,000 yojanas. This mountain is
supposed to be made up of gold, silver, malachite and erystal and to be
surrounded by seven concentric circles of rocks which are known as the
“Seven Golden Mountains.” These seven circles of rocks are separated
from one another by seven “F ragrant Seas,” and the seventh mountain is
surrounded by a great Salt Ocean. Outside this ocean, is a ecircling
mountain named “Cakra’® All these together are known as the Nine
Mountains and the Eight Seas. On the four sides of Mt. Sumeru and the
Seven Golden Mountains, Buddhist cosmology places four continents viz.,
Pitrvavidela’ to the Fast, Jambddvipa® to the South, Avaragodaniy * to the

! Jap: San-gai. 2 Jap: Yok-kai. 3 Jap: Shiki-kai.
¢ Jap : Mu-shiki-kai. ¢ Jap : Shu-mi-sen. ¢ Jap : Tecchi-sen.
7 Jap : Hobbodai-shig. ® Jap : Yenbudai-shidl, ¢ Jap: Quyani-shift,
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West and U#Haraknrut to the North. All human beings have their habita-
tion in one or other of these four continents. Higher than the world of
men, are located the six heavens of the Realm of Desire (Kdmadidtn), the
18 heavens of the Realm of Form (R#padhdin) and the 4 heavens of the
Realm of Formlessness (Ardpadidtn). But the lengthy names and the
tedious gradations of these gods need not detain us here. The most
enlightened Buddhists have never accepted them as objective existences
apart from mankind. They have regarded them merely as the indications
of the various stages of mental and moral development aequired by human
beings through the practice of dhydna or ecstatic meditation. Accordingly,
it has been said in that encyclopadia of Hinavéna philosophy, the Abhi-
dharma-mahAvibhAshA-§8stra : “The word ¢/era’ means ‘shining,” that is,
resplendent with the light of knowledge, for the light of the knowledge
possessed by the gods is more brilliant than that possessed by human beings.
In fact every religious system in India in the days of Buddha laid particular
stress upon meditation and pointed out to its adherents as their final goal
the attainment of a life in a celestial region. But the gods did not enjoy
the same order of precedence in every system. Thus the Great Brahma,
though accepted as the highest being and styled as “Great Father of All”
in Hinduism, has heen degraded by Buddhism to the lowest region in the
Realm of Form. Again, the “Abode of Neither-Consciousness-nor-
Unconsciousness  (Nadvasanjiid-ndsanjiidyatana)? and the “Abode of No-
what-ness” (A4ineundyaluna)® which are considered to be the ideal state
in the Samkhya svstem, are considered to be merel v the loftiest region of
the Realm of Formlessness where the gods are still exposed to some sort
of suffering. The highest aim of Buddhism is to be delivered from Birth
and Death, and this goal man cannot attain as long as he continues to
wander in any of these three Realms (dhAtus) orin any of the six gatis.
This is what is stated in the Lotus of the Good Law in a passage to which
1 have already referred, where Buddha is represented as saying to Sﬁriputra,:
“I, O Sﬁriputm, am the Great Seer, the protector and father of all beings ;
and creatures, who childlike are captivated by the pleasures of the three

realms, are my sons. These three Realms of Desire, Form and Formlessness

' Jap: Uttan-ofsu-shit. * Jap: Hisd-hi-hi-sb-jro-ten, 3 Jup: Musho-u-ten,
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are as dreadful as a house set on fire, overwhelmed with manifold evils,
inflamed on every side by hundred different sorts of Birth, Old Age and
Disease.” The three worlds, accordingly, are full of suffering which
Buddhism divides into four heads, viz., (a) the suffering of birth, (b) the

suffering of old age, (c) the suffering of sickness, and (d) the suffering
of death.

So much for the operation of the Law of Karma in the moral world. I

roceed now to consider the operation of Kurma in the world of particulars.
P 1

- KARMA AS THE ACTIVE PRINCIPLE IN THE WORLD OF
PARTICULARS.

I have already stated, a little while ago, that in his Hymn of Victory

. Buddha recognized desire or ¢rishna to he the builder
The original source .

of the builder of hu-

of this human body. Tracing, then, desire back to its
man body. .

original source, he discovered what came to be subse-
quently known as the Twelve-linked Chain of Causation in Buddhist
philosophy. The links of this mighty chain, of which I shall have to give

a detailed account presently, are as follows :—

(1) From ignorance® proceed the ‘conformations.’
(2) From ‘conformations,’® consciousness.

(8) From consciousness,® name-and-form.

(4) From name-and-form,* the six organs of sense.
(8) From the six organs of sense,’ contact.

(8) From contact,® sensation.

(7) From sensation,” desire.

' Jap : Mu-myé. 2 Jap : Gyd. 8 Jap : Shiki. ¢ Jap : My8-shiki
5 Jap. : Rok-nyft, ¥ ¢ Jap : Soku, 7 Jap : Ju.
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(8) ¥rom desire,! grasping.
(9) From grasping,? existence.
(10) From existence,® birth.
(11) From birth,* old age. ‘

(12) From old age proceed death,® Jamentation, grief and despair.

These are also known as the Twelve Niddnas. In Buddhist Philosophy,
Smskdra and ks conformations or swmskdras (carefully distinguish
this term from the sumshkdraskandlia) are synonymous
with Awrma, both words going back to the Sanskrit voot #r: which
means ‘o do’ or “to effect.”  TIn its most abstract sense, the word Zarma,
as used by Buddhists, has the same meaning as «vidya or ignorance,
while, in its counerete sense, Aarma means the principle of activity in
the world of particulars or the “World of Name-and-Form” as it is
technically called in Buddhist philosophy.  In other words, it is
the law of Aarma which alone yields a satisfactory explanation of the
phenomenon of Sumsdra. Since Tgnorance is the prime cause of all our
sufferings, to be free from it, or, in other words, to attain enlightenment,
ought to be the highest goal of man. Now what is the nature of Ignorance?
The nature of igno- Lt 18 the mistaking of the true for the false and of
rance. the false for the true,—a delusion which ean be dis-
pelled only by enlightenment, which may, in 1ts turn, be described as
the taking of the true for the true, and of the false for the false.
The vulgar mind labours from this sort of “riparydsa’, or contrariety,
as it is technically called, because it loves to confound permanence
with impermanence, freedom with subjection, purity with impurity,
and pleasure with pain. This species of delusion, as Buddha realised only
too well, is productive of infinite pain and suffering ; and in tracing it back to
its fountainhead, he discovered that all our existing sufferings are but the fruit
of our actions or Zarma in the past, while 4arma itself, the prime cause of
all our sufferings, is a direct outcome of avidya or ignorance. ‘Avidya,’

therefore, must be completely eradicated, before we can hope to destory evil

1 Jap. : Ai. 2 Jap : Shu. 3 Jap: U,
+ Jap: Shé. . 5 Jap : R6 and Shi,
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karma and the misery consequent thereon. And as long as evil farma
continnes, we must continue to suffer pain or misery which is its fruit.
Thus, living beings are ever whirled round and round in the wheel of birth
and death, which is a state of suffering begotten of their evil urma which
again is begotten of avidya or ignorance. Now how shall we be able to
The only answer to &€t permanently rid of this pain of repeated exis-
;ﬂz p?;:is?)f:, v?i}ﬁ&t]eais tence? And what is the path that will lcad to deli-
to the highest bliss. , .
verance from  swwsdra?  How shall we extirpate
the #/esas 7 What condition must we fultil for the attainment of mokshae
or emancipation ? To all such questions Buddhism gives but one answer—
(“It is by the practice of a life of righteousness and by walking in.the Path
of Truth”.  As soon as the darkness of ignorance and delusion is dispelled,
the light of truth blazes forth in all its brightness, just as Buddha’s routing
the hosts of Mdra resulted in his attainment of perfect spiritual
enlighﬁenment. This attainment of enlightenment was, in its positive
aspect, the attainment of Buddhahood; while, in its negative aspect,
it was the extripation of the /4legux and the dispersion of the
clouds of ignovance. When Buddha left home, family, and kingdom,
he did so for the purpose of finding an answer to the questions which had
The first and second  Peell troubling him night and day ever since he had-

i f Pri Sid- . . .. . . .
3}‘,2’,1‘{,’;1 ‘;bm,’g"f,‘f,m‘m become conscious of the miseries of existence. The first

life. question was: “What is it which brings about
birth, old age, sickness, and death?”, and the second: “How can we
effect our release from them ?” Renunciation of the world, constant com-
panionship and discussion with the reputed sages of his time, six years’ en-
durance of the terrible hardships of an ascetic’s life—all these did not help
him to find out the proper answer to the questions that has been troubling:
his mind, so that he had at last to turn his thoughts away from them, to
look into himself and he then discovered the true solution of the problems.
' To the first question, viz., the cause of birth, old age,

The answer found by . .
him to the above ques-  sickness, and death, Buddha found an answer in the

tion.
ever-revolving  cycle of - kleda, karma, duhkha
which being about endless transmigration, The cause of it he

explained sometimesu ‘1o form of the Ij‘opr Noble Truths and sometimes
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in the form of the Twelve-linked Chain of Causation. How this discovery
was effected is thus described in a picturesque manner in a Shtra of the
Sanskrit Canon known as the 8dtra on the Canse and Effect of the Present

and the Pust! -—

“In the third night of his meditation, the would-be Buddha examined
the natures of all living beings and asked himself ‘What is the cause of
old age and death ?” He then replied to himself saying: ‘I know that old
age and death are brought about by birth which is not produced by a god
or by itsclf or by chance, but is the effect of causes and conditions, that is
Lo say, it is the outcome of £arma in the Realm of Desire, of Form, and of
Formlessness.  Again, whence avise the farmas of these three Realms? They
arise from the Fowrfold Attachments. Whence arise those Attachments?
Forsooth from Desire. Whence arises Desire? From Sensotion. And
whenee arises Sensation? From Contact. Whence arises Contact ?  From
the Six Organs of Sense. Whence arise the Six Organs of Sense ? From
Name and From. Whenee arise Name and Form? From Consciousness.
Whence arises Consciousness ¥ From the  samskdras or Conformations.
When arise Conformations? From Ignorance.” So Buddha discovered that

" Tgnorance is the ultimate cause of samsdra, and its extivpation is the
foundation-stone of enlighlenment. Let us now proceed to a detailed

examination of the Twelve-linked Chain of Causation, or as they are called

“ THE TWELVE NIDANAS. ”

(1) First comes Aridya or Ignorance, frequently vendered by ‘delusion’
or ‘nescience” It is identical with the 4leéus or

Tgnorance or Avidya. . )
passions, and may be defined as a mental function

which gives rise to all the Aleéas.

() The next link is Sumskira. Etymologically it means “making up
together” (‘“sww’, ‘with’; “4r’, ‘to make’) and has
accordingly often been rendered in English by appa-

rently unmeaning words, coined for the purpose, such as confections, and

Conformation
Sumek@ra.

' Navjioé Cat. No. 606,
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conformations. In Buddhist philosophy, it is capable of meaning
iﬂyn-'emons, ideas, notions, conceptions, effect of work, merit of action,
ete. efe., but, considered as a member of the Twelve-linked Chain
of Causation, it must be explained as Aarme, good or bad, done in the
past and produced by Aridya. Mrs. Rhys Davids translates it as
“a.gtions of the mind.” The first two links, it must be noted, are the

cause of life in the present, induced by Aarma in the past.

(3) The third link is /jjfidna or Consciousness. It generally means

. .. knowledge or understanding, but in the case of the
Consciousness or Vi- :

Jfibna, Twelve Nidénas, it is to be interpreted as a primitive
mental operation taking place at the very time when a living Dbeing enters
the maternal womb. This state is induced by Samskdra and Avidya. At
this stage the mind’s operation in a human being is stronger than that of

the body.

(4) Ndiraripae is the fourth link. Literally translated it means Name-

and-Form. ‘Name’ implies what is mental, ‘Form’
Name and form or

Nénardpa. denotes what is material, so that, roughly speaking,

the words may be translated, as Mrs. Rhys Davids has done, by ‘Mind
and Body.” More exactly speaking, Name denotes, in the case of the Twelve
Nidénas, an inferior stage of mental operation which belongs to a being still
in the maternal womb in an incomplete stage of corporeal formation. Buddhist
philosophers consider Name-and-Form to mean a mental and bodily state of
an embryo which has passed about four weeks in the maternal womb after its
conception. The five stages through which a baby passes, according to
Buddhism, in the maternal womb are called in Sanskrit ; (i) £alala, (ii)
arbuda (iii) pesi (iv) ghana (v) praédkhd. "A baby in the stage of
Name-and-Form is said to have passed through the first four of the stages
named above and also through a part of the fifth.

(8) 'The fifth link is known as Skaddyatana or the Six Organs of Sense,
At this stage, a baby in the maternal womb is regarded

The six organs of
sense or Shaddyatana,

., to have completed the stage of praédkhd, or, in other
words, its eyes, its ears, its nose, its tongue, its body and its mind—the mind,
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as in all Indian philosophy, being regarded by Buddhism to be one of the
sense organs—are fully formed.

(8) The sixth link is Sparéa or Contact. This is the stage of a child
Contact or s’pm.y.”‘ . in the second or the third year after its birth, during
which its consciousness is very dim, and it does not
notice the subjective world. Itis that stage which the English poet

means when he says :

“The child new-horn to ecarth and sky,
When first its tender palm is pressed
Against the cirele of his breast

ITas never said that “This is 17,

(7) The seventh link is /'edaud or Sensation. Sensations are divisible
into pleasant, unpleasant and indifferent. These sensa-

Sensation or Vedand. 100 are possessed by children, says Buddhism, when
they reach their fourth year. Till its tenth year, the child’s mental and
bodily functions gradually develop without its coming to feel desires of the

flesh.

(8) Zrishna or Thirst is often translated by Desire or Craving. It
represents, according to Buddhism, the stage of boyhood

Thirst or Trishne. or girlhood from the age of eleven to that of fifteen,
when they begin to covet consciously, without striving to obtain them, things

for the body, and to feel desires of the flesh without coveting their fulfilment.

(9) The ninth link is Lpdddna or attachment, often translated by
‘grasping.” It represents the stage of youthin man and
Attachment or Upd- i K v
ddua. woman when not only are various desires produced in
their minds, but they seek also for their fulfilment inspite of dangers and
difficulties—a stage when longing for objects of the senses become ordinarily

strong in the mind.

Note that the seven links from /7j/fidna to Upddina refer to the effects

of present existence,
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(10) The tenth link is Bhdra which is translated by ‘existence’ or
‘becoming’. It presents a stage which collects good or

Existenco or Bhde. o0 karma capable of inducing future existence. Tt is
produced by attachment and corresponds to the Sumskdras which, as T have

already stated, give rise to present existence,

(A1) Jdt7 is the eleventh hink. 1t is translated by “b/r#4°, and vefers to
the very first stage of birth in a future existence which

Birth ov Jati. is induced by desire, attachment and existence (7ishna,
Updddna, Bhdra) in the present life. It corresponds to /7 fdna which

represents a similar stage in the present life,

(12)  Jard-maranwm (Old age and Death) constitute the last of the
twelve links of causation. It represents the whole of
Old age and death or

Jardmaranum. the future existence induced by Jd@f/ as mentioned ahove.
It holds in the future existence the same position as Name and Form, the

Six Organs of Sense, Contact, and Sensation do in the present life.

To ‘sum up, out of the twelve linked Chain-of Causation, Ignorance,
and  Samskfira represent the Alebas  and  Larma

The twelve nidinas
and the three divisions — which helong to an anterior existence and which bear
of time: fruit in the present existence.  J7jfidna, Ndmaripa,
Shaddyatana, Sparda and Vedund ave the effects, in the present existence, of
Samskfras in the anterior existence.  Trishna, Updididnae and  Bhira vepre-
sent Awrma in the present existence capable of producing effects in the sub-
sequent existence. Birth, Old age and Death are to be born in the subse-
quent existence, as effects produced by causes, (/. e. Aekas and Farmas) in

the present cxistence.

This is known in Buddhist philosophy as the “Zwofold Cause and Effect
in the Three Divisions of Time” (viz: the present, the past and the future.)
This subdivision is admitted by the Buddhists of the Greater as well as of
the Tesser Vehicle. Thus in MahAmati’s commentary on Naghrjuna’s
‘Suhrillekha’ or ‘Friendly Epistle—which exists only in Tibetan and
Chinese versions,—we are told that “the whale series of the Twelve Nid4nas

is divided into three parts ; Ignorance and Conformations refer to past birth ;
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Consciousness upto Existence refer to present birth; Birth, Old age and
Death refer to future birth”, NAghrjuna says in stanza 112 of the Friendly
Epistle : “This chain of causes is made clear to us by the word of Buddha.
Deep is its meaning. Whoever perfectly understands it, perfectly under-
stands the teaching of Buddha”. Such is the importance of Twelve-linked
Chain of Cause and Fffect in the eyes of the Buddhists. The Pali com-
pendium of philosophy called the Abhidhammattha-

The classification of

the twelve nidinas in  Sangaha, makes the same classification in Ch. viii.
the Pili Abhidhamma.
See. 3—.

“Tattha tayo addhd dvAdasangéni...... veditabbani. Katham ?

Avijj, samkhard atito addb4, jAti-jarA-maranam anigata addhd, majjhe

altha paccuppanno addhi titayo addhi.”

[2. e. “In this law there are three periods...... to be taken into account.

How so? ‘Ignorance’ and ‘Samskéra’ appertain to the Past; ‘Birth,” ‘Old
) PP

age’ and ‘Death,” to the Future; and the eight intervening links to the

present.”

The following diagram will best serve to illustrate what has been stated

above :—

A, Cause and Fffect in lhe Past awd the Presenl.

1. Avidya (Ignorance) } "
2. Samskdre (Conformations) Past Cause.

3. 17 quza (Consciousness)

4. Ndwmardpa (Name and Form)

Shaddyatana (Sixfold Organ)  Present Effect.
Sparsa (Contact)

7. VFedand (Sensation)

B. Cause and Effect in the Present and the Future.

8. Trishna (Desire)
9. Updddnra (Clinging) » Present cause.
10. Blava (Existence)
- 11, Jdti (Birth)

12.  Jardmaranam (Old age and Death) } Future Effect.

This period-division of the “Twelve-linked Chain of Causation” is, so fax

as T know, not explicitly stated in any of the works contained in the P4l
1
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Pitaka, although the Ceylonese commentator Buddhaghosha develops it in
the earlier part of his commentary on the “Great Suttanta on the Law of
Causation.” T ought not to omit to mention here that another name of this
chain is Pratitya-samutpida—(PAL Paticca-samuppddo) or ‘Dependent

Origination.” T proceed now to speak so of

The Relation of the four noble Lrulhs lo the fwelre Nidduas.

It is related in the Great Sitra of the Decease that when Buddha,
accompanied by Ananda, was sojourning at a village called Kotigrima

shortly before his death, he said to those of his followers who were there :—

“Catunnam ariya-saccinam yathibhiitam adassanf
Samsitam digham addhfinam tisu tis’ eva jitisu.
Tan’etAni difdZ4ni, bhava-netti samihati

Ucchinnam milam dukkhassa, n’atthi dini punabbhavo.’

[i. e. “Not to realise properly the Four Noble Truths brings about a
long wandering in various births. When these Truths are realized that
which brings about existence is removed, suffering is uproot(;d and there is
no liability to future birth.” ]

Such then being the cffect of the realisation of the Four Noble
Truths, it is evident that the Zwelve Nidhnas, detailing, as they
do, suffering and the causes of suffering, fall within the arvea
of the first and the second Noble Truths. Dividing the Twelve
NidAnas into two groups, viz. of (a) Past Cause and Present Effect, and (b)
Present Cause and Future Effect, we find that Av/dya and Semskéra (the
former being identical with Klcéa and the latter with Karma) represent the
second Noble Truth, viz., the Samudayasatya or, the Noble Truth concering
the Cause of Suffering, in the present life. These two links constitute the
two causes which exist in the Past and which give birth to five effects in
the Present, each and all of which represent the First Noble Truth, viz., the
Truth concerning Suffering, in the present life. The five effects are (1)
Vijfidna or Consciousness (2) Ndmaripa or Name and Form (3) the Staddy-

atana or the Sixsfold Organs of Sense, (4) Sparée or Contact, and (%)
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Vedand or Sensation, Each of these five is fraught with pain. The
seven links from Aridya to Fedand, it is needless to repeat, represent the
Two Causes in the Past and the Five Effects produced by them in the
Present. The remaining five links (from T/shna downwards) represent
the Three Causes in the Present and their Two Effects in the Future. The
three causes are (1) Zrishna (Desire) (2) Updddna (Attachment) and (32
Bhara (Existence). I'rishna and Updddna arve Kleas, while Bhava
is Karma and the three together represent the Samudayasatya, or the
Noble Truth concerning the Cause of Suffering, in the future. These
three causes existing in the present produce two effects in the future, both
of which are fraught with suffering and repesent therefore the Dukkhasatya,
or the Noble Truth concerning Suffering, in the future life. These
two effects constitute the last two links of the Chain of Causation,
viz., Jdti (Birth) and Jardmarana (Old Age and Death) which is really an
abbreviation of the full name of the Twelfth NidAna which in its uncurtailed
form is Jardmarana-shoka-paridevana-duhkha-daurmanasyopdydsik or “Old

age and death, sorrow, lamentaion, pain, grief, despair.” I pass on now to

KARMA AS AN ACTIVE PRINCIPLE IN THE
PHYSICAL WORLD.
The Doctrine of Karma which, in the domain of Ethices, teaches the
immortality of deeds and the inevitability of moral responsibility in the case
of an individual, family or nation, becomes, in the Physical World, the

principle of conservation of energy and of evolution and heredity.
When Baddhists speak of Karma they mean, itis true, not what an

individula inherits from his ancestors but what he
The law of karma and

the principle of here- inherits from himself in some previous state of

dity and evolution. . .
existence. Nevertheless, when we consider the doctrine

of Karma from the point of view of Anftman or Mokdtman, of which I

have already spoken in one of my earlier lectures, that law becomes
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almost identical with the modern scientific principles of heridity and
evolution. In other words, the combined doctrines of Karma and
Malkdtman establish that an individual has been born here through
innumerable generations in the past and that he shall be born through
innumerable generationsin the future, so that he has had innumerable
ancestors and shall have innumerable descendents.  Such would be
the idea which the Mahftman dcctrine will produee, if considercd from
the temporal point of view. On the other hand, if considered from the
spacial standpoint, the MahAtman doctrine will make an individual realise
that, if he bears in mind the fact of his having parents, grandparents, chil-
dren, brothers and sisters, uncles and aunts, and others that are near and
dear to him, and if he should stretch all his ties of relationship and affec-
tion to the farthest end, all men will turn out to be his kinsmen, his bro-
thers, nay, the very same as his own self. He will accordingly realise that
the effects of his own actions in the uninterrupted chain of #arma are liable
to determine not only his own future but also, to some extent, the future of
others, even as a small stone thrown into the mighty ocean creates an al-
most interminable series of ripples, whether perceptible or not:,, which do
not cease till they have reached the furthest shore. Such is the Burdhist

conception of the universal influence of Karma.

Again, as I have already stated, Buddhist Phenomenology subjectivizes
; the objective. Whatever happens around us is re-
The power of karma. garded by Buddhism merely as the manifestation
of our own thoughts. In fact, intricate machines, gigantic instuments,
nightless cities, terible warships, cloud-like aeroplanes—are not all such
things merely a display of the strength of the human will? And
what is will after all, if it is not another name for character,
which again, according to Buddhism, is but an aggregation of Karmas?
To the Buddhist mind it appears impossible to give an adequate explana-
tion for the manifestation of such giant-willed personalities as Confucius,
Socrates (“the Jesus Christ of Greece” as Shelley calls him), Christ,
and Mahomet, unless the Law of Karma be accepted as an enternal

and Universal #Truth, Personalities like these are mnot the pro-
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duets of a single age or a single life, for we know well who and
what their fathers were. We know too that these fathers never
jpoke a single word to their sons concerning the latters’ mission
in life. Their biographies, at least, are silent on this point. Thou-
sands of kings like Suddhcdana have reigned in this world. Millions of
carpenters like Joseph,-the hustand of Mary, have been on this earth,
millions are still living and millions certainly will come. If then the mani-
festation of a Buddha or of a Jesus is mere]y@a case of whatis called “indivi-
dualistic hercditary transmission” and not an example of the universal
influecne of kaima, how would it be possible to account satisfactorily for the
vast gulf which separates the ruler of a petty clan like that of the Sikyas
from his son SiddhArtha whom millions and millions of human beings still
adore as the Benefactor and Teacher of Humanity ? How would you also
explain rationally the mervellous phencmenon of a pcor carpenter in an
obscure corner of Palestine beccming the jrcgenitor of a personaiity like
Jesus of Nazareth whom nearly half the civiliscd world still worships as a
god or reveres as a prohhet? Claistians, of (curse, and over-devout Bud-
dhists will attribute such phencmena to suyanatwal causes. The man of
Zeitgeist and human science will probably reply that these mighty characters
Karma. were but the favoured products of the prevailing
Zeitgeist of the India or the Judama of the yeriod in question. But what is
Zeilgeist after all?  Is it not the continucus stream of human karma flow-
ing through countless agcs, with frcsh accretion of strength at every stage,
till it eventually bursts upon human society in the form of a Confucius, a
Buddha, a Socrates, a Jesus or a Mahcmet,—seers whose names are ever
enshrined in the memory of a grateful posterity which loves to celebrate

them as martyrs or heroes ?

“Who waged contention ’gainst their time’s decay

And of the past are all that cannot pass away.” !

And even when the faiths which they preached, lose their hold upon the

descendants of those who first embraced them, these mighty seers still

! Shelley: Adonais St. 48.
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continue to be remembered with a sort of affectionate regret, not unmingled
with a faint echo of reverencé, such as we find in Jayadeva’s melodious lines
on Buddha, composed at an age when the Great Teacher was all but 'shom
of his glory in the land of his.birth, having been degraded there to the posi-

tion of a late incarnation of Vishun:—

fafa aufadcey yfasia weaweg el qugaray |
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[“Merciful-hearted ! when thou comest as Buddh—
Albeit *twas written in the Seriptures so—
Thou bad’st our altars be no more imbrued

With blood of victims; Keshav! bending low.”]

To return then to Karma, this doctrine unquestionably furnishes to the
Buddhist mind a key to every manifestation of phenomenal greatness in
humanity. Accordingly, when one of the latest German biographers of
Napoleon Bonaparte, in his apparent helplessness to account for the almost
superhuman military greatness of his hero, finds himself constrained to sum
up his estimate of the Emperor’s character in the memorable words of
Hueffer: “We can do nothing more than to express our thankfulness to
God for having gifted a member of our human race with traits of such
incomparable superiority over his fellow-creatures, the Buddhist reader
feels all the more convinced that it is the Doctrine of Karma alone which
can give a satisfactory explanation of all that appears mysterious or super-
bhuman in human destiny and human career. Has not the Blessed cne
himself said: “All beings have kaima as their portion; they are heirs of
their karma ; their kaima is their kineman; their kaima is their refuge;
their karma allots them to lowliness and greatness.?”

The Doctrine of Karma brings us to

THE CLASSIFICATION OF THE KLESAS.

Klega, in its general sense, means fatigue or pain in Sanskrit, but in
Buddhist philosophy it bears another sense, namely,
The sense of klefa in . . . .
Buddbist philosophy.  that of delusion. Buddhist philosophy recognises

.,4
two sorts of klesas, namely:—
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(1) Intellectual klefas and (2) Emotional klesas.

The former are due to errors of judgment or want of discrimination ;
the latter are produced by the habits of our emotional nature and are more
difficult to eradicate than the former. Thus, for example, it was an intellec-
tual delusion on the part of our remote ancestors to take this round earth

. . for a flat expanse. We, their wiser sons, have,
Example of emotional

klefa. thanks to the progress of science, come to learn

that the earth is round and not flat. But although we know intellectually
that the idea of the flatness of the earth which our ancestors had was errone-
ous, yet we, somehow or other, still feel that the carth is not round but flat.
This sort of delusion, on our part, is an instance of what the Buddhists call
an emotional delusion. The stock example of such a delusion is that of a
man walking about at the dea('l of night in a lonely graveyard and fecling
somewhat uneasy in mind in spite of his realising intellectually that ghosts

do not exist and that therefore one ought not to he frightened of them.

Intellectual delusions are casy to remove.  They arise through ignorance
of reason and disappear as soon as the reason is known. But it is by no
means easy to remove emotional delusions, a typical example of which I
remember to have heard of, during the late Russo-Japanese war, in the case
of a Russian prisoner who frankly admittcd his inability to act the nocturnal
spy on the ground of that though he did not and could not really le/ieve in
ghosts, he was nevertheless frightened of them in dark nights and lonely
places. The only remedy Tor such delusions, according to Buddhism, is an
adequate training of the mind and the body. This is the reason why
cmotional delusions are called in Buddhiem, ¢ Bhivanaheya-klega’, 7. o,
‘delusions eradicable through preper meditation or training’, whereas intellec-
tual delusions are termed ‘DarSanaheya-klesa’ /. e “delusions removable
through realisation of the trulth.’ But although intellectual delusions are
more easily eradicable than emotional delusions, yet they are more violent
than the Jatter. The more violent delusions, namely those of the intellect,

are known in Mabfiyéina philosophy as “Speedy Messen-

Speedy  messenger

und Tardy messenger. gopg ” while the emotional delusions are called “Tardy
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Messengers.” Each of these groups consists of five members. The “Sgeedy
Messengers” orintellectual delusions are as follows :—

1.
2.
3.
4.

KAya-drish{i <. ¢., belief that the five skfindhas constitute the Ego.
Anugraha-drishti /. ¢., leaning towards Eternalism or Nihilism.

Mithy#drishti 7. e., erroneous views in general.

DrishtiparamérSa /.., attachment to all the three delusion mentioned

above.

A . . .o .
5. Silavrataparamiirsa ¢. e, attachment to extreme mortifications or

to sup(rstitious rites.

Tha five “Tardy Messengers” or emotional delusions, are as follows :—

1. Lobha Greed.
2. Dvesha Malice.
3. Moha Folly.
4, MAna . .. Conceit.
5.  Viecikitsa . . Doubt.

In this connection it must be noted that the PAl Abhidhamma (sec

Enumcration of kle-
éas in the Pili Abhi-

dhamr a:

Section 1239 of the Dhammasangani) gives a different
enumeration of the kleSas, or as they are called in PAli,

‘Kilesa,” a term translated by PAli scholars as

‘torments’ or ‘bases of corruption.’

The PAali enumeration is as follows :—

B

© ® = s

Lobho
Doso
Moho
Ména

Ditthi ...

Vickicehd |
Thinam

Uddhaceam

Abhirikam ...

Anottappam

Greed or ]usg.

Hate.

Dullness.

Conceit.

Error, or speculative opinion,
Perplexity.

Stolidity.

Distraction, or excitement.

Impudence, or unconscientiousness,
Fearlessness of consequence, or disregard

of blame,



KARMA-PHENOMENOLOGY. 89

The PAli Abhidhamma knows no classification of the kleSas, and the
term itself in its PAli form K7lesa is explained as that whereby the mind is
difiled (Zilissats), scorched (‘upatappati’) or afflicted (‘bAdhiyati’) or that
whereby creatures are brought to the state of defilement (‘malina-bhdvam’)
or debasement (‘nihina-bhiivam’). Tt is necdless to state that the klesas
are not identical with the Samyojanas, or fetters, of which I shall presently
have oceasion to speak. The five emotional and the five intellectual delusions
constitute the fundamental or chief kleSas. But there are many minor
delusions of habit called in Buddhist philosophy, wpaklesas or “Havours of

habit perfumed by the klesas.”

The classification of the kleSas brings us to the three stages which lead

to Buddhahood. They are as follows :—

{i) The stage of SrAvaka! which is attained by one who has extirpated

Srdvaka. all the fundamental kleSas mentioned above.

(i) The stage of Pratyekabuddha? which is attained by one who has
extirpated not ouly all the fundamental kleSas but

Pratyeka-buddha. . A .
also a part of wpaklesas or “the, flavours of habit

perfurmed by the kle$as”.
(i11) The stage of Bodhisattva or “would be Buddha” which is attained
by one who has eradicated all the principal klesas as
Bodhisattra, N
well as all the “flavowrs of habit perfumed by the
“kle$as”. MahAydnism considers the stage of a Bodhisattva in this connec-

tion to be identical with what is known as Arhatship in Hinayfna.

An Arhat dogmatically is one who is walking in the fourth or highest
The path to Nirvins, stage of the path which leads to NirvAna. This path
and its four divisions. g (livided into four stages, each of which again is sub-
divided into a higher and a lower degree, viz., the MArga, or path, and its
Phala, or result. The fivst stage is that of the Neophyte or ‘Srotdpanna’s
who has entered into the stream (‘srota’) of saintship.

@) Srotupanna. He has got rid of intellectual delusions and the first three

bounds of human passion (‘samyojana’) namely sathdyadrishti or the heresy

} Jap: Shémon, ® Jap: Yen.gaku. * Jap : Shudaon or Yoru,
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of individuality, wvicifitsd or scepticism and &ilavrafaparamdréa or obser-
vance of ascetic or superstitious rites. The doors of the gates of punishment
(‘aplya’) are shut for him. Buddhism recognises several classes of srotd-
paanas, the lowest of which is called Saptakridbiavaparama ‘or one who will
be re-born seven times at the most’ and the highest of which is styled
Kulamukla, or one who .will be reborn only twice or thrice. The second

stage is that of the Sakridaghmin® or one who will be

reborn but once in the world of men. He is also called

“Ekabijin.” He has eradicated every intellectual kleSa and also a part of

(ii) Sakridagdmin.

the emotional delusions in the Realm of Desire. He has not only freed him-
self from the first three fetters mentioned above but has in addition eradicated
Réga (passion), Dvesha (hate) and Moha (folly). The third stage is that of
the Anfigimin? or one who will not be re-born in the world of living men or

the Realm of Desire. Such a one is expected to have
(iff) - Anfghmin. extirpated all kleSas intellectual and emotional. He
has freed himself fromw all the Samoyjanas. He may be born in the world
of the gods once more, after which he will forthwith enter the
stage of Arhat.> An Arhat is, it isneedless to say, no longér subject to

rebirth. He is the Arya, or the Noble one, par excellence,
(i) drhat. although all others who are progressing towards eman-
cipation are entitled to that name. In later times the Mahdyanists came to

apply the term Sravaka to denote their opponents, the Hinayanists.

Whoever wishes to attain to the highest stage of saintship which will
Very hard to bo born render him immune from rebirth in any of the three
as a human being. Realms, viz., the Realm of Desire, the Realm of Form
and the Realm of Formlessness, must make the most of his present life on
earth, for without being born, at least, as a human being there is no possibi-
lity for him to enter into the path of salvation. And the chance of
being reborn as a human being in a subsequent existence is indeed ex-
tremely remote. Therefore a man must make the most of the ‘golden gift
of life’ ; otherwise he is undone. Accordingly, it has been said by Santi-

deva in one of the opening stanzas of the BodhicaryAvatfra:

3 Jap: Shidagon or 'ichirai. 2 Jap: Anagon or Fugen. 3 Jap: Arakan.
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“Very hard indeed it is to obtain the blessing of the (right) moment
(for birth as a human being) which, when obtained, is conducive to the
attainment of the summum bonum. If, in this life, no thought is

bestowed upon future welfare, whence again can such a combination (of

favourable circumstances) arise ?”

The importance of #shana, or the right moment, is laid stress on times
without number in the Sacred Books of the Buddhists.
Do not slip the right
moment, The well known passage of the Dhammapada (v. 315)
nceds only a passing reference here. Readers of the PAli Canon will recollect
a couplet in the Therighth4, attributed to a nun called Tissf which runs as

follows :—

“Tisse yunjassu dhammehi khano tam mi upaccagh

khan#titd hi socanti nirayamhi samappitd.”

[“O Tissa! apply thyself to virtues and do thou not let slip the right
moment, for those who let the right moment slip, are doomed to sorrow,

being consigned to hell.”]

Now what is this right moment? In the technical language of Buddhist

philosophy it is called “the Ninth moment” or the

The explanation of

right moment. moment which excludes the eight evil moments detailed

in the following rersus memorialis :—

AARATAIET & =BT SAATTRSH |
faaErETaTE gERaeETT: |

or as the Pili ;elig;ious compendium entitled “Saddhammopfyana® puts

it :—

“Tayo apiyf aruppasannam paccantiman pi ca
pancindriynam vekallam micchadifthi ca dirund
Apfitubhfivo Buddhassa saddhammamatadfyino
afthakkhand asamayd iti ete pakésith,”
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The locus clussicus for this is the 29th section of the 8th Nipéta of the
Anguttara NikAya where Buddha points out to his disciples the eight
moments or opportunities which are unfavourable for the practice of a
pure life (‘akkhanf asamayd brahmacariyavisiya’). These are respectively,
(1) birth in hell; (2) birth among brute beasts; (3) birth among the pretas,
(4) birth among the long-lived gods of the Realm of Formlessness from
which they are bound to transmigrate elsewhere and where there is no chance
for them to hear the Good Law :—

“Aruppiisafifitloke pi sovanopiiyavajjito Saddbammasavanihino katham
punnam karissati’”’; (5) birth in the country of remote barbarians where
there is no one to speak of Buddha’s laws; (6) adherence to wrong views
and false beliefs (micehiditthika vipuitaulassano) (7) birth with impaired
mental faculties and, consequently, without the power of diseriminating bet-
ween 1ight and wrong, (8) birth at a time when the Good Law does not

preached anywhere.

Such are the ‘eight akshanas’ or wrong moments. The ninth moment
is the right moment when all the above mentioned possibilities are excluded,
and one is born with unimpaired faculties as a human being, at a period
and in a place, which affords every facility or hearing and aefing according

to the Good Law.

The extreme difliculty of obtaining birth as a human being is illustrated
Simile for the dii- Dby the well known Simile of the One-eyed Tortoise :
f,?lf,yb?ft%lft“i"i“g M Mahérnava - yuga-cchidra - kiirma-grivirpanopami ”.
This simile which frequently occurs in Buddhist works of both the Vehicles,
such as the Lotus of the Good Law (Ch. xxv), NAgirjuna’s Friendly
Epistle (Stanza 59 of the Tibetan version), Bodhicaryivatira (iv 20),
TherigAtha (Gathas of Sumedba, v 500) Atthasalini (P.T. S. p. 60, see.
191) and Saddhammopayana (v.4 & J. P. T. S.for 1887)was long mis-
understood by European scholars, including Burnouf and Kern, the
latter of whom regarded it as an allusion to the mythological
tortoise which supports the earth in HindQt eosmogony. Tt was for
the first time properly explained by my friend, the late Mr. Harinath De who,

in a valuable contribution to Prof. Rhys Davids’ PAli Text Society’s Journal
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for 190€—1907, traced it back to the BAlopanditasuttam of the Majjhima
Nikfiya where Buddha uses the similitude :— Imagine to yourself, O
Bhikkhus, that a man should throw into the ocean a yoke with one hole in
it; that this yoke should be tossed by the cast wind to the West, by the
west wind to the East, by the north wind to the South and by the south
wind to the North. Tmagine also that there should be in the ocean a one-
eyed tortoise which raises its head once only at the end of a century. Now
what do you say, O Bhikkhus, would that one-eved tortoise put its neck iunto

the hole of the yoke or not ¥”

“If it should at all, O Lord”, replied the Bhikkus, “it would do
so by the rarest chance only and that at the end of a very long period of

time.”

“ Far sooner indeed, O Bhikkhus,” said Buddha, “would that one-cved
tortoise put its neck into that only hole of the yoke than would an
ignorant man who has once fallen into oue of the evil gufix (i. e, birth
among brute beasts, goblins or in hell) would be able to regain birth among

human beings.”

Such is the difliculty of attaining human birth.  “ Even those who die
off from the world of gods”, says Nighrjuna, “if they have not any

residuum of good Karma left, they too must irrevoeably be born, according

to their merit, among brute beasts, goblins or in a region of hell.”

Therefore a man should make the most of his human existence, for, as
Négarjuna says “whoever Lorn as a human being commits sin, is more
foolish than one who useth for vomiting purposes vessels made of gold and

set with gem.”

.

What then, according to Buddhism, is the one thing needful for deliver-
ance? It is character. And character, as Novalis puts it, is nothing but a
A paramount import-  perfectly educated will.  Thercfore, it is the para-
32{“}5erfé§ce’.“°km “ mount duty of man to control his will or, as it
is called in Buddhist Sanskrit, his c/fam, a word translated ordi-
narily by ‘mind’ or ‘heart.” 'The restlessness of mind is, in Buddhist

works, compared to that of a wild monkey or of an exeited elephant
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which has to be tied up with the rope of mindfulness (mfawg). Thus
Néglrjuna says to King Sadvihana in his Friendly Epistle, “It is not
necessary to tell youin many words that you need not fear, seeing that
there is a useful counsel to this effect: ‘Subdue your mind for the Blessed

One has declared that the mind is the root of all our conditions’.”

ARYATAT W
as one of the fragments of the Sanskrit Dharmapada unearthed at Turfan
has it.

Must then a man embrace Buddhism in order to attain deliverance?
Buddhism replies : “No.” It is enough that a man should know what is
right and what is wrong, and when a man knows really and truly what is
right and realises also the penalty to be paid for not doing it at the proper
time, he assuredly will not swerve from the pa;th of rectitude. Man,
whatever his faith may be, will always reap the fruits of his Karma, or,
as the great Athenian poet has said, “He who does must bear the conse-

quences of his deed—thisis an old-world law” (Aeschylus Choephori. 1. 310).

The Good Law, says Buddha in the Anguttara Nikﬁya; knows no
limitation of time or place, and holds good “whether Buddhas arise, or
whether they do not arise.” And as true it is that every cause must be
followed by its effect, so true it is that whatever good or evil a man does

here follows him when he departs this life :—

qaEe fe Ags: e
a9 vaTaTaTa gsa: i

In this respect Buddhism is perhaps much more catholic than Christianity
theoretical or practical. The prospect held out by Christianity to the virtuous
heathen after death is certainly not very hopeful. I do not know what a
Christian Missionary would reply to you, were you to ask him what
destiny or abode awaited Vasishtha or Kanva or Yudhishthira or Bhishma
or any such good and great men who flourished in India ages before the advent
of Jesus Christ on this earth. But the case of such men and of many others
who flourished in this country after the crucifixion of Christ but whose lot it

was not to read of hear of him,—I mean men like Sankara, Rimanuja,
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Chaitanya or Ninak—was first taken up by the great Italian poet, Dante
Alighieri who in the nineteenth canto of the Paradiso describes how in the
Heaven of Justice there arose in his mind a hope that he may find at last
the solution of the problem which had so long tortured him, viz., the reason
of the exclusion of the virtuous heathen from heaven, a decision so contrary
in seeming to God’s justice, and how he then addressed the just kings

who composed the Divine Eagle, in the following words :—

“A man is born upon the bank of the Indus and there is none there to
speak or read or write of Christ ; and all his desires and actions are good so
far as human reason sees. He is sinless in life and in speech. He dies
unbaptised and without faith. Where is the justice in his being damned ?
Where is his fault if he does not belief 7

For this harmless and unimpertinent query Dante first receives an un-

celestial objurgation but is subsequently told :—

“To this realm of heaven never rose one who believed not in ‘Christ,’
neither before nor after he was crucified. But see many cry Christ,
Christ,” who on the day of judgment shall be far less near to him than

such as know not Christ.”

Buddhism does not limit its blessings to any particular division of time
or place, for it believes in Buddhas that preceded Gautama Buddha, the
son of King Suddhodana, as well as in Buddhas to come, seeing that
every living being has in it the latent germs of Buddhahood. Buddhism
deprecates all ambition for the attainment of an existence in heaven, for
“as the pleasure to be enjoyed in heaven is great, the pain of dying there
is proportionately greater,” and it regards as the highest among all blisses
the bliss of the cessation of desire. Buddhism in its universal applicability

is summed up in the well known verse of the Dhammapada :—
“Sabbapfpass’ akaranam kusalass’ upasampadi
saccitaparyodipanam etam Buddhéna sfisanam.”
“Not to commit sin, to practice virtue, to purify one’s heart—these

three precepts represent the essence of the teachings of the Buddhas of all

»
ages.
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He who carries out in his life these three precejts of purity will attain
to that stage of supreme perfection which Buddhism calls Tathéigatahood,
Christianity “gcdliness” and which Aristotle, breaking through his habi-
tual reserve, enthusiastically extols as the development of the principle of

immortality within us (Eth. N. 10. 78 “epi’oson endechetai athanatizomen™).

wnfanfanfamt wetar faantant a@ag |
TEWTARArE JuAid gge wa arfafaad o
Fuferammaa oy agge’ sRwaEa: |
nfquaafararedian 9g¢ wRa afefawEg

“What a marvel! This human frame, the very emblem of impurity,
hecomes, through the alchemy of Enlightenment, the priceless image of
Buddhahood. Firmly lay hold, therefore, of this sovereign elixir. O ye
who wander about from birth to birth, like traffickers from market to
market, seize this priceless pearl of enlightenment, the excellence of which

has been realised by Sages who alone ave the leaders of this caravan of

existence.”



CHAPTER IIL.
THE SARVASTITVAVADINS.!

Most of you will recollect the great excitement which was created in the
year 1909, all over the journalistic world, by lengthy telegraphic messages
detailing the importance of the archmological discoveries made by Dr.
Spooner in the North Western Frontier of India. To the cnergetic
An introduction to the  €xcavator himself it must have been a source of no ordi-
mﬁ(ﬁﬁ sritive vidin nary satisfaction to feel that he had at last succeeded in
putting his hand on what appeared, beyond doubt, to be the contains of the
great Stlipa of Kanishka, which, according to Hiouen Tsang, was orginally

430 feet in height and had a superstructure of gilt copper dises together -

with a large five-staged base.

The great Chinese traveller relates in his accouut of the construction of
the Stlipa that “it was built by Kanishka in fulfilment of Buddha’s prophcey
to Ananda to the effect that 400 ycars after the Tathigata’s NiavAna a
sovereign named Kanishka would reign over all Jambudvipa and would
raise a Stlipa in which would be collected many of Buddha’s flesh and bone-
relics.”  On the authority of Hiouen Tsang, to whose credit it must be said
that he never wilfully makes an incorrect statement, the officers of the
Archieological Department concluded that the relics enclosed in the precious
casket discovered in Kanishka’s Stlipa must be the “long missing” bones
of Buddha himself. This identification came at a most opportune moment,
for the contents of the casket excavated in the Piprawa Tope with its
ambiguous inseription, had already commenced to arouse suspicion in the
learned world as to its claims to sanctity, although scholars were not wanting
even in Europe who sincerely believed that the bones in question were in

reality a portion of the body-relic of Gautama Buddha.

To this category belonged the late Professor Pischel in whose yet unpub-

lished lectures on the Prakrita Languages, if I remember aright, the

! Jap: Shohé-jitsu-u-ron, or Issai-u-bu-shid,

13
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Piprawa Tope is Qctually called the Tomb of Buddha. But oriental
scholars in general, and we Buddhists in particular, are deeply grateful
to Dr. Fleet’s learning and ingenuity which has at last proved, beyond the
shadow of a doubt, that the only possible meaning, which can be extracted
from the correct order of the words of the inscription, is that the bones belong
to the Sakyas, the clansmen of Gautama Buddha. With the progress of
Archzological discovery, Buddha’s bones will probably become as numerous
in the centuries to come as fragments of the True Cross on which Jesus Christ
was crucified were in the middle ages. And even if the bones discovered in
Kanishka’s Stiipa turn out to be those of a less eminent personage than
Buddha, the zeal and the industry of the learned explorers deserves no detrac-
tion from the praises which have already been bestowed on it, for did not the
great German explorer Dr. Schliemann himself arrive at a similar conclusion
when, after one of his interesting excavations, he telegraphed to the King of
Greece that he had at last lighted upon the corpse of the mighty Agame-
mnon ?

Hiouen Tsang, as Thomas Watters, his latest translator, points out,
records chiefly what he had learnt from hearsay or oral tradition pre;/alent
Is Hiouen Tsang's in the localities which he visited. Even the prediction
'Zf;tri'&e?t abeolutely about the building of Kanishka’s Tope to which he re-
fers in his travels is said in the Sacred Canon to have been made by Buddha
not to Ananda, as Hiouen Tsang seems to think, but to the Boddhisattva
Vajrapni in a hamlet named Kharjura where Buddha pointed to a small boy
making a mud Tope at a little distance and told Vajrapini that on the identi-
cal spot, four centuries later a King named Kanishka would erect a stlipa
which would be known to posterity as Kanishka’s Stpa. It is also worth
noting as I once mentioned to that amiable scholar and archzologist, the late
Dr. Ernst Theodor Bloch, that in a Chinese work preserved in the Imperial
Library at Tokyo, which treats of Buddhist places of pilgrimage in India ai.d
out of India and is the composition of a Chinese pilgrim who visited Kani-
shka’s Stpa in question at least two centuries earlier than Hiouen Tsang,
there occurs absolutely no mention of Buddha’s relics having been deposited
their either by Kanishka or by any of his successors. Dr. Theodor Bloch too

had his doubts about the genuineness of these supposed relics of Buddha and
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expressed a desire to me to have the extract I had referred to transeribed
and translated ; but alas! it was not given to me to satisfy the curiosity of

that ardent and unselfish scholar so carly lost to us.

Dr. Theodor Bloch agreed with me in thinking that the teachings of
Buddha are infinitely more important to humanity than Buddha’s body-
relics, so that the (uestion of the genuincness of the bones found in
Kanishka’s Tope matters but little to us. On the other hand, the Kharo-
shthi inscription which the casket bears is much more to our purpose. The
exact words I do not recollect, but the inscription contains a respectful
mention of the Teachers of the Sarvistitvavidins (‘dedrydndm sarvdstitvavd-
dindm parigrake’). Now who were these teachers of the Sarvéstitvavidins,
and why should they of all persons have found preference in an inseription
of this nature ? These two questions will have to be answered, before we
enter upon a detailed examination of the philosophical tenets of the Sar-

vistitvavidins.

As is well known to most of you, in Buddha’s life-time his disciples
were saved from the curse of a schism, thanks to the magnetic personality

of their teacher. But tradition relates that when 116

The conservativo
party and the progres
sive section among

Buddhists.

years had elapsed after the death of the Great Teacher,
there arose amongst his followers a violent controversy
regarding the theory and practice of the Vinaya, or rules for the order, which
divided them, at last, into two bitterly antagonistic camps. The conservative
party came to be designated as the Stkaviras or ‘the Elders’ while
their opponents, who constituted the liberal or, more properly speaking,
the progressive section, styled themselves Makdsanghika or Members
of the Great Congregation. The details of this memorable contro-
versy have not come down to us in all their fullness, but this much
we know for certain that one of the fundamental points of difference related
to the question of the attainment of Buddhahood by a sentient creature.
The Sthaviras maintained that Buddhahood was a quality that had to be
acquired and accordingly laid great stress on the observance of the rules of
the Vinaya and the practice of the injunctions to morality, which in their

opinion was the sole means whereby Buddhahood could be attained. The
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Mahésanghikas, on the other hand, declared, on the strength of certain
passages of the Sacred Canon, that Buddhahood was a quality inborn in
every human being, and that by adequate development it was capable of
raising 1ts possessor to the rank of a Tathigatha. The views of the

Sthaviras found adherents in Northern India,and their centre was Kashmire.

This Sthaviravida or the Orthodox View of the Elders is said to be the
The Sthaviravhde and lineal ancestor of Ceylonese Buddhism which loves to
Ceylonese Buddhism.  gtyle itself Theravida (S4r. ‘Sthavira’= Pali ‘Thera’).
But the alleged ancestry is unfortunately based on such evidence as appears to
my limited intelleet to border well-nigh on fiction and mythology.
The Mah4sanghikas—whose leaders curiously enough-are identified with
the Vétsiputrlyas by the half-fabulous chronicles of Ceylon, although
Vasumitra expressly includes the latter among the Sthaviravidins—
flourished chiefly in Eastern and Western India. TIts main centre was
the Kingdom of Magadha which welcomed with open arms these
precursors of the MahAyAna. (for the Mahdsanghikas really were such), just as
in the days of king Bimbisira it had hailed with enthusiasm the teachings
of the royal ascetic of the Sakya race. By the commencement of the

The schisms of the third century after Buddha’s death, the Mah&sanghikas,

Mahdsanghika. were split up into nine different schools, viz. the

(1) Milamahfisanghikas,! (2) Ekavyavahfirikas,® (8) Lokottaravidins,?
(4) Kaurukullaké,* (5) Bahus’rutiya,® (6) Prajfiaptivadins,® (7) CaityaSailas,
(8) Avaradailas,® (9) Uttaradailas.®

An account of the views held by these short-lived schools falls beyond
the scope of my lectures, as my subject is ‘Systems of Buddhistic thought’,
but those of you who are curious to know their tenets will find sufficient
materials to satisfy your curiosity, in the three Chinese versions of
Vasumitra’s “Treatise on the Points of Contention between the Different
Schools of Buddhism.”

The SthaviravAdins too had also by this time split up into two schools,

' Jap: Konpon-daishu-bu. 3 Jap: Issetsu-bu. 3 Jap: Sefsu-shusse-bu.
* Jap: Kei-in-bu, 8 Jap: Tamon-bu. 8 Jap: Setsu-ke-bu.
t Jay: Seista-saa-bu, O 8 Jap: Sei-zam-jd.bu, ° Jap: Hoku-san-jd-bu.
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. . PP .. .
. n) Suredstilvavddins ;
Tho schims of the V1% (1) Hawmavantd,' and (i) Surcdstitvavddins ;

Sthaviraviida. and in the course of the fourth century after Buddha’s

death, nine more schools sprang up out of the original Sthaviravidins. The

names of these are :

(1) Vatsiputriyas; *  (2) Dharmottaras; 2 (3) Bhadrayfnikas ;
(‘4) Sammitiyas ;® (5) Shannagarikas ;¢ (6) Mahi$isakas ;7 (7) Dharma-

guptakas ;8 (8) KAdyapiyas ;° (9) Sautrintikas.

These eleven schools of the Sthaviraviida together with the nine schools,
which sprang from the Mahfsanghika, make up the twenty schools of the
Hinayfna which are mentioded in Vasumitra’s treatise. How these sub-

divisions arosec from the two main divisions is not

How these subdivi- .
sions aroso from the exactly known to us. A few stray informations can

two main schools ?

be gathered from Vasumitra. For instance the Bahu-
Srutiyas owed their estrangement from the original Mahésanghika school
to the fact, that unlike the latter, they denied the transcendental character
of all the teachings of Buddha, excepting the doctrines of (a) universal
impermanence, (b) universal suffering, (c¢) universal “inyatd’ or void,
(d) aniversal andfman or non-ego, and (e) ‘NirvAna being the only calm.
Again, the Mahfsanghika school discarded the Prajiaptividins who there-
upon formed a separate school by themselves, because, while the former
maintained that the actual state of dharma exists in the present only
and not in the past and the future, the latter went a step further and
boldly affirmed that even in the present the actual state of dharma
has no real existence except in the case of the five skandias or ‘constituents

of being.’

Likewise among the Sthaviraviding, the Sautrfntikas formed them-
selves into an independent school, because of their adherence of the Sitra
Pitaka, or the Section consisting of the discourses of Buddha, to the rejec-
tion of the two other Pitakas viz., the Vinaya or the Rules for the Order,
and the Abhidharma or Philosophy. Their opponents, the most influential

1 Jap: Sessan-ji-bu. 2 Jap: Doku-shisbu. 3 Jap: Hd-jid-bu.
4 Jap: Ken-chil-bu. s Jap: Shé-ryd-bu. o Jap: Mitsurin-san-bu.
* Jap: Kechi-bu, 8 Jap: Hod-bu, ° Jap: On-kb-bu.
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schools of the Sthaviravida whom they designated under the common title
of Vaibhfishikas or ‘Adherents of the VibhéishA (or Commentary on the
Abhidharma)’ attached themselves exclusively to the Abhidharmapitaka
and, generally speaking, refused to accept the authority of the Sttrapitaka
and the Vinayapitaka. In ‘later times, the so-called Vaibh4shikas
came to be identified with the SarvistitvavAdins; and the two names
became mutually interchangeable although, properly speaking, the
Sarviistitvavidins originally formed a section of the Vaibhéshikas. A
few of the schools of the Sthaviravida owed their origin to the peculia-
rities of the customs and habits of the places where they flourished,
a’ fact which can be gathered from their very names such as Haima-

vanta, Caityadaila, Avaradaile and Uttwradaila.

In Hindd and Jaina accounts of Buddhist philosophy, we find mention
The Buddhist school C 1 1
oo Buddhist st ool of only four schools, viz. (1) the Madhyamikas, or
and Jaina works, nihilists, (2) the YogicAras, or subjective idealists,
(3) the Sautrintikas,or representationists and (4) Vaibhéshikas, or presen-
tationists. The chief tenets of each of these schools fare supposed to be

summed up in the well-known stanza :—

g wwewfaA afawar Swfaddr]
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. These four probably represented the principal classes of Buddhists who
flourished in India at a time when militant Vedantism was hurling its
missiles against the moribund faith of Sugata. The works of the Buddhists
so far as I am aware, know of no such fourfold classification, so that, if I
depart from it, I shall at least have the satisfaction of erring in good
company, if at all it be an error to analyse Buddhism from the Buddhist
point of view. The explanations given of the origin of the names of the
four clasges of Buddhist philosophers in Hindf works, such as the Sarvada-
réanasamgraka and the Brakmavidyabharana, are fanciful and incorrect,
ignoring as they do the historical sequence of the development of thought.

The passages cited by fhem in support of their view as to the four classes
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of opinions being merely an expression of the points of view from which
one and the same thing is considered, are in reality irrelevant, for when
reffered back to their context the passages do not at all admit of the inter-
pretation which is forced upon them by Hind{ critics of Buddhism. Take
for insistance, the well known stanza of Nfgérjuna cited by Madhavicirya :

e AT R

firgm agu A% samaght G

TANraTReA wfeEETa |

firanfe wensfiran yr@asTaean o

[“The teachings of the Buddhas take their character from the under-

standings of beings (who hear them). Verily they owe their diversity in
this world to the fact of (the Buddhas having employed) a diversity of
methods (in their teachings). Sometimes they are deep, sometimes they
are superficial, at other times they are both superficial and deep. Yes, their
teachings are diverse, but the doctrine of Sfnyatd, the characteristic of

which is non-duality, is not diverse’’]

I need hardly point out that the Prof. Gough mistranslates the last
line as “diverse is the doctrine of a universal void which is a negation of
duality.” The Tibetan version of the lines (Tanjur, Rgyud xxxiii

fol. 45 b) proves Prof. Gough’s error.

But when we come to the real meaning of these lines we find that they
refer not to the four different schools of Buddhism, as MédhavicArya makes
out, but to the two sorts of doctrines taught by Buddha viz., the conven-
tional (samvriti) and the transcendental (paramdrtia) of which we have
already spoken in an earlier lecture. The Jocus classicus for this idea is the
5th chapter of the Lotus of the Good Law where Buddha is represented as
saying :

WHTST ¥ AR SR WS |
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e wify ikt @ 5 wwfe wfamg o

' “Sarva-darfane-sangraba,” P, 19,
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Tafe wifa astor @wan q& wfean )
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[“Lord of Righteousness am I, born in this world to eradicate existence,

I preach the Law toliving beings, having known what salvation is. Mighty
men of firm understanding always observe my preachings. They even keep
it a mystery and reveal it not to living beings. That knowledge is hard
to understand, and the ignorant, should they come to hear it before being
prepared for it, would foolishly arouse desires in themselves and 'deviating,
from 'the right part would wander about (in samsira). I preach in
accordance with the nature of the subject and the capacity of the hearer,
and by diversity of meaning I canse right views to arise in the minds

of different people.”]

The allusion in such passages is obviously to the conventional and the
transcendental doctrines taught by Buddha., The his-

The historical order '
of the rise of theso se-  torical order of the rise of these four schools, as I have

veral schools.

said before, disproves Madhavéciirya’s account of their
origin. Thus the Vaibh&shikas arose in the third century after Buddha’s death; '
the Sautréntikas came in the fourth; the Madhyamika school, as Aryadeva -
states, came into existence five hundred years after the NirvAna of
Buddha,! and Asanga, the founder of the Yogfchras or the Vijfidna-
vidins is, at least, as late as the third century of the Christian era.
Although Hindd ecritics of Buddhism are, in a sense, right in including
the Vaibhéishikas and the Sautrintikas in the category of the
Sarvistitvavidins on the ground that both schools believe in the
reality of the eighteen dhfitus, yet it must be borne in mind that the
Sautrintikas never called themselves Sarvéstitvivadins because the author-
itative works of the latter school were not the same as others. The
difference between the philosophical tenets of the Vaibhdshikas and the

Sautréntikas are numerous, but, as the limited time at my disposal prevents

1 Bee Aryadevas cﬁlmenta.ry on the opening stanza of the “Madhyamika-Sﬁstra,”
(Kumalaytvaé Chinese version.)
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me from entering into them, I shall content myself with the observation
that while the Vaibhdshikas acknowledged the direct perception of exterior
objects, the Sautrdntikas held that exterior objects merely exist as images
and are indirectly apprehended. In the 18th section of the second book
of his comxhentary on the Vedanta Sfitras, SinkarfcArya, after rejecting
the semi-destructive atomic ‘theory of the Vaiseshikas inveigles against
Buddhism in the following manner :—

“We have said that the system of the Vaiseshikas cannot be accei)ted,
Sér;kamé statement  VeCause it is irrational, contrary to the Vedas and
onthe Bnddhistschools ) ¢ b proved by the learned. It is semi-nihilistic.
We now proceed to show that the wholly nihilistic doctrine (viz., that
of the Buddhists) is still more worthy of rejection seeing that nihilism
is a very pernicious thing. This doctrine has a variety of forms owing
either to diversity of views or to diversity of adherents. There are
three schools of DBuddhists, viz. (1) that of the Sarvéstitvavidins,
(@) that of VijiiAnavidins, and (3) that of the SlnyatavAdins. We
proceed to refute first the Sarvistitvavidins who maintain the reality
of everything external as well as internal, that is to say, of the
elements as well as of the elementary, of mind as well as of the mental.”
SAnkara then proceeds to detail the views of the Sarvistitvavidins and,
as I shall presently show, commits a number of blunders. What Sankara’s
sources of information concerning the Sarvéstitvavidins were, it is difficult
to determine at the present day. Nevertheless it is certain that he could
not have consulted their authoritative philosophical works in their

original form.

The first authoritative work of the SarvAstitvavidins is the Abkidharma-

) Jiidna-prasthina-sdstra which was composed by the
ﬁj&:ﬁ{?gﬁéﬁ;f venerable KatyAyaniputra three centuries after Bud-
dha’s death. The original Sanskrit text of this work,

which is said to have consisted of 15072 slokas is lost, but two Chinese
translations of it are extant, the earlier of which was completed about

A. D. 382 andthe later is the performance of Hiouen Tsang. In the

14
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next century King Kanishka is said to have commanded 500 Sthaviras
or Elders to collect together all the works which constituted the authorita-
tive canon of the Sarvastitvavidins. This important collection was made
under the superintendence of an Elder or Sthavira named PAr§va who is
said to have been the teacher of the poet-philosopher Asvaghosha. But
by far the greatest philosophical compilation of thatage, or, for the matter
of that, of any period of Buddhism, is that monumental encyclopedia of
Hinayfna philosophy called the Abkidharma-makdvibhdshd-8dstra, which
is a luminous as well as a voluminous commentary on Katyfyaniputra’s
Abkidharma-jiidna-prasthina-sdstra. The Sanskrit original of this work
is lost, but Hiouen Tsang’s Chinese translation of it enst% conmstmo of
200 fasciculi which contain 438449 Chinese characters. In the introduction
of this great work, which is in the form of dialogues, the original authorship
of Abhidharma is attributed to Buddha himself who is there said to have
expounded it in order to satisfy the curiosity of his disciple SAriputra or of
an assembly of 500 Arhats or of the Gods themselves or of a number of
laymen who had put on the garb of Bhikshus, according as one or the
other of these traditions is eredited. The propagator of this Séstra was
Katyfdyaniputra and hence, says the introduction, its authorship is ordinarily
aseribed to that Sthavira. We are also told that “the self-nature (srabhdva)

of Abhidharma is wisdom undefiled («ndérava-prajiia).”’
7

Another interesting
fact also is given there, viz., the derivation of the word Abkidharma.
Hitherto the only derivation known of that word was that given in the
Abhidharma-ko$a which is the same as that given by Buddhaghosha in
the opening chapter of the Atthasalini where it is said that the word
Abhidharma means ¢ Dharma par excellence” ( « Ken’atthena Abkidharino ?°
Dhammdtirekadkammavisesatthena. — Atirekavisesatthadipako hi ettha abhi-
saddo”). But this explanation is not quite satisfactory and convincing. The
MahA-vibhiishA-$Astra settles our doubts by telling us that Abhidharma is called
by that name “becausse it examines all dharmas”, the prefix 444 being
used in the sense of about or concerning. Of the esteem in which Kanishka
held the commentaries which he caused to be compiled an idea may be formed

from the tradition jitevalent in Hiouen Tsang’s days about the Great
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Council which Kanishka held for the purpose of reviving the Buddhist
scriptures.
“Kanishka, King of Gandhfra,” says]Hiouen Tsang, “was a great and

Kanishka’s comncil in ~ POWerful monarch ruling over many nations. lle

Gandhira. devoted his leisure hours to the study of the Bud-

dhist scriptures reeeiving instruction daily in his palace from som Bud-
dhist monks. As the monks taught him different and contradictory
interpretations of the doctrines owing to their conflicting sectarian
views, the king became greatly perplexed.  Thereupon, the venerable
Pir§va told the king that during the many centuries that had elapsed
since Buddha’s death, verious conflicting theories had arisen amongst
teachers and disciples all of whom differed from one another and
adhered to their particular views. Hearing this Kanishka was greatly
moved and said to PhrSva, ‘1 desire to restore Buddhism to its eminence
and to have the Sacred Canon (Tripitaka) explained according to the res-
pective opinions of the different schools.  Pirdva heartily approved of the
idea and the King held a Council. This Council composed one /ak/ of stanzas
explaining the Siitra, another /af/4 explaining the Vinaya, and a third Jakk of
stanzas of Abkidharma-vibhdshdsdstras explaining the Abhidharma.  For this
exposition of the Sacred Canon all learning from the remotest antiquity
was thoroughly examined, the general purport and terseness of the text were
elucidated, and this learning was spread far and wide for the guidance of
disciples.  When the commentaries were finished, Kanishka had them en-
graved on copper plates which he enclosed in boxes of stone and deposited in
a stlipa made for the purpose.  He then ordered Yakshas (Query-Afghans?)
to guard the plates so that hereties might not take them out of the country

while those who wished to study them could do so in the country.”

The religious zeal of Kanishka finds an exact parallel in our own days
in the case of the father of ex-king Thibaw, King Mindo Min of Burma
whose piety induced him to have the whole of the Pili Tripitaka engraved on
marble slabs fixed to the ground over which he erected several hundreds of

temples in order to protect them from the ravages of man and nature.

‘What a wonderful find would it be, if excavators and explorers, in their
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t g‘g d};g):veﬁ . til;e tf}‘l: ::j:?;'ou:nto i«;arch for the bones of Ga‘utama Buddha,
Arohwological Depart. . e years to come, light upon the
ment of India. - stone boxes which contain the copper plates deposited
by Kanishka ! An equally important discovery awaits him who should be able
to locate the Black-bee Mountain or Bhramara-giri in Southern Kosala
where King Sadviha (this is the right name and not Sutavakana, for the
Chinese translate it always by “Leading right”’) built a wonderful five-
storied vihAra for NAgirjuna quarried out in the mountain itself, in the
topmost hall of which a copy of the Sacred Canon was deposited. When
excavations will bring to light a priceless treasure of this description, India
will be able to explain to herself, without seeking the help of foreign
scholarship, the complicated philosophy of Buddhism. . But, until such a
day comes, the assistance afforded by the Chinese translator of the Sacred
Canon cannot be overrated, since their work is far more valuable than the
versions of tle Kanjur and the Tanjur, seeing that, while the Tibetan transla-
tors spent their energies on the letter of the text, the Chinese translators
sought to interpret its spirit in language generally plain and straightforward.
So let us now tern our attention to what we can gather from the Chinese
Tripitaka about the philosophy of the Sarvéstitvavidins.
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THE TENETS OF THE SARVASTITVAVADINS.

The name ‘Sarvistitvavadins’, means « ‘477-i¢’ sayer&” (4. e. “those who
The oxplanation of maintain the existence of all things”). It is usually
t‘g?li:?me’ Sarudtitra: translated by the term “Realists.” But ‘Realism’,
when applied to a branch of Buddhist philosophy, has to be under-
stood in a sense somewhat different to that which it ordinarily bears in
European philosophy where it is opposed to Idealism and Nominalism.
Realism, in Buddhist philosophy, does not mean the theory which
maintains that the objects immediately perceived by our senses have
a real existence. It means rather the doctrine which lays down that
“the substance of all things has a permanent existence throughout the three
divisions of time, the present, the past and the future.” By ‘substance’, in
this connection, is meant what the Greeks called Yiiokeimenon (Latin

‘substantia’), or the abiding “substrata” of things.

Hitherto we have been studying transitory phenomena, but now we shall
. . have to deal with the underlying substance of all
The AbhidharmakoSa- v

Siistra and its place in o i methods of their analysis.
e ey Do things and with the methods y

ture. For this purpose we shall have recourse to Vasu-

bandhw’s Abkidharmakosa which, is perhaps the most systematic ex-
position of the philosopby of the Hinayina and, what is perhaps not less
important, which unlike the Abkidharma-makdvibhdshd-ddstra, is more a
work for study than for reference. It contains a very full account of the
tenets of the SarvistitvavAdins. A thorough mastery of this importar;t
work is the only door of entrance to the philosophy of the Hinayfna and,
consequently also, to that of the MahAyAna. Lest the contents of this
great work of Vasubandhu be supposed to be identical with those of any
exposition of the PAli Abhidhamma, like Anurudha’s Abkidkamattha-samgaka
or the Abkidhammivatara with their voluminous commentaries by the Theras
of Burma and Ceylon, I shall give you a short account of the Abhidharma-
koSa-§4stra. You will then see how little it has in common, beyond the
name, with the quasi-philosophical PAli treatises like those mentioned

above.

Vasubandhu’s work is divided into nine chapters, for the first eight of
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The content of the Which there are Zdrikas or aphoristic verses, which
Abhidharmakofa-Sstre. 210 commented upon at considerable length in prose.
The Ninth Chapter has no #drikus, being entirely in prose. The Sans-
krit vyAkhyA. by YaSomitra contains only the first eight chapters.
It does not give the Zdrikas. The Tibetan version contained in the
Tangyur (Vols. 64. 65) contains the ‘kirikas’ as well as all the nine
chaptets of Vasubandhu’s work. In the Chinese Tripitaka there are
two complete translations of it, an earlier one by the Indian priest
Paramirtha, and a later and, on the whole, better one, by the travellers,

Hiouen Tsang.

The subjects treated of in its nine chapters are as follows : —

Chapter I.—contains a treatment of the d%dfus showing the nature of
the substance of all things. It consists of forty-four idrikas.

. Chapter IT.—containsa treatment of the Indriyas and of the function

of things (‘dharmas’). It consists of seventy-four drikas.

(N. B.—These two chapters contain a general treatment of the ‘sh§rava’
and the ‘anfsrava’, that is to say, the ‘Defiled’ and the ‘Undefiled’, the
former being Samsfra and the latter Nirvéna). ‘

Chapter III.—contains a treatment of the world (‘Zo£a’) considered as
the outcome of ‘sAérava’ (or the Defiled 7. e. Samsra). It contains ninety-
nine kdrikas.

Chapter IV.—contains a treatment of #farma, considered as the causes

of the SAsrava or Samséra. It contains one hundred and thirty-one kdrikas

Chapter V.—contains a treatment of the anwdayas or ‘latent evily’
considered as a condition (prafyaya) of the S&srava or Samsfra. It

contains sixty-nine £drikas.

(N. B.—These three chapters explain in detail the causes and effects
of Samsdra.)

Chapter VI.—contains a treatment of Arhatship considered as an effect
of ‘anéiérava’ or NirvAna., It contains eighty-three Adrikas.
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Chapter VII.—contains a treatment of knowledge (prajiid), considered

as the cause (ketn) of andsrava or Nirvina. It contains sixty-one Adrifas

Chapter VIII.—contains a treatment of Dhy#na or meditation considered
as a condition (‘pratyaya’) of andirava or Nirvina. It contains thirty-

nine Adrikas.

(N. B.—These three chapters above explain the causes and effects of
Nirvéina.)

* Chapter IX.—contains a refutation of Afman-theories of the Sankhya,
Vaisheshika and the Vitsiputriya schools. It is in prose.

An account of the contents of the Sanskrit work entitled Abhidharma-
koSa-vyikhyd by YaSomitra is to be found in Burnouf’s /listoire du
Bouddkisme Indien and, to some extent, in Réijendralala Mitra’s
Nepalese Buddkist Sanskrit Literature. The Bengal Asiatic Society’s
copy of it has been for years with Dr. Leumann in Germany. Copies
of it are still available in Nepal, and a transcript of it was lately
obtained from that country by Dr. Ross at a very moderate expense.
The importance of YaSomitra’s Tydkiyd for us consists in the fact
that it gives us the Sanskrit technical terms of the Abhidharma. Tt can
also help us in the restoration of the original Sanskrit karikas the disjecta

membra of which are scattered about in it.

CLASSIFICATION OF THINGS.
The Sarvastitvavadins adopt two methods in their classification of things,
viz., (a) the subjective; (b) the objective.
Subjective Classification.—

According to the subjective method, all things are divided into three
departments, viz.—

(a) the five *kandkas or ‘constituents of being’;
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(b) the twelve dyatanas or ‘locations’ ;
() the eighteen dhdtus or ‘bases’.

Objective Classification.—

According to the objective method all things are classified into :—
(a) things incomposit (‘asamskrita-dharma’) ;!

(b) things composite (‘samaskrita-dharma’).?

Asamskrita-dharma.—

‘Asamskyita-dharma’ or ‘things incomposite’ are those which are not pro-
duced by other things. They are self-existent and expempt from change.
Being free from production, they are not liable to destruction ; and being
indesructible, they are permanent or ecternal. They are three in number,
viz.—

(a) ‘Pratisankhya-nirodka’,®

(b) ‘Apratisankhya-nirodha’,*

(c) ‘Akdsa’.s

These terms, I shall explain later on. Suffice it to say here that ‘prati-
sankhya-nirodha’ is another name for Nirva:.a, and ‘Gkisa’ means ‘space’.

That things eternal are incomposite is a truth recognised also by Aristotle
in bk. xiii of his Metaphysics.

Samskrita-dharma.—
Samskyita-dharmas or “Things Composite” are divided into four, viz.—
(1) Ripa (wm) or ‘Matter’ ;¢
(2) Citta (faw) or ‘Mind’ ;"
(8) Caitta (¥w) or “Mental’ ;®
(4) Cittaviprayukta (Feafawgs) or the ‘Non-mental’.?
These four classes of composite things together with the e¢ncomposites

constitute the five-fold objective divisions of things, a knowledge of which

t Jap: Mui-(h8). 2 Jap: Ui-(h8). * Jap: Chaku-metsu.
¢ Jap: Hi-chaku-metsu, ¢ Jap: Ko-ki. ¢ Jap: Shiki-(h8).
* Jap: Shin-(b8). & ® Jap: Shinjio-(ho), ° Jap: Fusb-8-(b8).
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and of the subjective classification together with that of the two forms of
truth viz. the transcendental and the conventional, leads, according to the
Sarvastitvavadins or, more correctly speaking, the Vaibhashikas (of whom
the former were really a branch), to the attainment of Nirvéna, exactly in
the same way as the condition laid down by the Naiydyikas for the
attainment of the summum bonnm is the knowlege of the truths concerning
‘demonstration’, ‘the demonstrable,” and a host of other things detailed in
the opening aphorism of Gautama’s Nyfya-siitras. The aim of the subjec-
tive classification of things is said to be the removal of delusion and the
attainment of right knowledge whereby the true nature of all things may
become intelligible.

Students of the Pali Canon will recollect the constant reference which
occurs there to this efficacy which is supposed to be inherent in a knowledge
of the skandhas, dhdtus and dyatanas. For instance, in the Therigatha
the line

“Sit me dhamman adesesi khandhdyalanadhdlnyo”
occurs twice, once in the gathas of an unknown Theri and again in those of
Sona who calls herself the ‘Immovable daughter of the Teacher’, ‘Dhitd
satthu ¢’anejy’ amhe’, which is the correct reading and not the fanciful text of
Dharmapala, the commentator, nor the emendation of the late Prof. Pischel

which is rendered by Mrs. Rhys Davids:

“I too am stayed, »ictor on basis sure, Immovable.”
NATURE AND ENUMERATION OF THINGS COMPOSITE.

The objective classification further attempts to furnish an explanation
of the characteristics of the world of mind and the world of matter. The
The signification of world of matter 1is technically called ‘Répa’ in
the word, Dharma. Buddhist philosophy. Before we treat of Répa, it will
be necessary to explain to you what is exactly meant by ‘Swmskyita-
dharma’ or ‘composite things’. Of the Samskrit word Diarma, as used
in Buddhist philosophy, we mig‘ht. say the same thing which has been
said of its Latin equivalent ‘res’ viz. that it is a blank cheque which
has to be filled in acecordance with the cxigencies of the context.

15
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*Dharma’ means, in Buddhist Sanskrit, law, rule, faith, religion, world,
phenomena, thing, sta?e, ete. In the phrase ‘Samskrita-dharma’, or
‘Asamskrita dharma,” the English word “44ing’ would best represent it. Dr.
Karl Eugen Neumann also translates it by the corresponding German word
‘Ding’, even in passages where this rendering does not suit the context.
Thus for example when he renders the opening line of the Dhammapada

by “Manopubbangama dhamma, manose//4a, manomaya”

“Vom Ilerzen gehn die Dinge ans,

Sind herzgeboren, herzgefiigl”

and cites in support of his interpretation the well known passage of the
Angutfara Nikaya :—“Ye keci dhammd akusald ye kecl dhamm@ kusald sabbe
te manopubbangamd,” he reminds one of the Hindd convert to Christianity who
based his refusal to eat ham on a passage he had read in a Hebrew text of
the Book of Genesis which said, “Curse be upon Hum”. Dr. Neumann’s know-
ledge of the Pali canon and the Hindd convert’s acquaintance with the Hebrew
Bible (for in the passage referred to ‘Ham’ is a variant for ‘Canaan’, and
Hebrew is the mother of all languages as the convert thought) practically
come to the same result. The quotation from the Anguttara Nikidya is
irrelevant, for the word ‘dhamma’ is used there in a quite different sense to
that which it bears in the opening line of the Dhammapada. The correct
interpretation of the line is, “Our states of existence (i.c. the gat: and the
condition of life in which we are born) are the consequences of our character
(é.e. our good life or bad life) in a previous state of existence”. ‘Mano’
here is synonymous with ‘c/ffam’ and the explanation I have given is borne
out by a passage from Nagarjuna’s Sulrillekha or ‘Friendlg Epistle’ which T
have already quoted in a previous lecture (Stanza 117 of the Tibetan version):—
,‘;Subdue your mind for the Blessed one has declared that the mind is the
r00t of our conditions (‘dharmd’)”. The commentator of the Friendly Epistle,
Mahamati, says in his explanation, “If your mind is pure, you will be very

happy, but if it is not so, you will be quite unhappy.”

This explanation is borne out by a passage in the Lamen of the Er-Actor

Tdlaputa in the Tlmvﬁ‘ycﬁkd where it is said that our codition in the present
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life, be it on earth or in the other gatis, depends entirely on our ‘cittam’ or

mind :

“tvaii fieva no citta karosi brahmano,
tvam khattiya rajadisi karosi,

vessd ca sudda ca bhavama ekada,
devattanam vapi tav’eva vahasa,
tav’ eva hetu asura bhavamase,
tvammilakam nerayika bhavamase,
atho tiracchangatapi ekads,

petattanam vapi tav’ eva vahasa.”

Prof. Rhys Davids has pronounced Dr. Neumann’s translation of the
Pali Dhammapada to be the best European version in existence; but in
reality, it contains many errors which can be detected by a comparison of his
version with those of the Chinese translators of the Dhammapada, in the
case of the stanzas which are common to the Pali recension and the Chinese
translations. The same remark may be made as regards Dr. Neumann’s
versions of the poetical works of the Pali Canon. For instance he makes
himself quite merry over what he considers to be an error in the versions
of Max Miiller and Fausboll, when they take the word ‘“dépam’ in verse 236
of the Dhammapada, in the sense of ‘island.” He thinks it must mean ‘light’
on the strength of a similar phrase in the Great Shtra of the Decease, where
Buddha tells his disciples to be their own light “attadipa bhavetha.” 1In
utter ignorance of the fact that even in a Chinese translation of the Dhamma-
pada the word is taken in the sense of an island (Skr. dvipa), Dr. Neumann

remarks with characteristic self-complacence :—

“Encheiresin des Pali, iibst du auch sie,

Spottest deiner selbst und weisst nicht wie.”

The passage in question is :—
“8o karohi dipam attano,

Khippam vayama, paudito bhaya.”
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That the word ‘dipam’ must mean island here, is further corroborated
by an exactly parallel passage in the Dhammapada (Stanza 25) :—

“Ulthanen’ gppamadena saiifiamena damena ca

dipam kayratha medhavi yam ogho nibhikirati.”

—where the floods referred to are the flood of sensual desire (4dmc),

desire for existence (bhava), wrong view (ditthi) and ignorance (av(jjd).

But, as Dr. Johnson once remarked, in his “Lives of the Poets,” about
Milton’s finding fault with the Latin of his rival Salmasius without remem-
bering that he hims:If had committed equally gross blunders, Nemesis is

“always on the watch in such cases. So we ought not to be surprised to
find Dr. Neumann make nonsense of the following, among other passages
of the Theragatha. Here the word ‘disd’ means ‘enemies,’ as the context
shows and the commentator tells us, and not ‘quarters of the sky’ as Dr.

Neumann will have it :—

“cakkhum sariram upahanti.roxvam
nihiyati vannabalam mati ca
anandino tassa disad bhavanti,

hitesino néissa sukhi bhavanti.”

The passage simply means that when a man dies his enemies become
glad and his friends become sorry. But Dr. Neumann disdaining common
sense renders—‘The free breezes are our dearest friends and he who wishes

to console us and mitigate our pain is sad and cheerless.”—

“Die freien Liifte sind uns liehsite Freunde,

Wer trosten, lindern will, ist triibe, lastig.”
Apologising for this digression, which has its justification in the fact
that the state of Buddhist learning in the Western World has not yet

reached the degree of prefection which it sometimes loves to claim, I pass
on to explain the word ‘Samskyita.’

The word “Samsktita” in Buddhism bears only its etymological meaning,
The sense of Sans. Namely that of “put together” (= lat. confectus ).

kritasdharma. o . . i .
" ‘Samskrita-dharmas’ or ‘composite things’ are, according
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to the Abhidharma-koSa, those which are produced by an aggregate

of causes and conditions, as for example rdpa:—

TquaSfaaguR: der
Vasubandhu lays special stress here on the plurality of causes, because,
A singlo cause cannot according to Buddhist philosophy, no effect can ever
produce any effect.

be produced by a siugle cause. There must be, at

least, two causes to produce an effect :—

ARTARIN G FATTETETASTY T €y |

In the Abhidharma-ko§a, ‘Samskrita-dharmas’ are detailed in a Adrika

the Sanskrit original of which was :—

| g9 S@AUN TgRhERUTET: |
RARTET FAFY FEATAT FIGAT: )
Hiouen Tsang interprets this to mean :

“Again, composite things are the Five Skandhas, viz: Répa etc., the
Path of the World, things which have a name, which have the capacity to
attain deliverance and which have a cause.”

Vasubandhu further goes on to explain :

“By the Five Skandhas are meant the Skandhas beginning from ‘Ripa’
and endmg with ‘Vijiiana’. All Composite Things are included in these Five
Skandhas. They are produced by a plurality of causes, for nothing can be
produced by a single cause. Composite Things are called the Common
Path of the World,—a path which has been gone through (by sentient
creatures) in former times, is being gone through at the present time, and
will be gone through in future time. Again, “Things Composite’ are
called ‘Kathavastu’ or ‘the Object of Words.” ‘Katha’ means ‘word’ the
basis of which is its particular sound and meaning. Thus all Composite
Things are included under ‘Kathavastu’ Again, ‘Composite Things’
are called ‘Savimukta’ ‘Vimukti’ means ‘Deliverance for ever from
Samsara’ It is another name for Nirvana. The name ‘Savimukta’

is given to them because all composite things possess the capacity for
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ultimate deliverance. Lastly, it is called ‘Savastuka’ or ‘having a cause.’

‘Vastu’ here means ‘cause.” *’!

The doctrine of no-effect being produced by a single cause, excludes from
the pale of Buddhism, monotheism and the theory of the creation of the
world out of nothing. 1In an earlier lecture, I have pointed out that the
Ceylonese commentator, Buddhaghosha, bases his denial of the existence of
an extra-mundane universe-creating deity on this very doctrine. ‘Composite
things’ or ‘Samskrita-dharmas’ are divided into 72, if we analyse them in
detail, viz., eleven ‘Rbpa dharmas’; one ‘Cittadharma’, forty-six ‘Caitta-
dharmas’, and fourteen ‘Cittaviprayukta-samskara-dharmas’ or ‘Unmental
Camposite Things.” These seventy-two composite ‘dharmas’, together with
the three incomposite ‘dharmas’ (viz. ‘Gkasa’, ‘pratisankhya nirodha’ and
‘aprastisankhya-nirodha’, make up the complete tale of the Seventy-five

Dharmas.

1 “The Abhidharma-kosa-Sastra, Chap. I.
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RELATION BETWEEN THE SUBJECTIVE AND THE OBJEC-
TIVE CLASSIFICATION OF THE DHARMAS.

In the accompanying diagram, given for convenience of reference, the
relation between the subjective and the objective classification of all the

Dharmas, is clearly brought out.

:1;? :hi;% gﬁ:fg;‘: The five skandhas, The twelve iyatanas, The eighteen dhatus,
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EXPLANATION OF THE SEVENTY FIVE DHARMAS.

The shortness of time which is at my disposal, prevents me from entering

The stepping.stone  UPOD @ detailed exposition of the seventyfive Dharmas

:;‘;mﬁ};;ﬁlyi;ﬁ? ﬁ;}?ﬂff which represent the objective classification of the world

sophy: of mind and matter according to the Sarvéstitvavidins.
Some day when Vasubhandhu’s Abhidharma-kofa-§istra is restored or
translated accurately by competent scholars, from its Chinese and Tibetan
versions, Indian and European students of philosophy will find no difficulty
in familiarising themselves with the Abhidharma of the SarvAstitvavidins,
‘which forms the stepping-stone from the HinayAna to the Mahdy4na philo-
sophy. In this connection, a word of warning to the unsuspecting student
will not be out of place. Beware of confounding the Sanskrit Abhidharma-
koéa with Abhidharma treatises of medieval PAli writers. The two have
very little in common beyond the name. A glance at the contents of the
Abhidhammatthasangaha! which has recently been translated into English
and annotated by an industrious Burmese scholar, and revised by the learned
Mrs. Rhys Davids, will clearly show that the much-vaunted Abhidhamma
of PAli literature is the production of a doubtful ancestry, and represents a
system of unauthentic philosophy which grew up in absolute isolation in the
middle ages in Southern India (Kanchipura ), Ceylon and Burma. To

return to the seventyfive Dharmas, I shall first take what are known as

Ripa-Dharmas.?
Ripa (7:t. form ) when used as a technical term in Buddhist philosophy,

The senso of Rape- Signifies that which has resistiveness or capacity to

dharma,

obstruct the sense organs, as the Abhidharma-kosa
defines it. Ripa-dharmas are eleven in number, namely, the five sense organs,
the five sense objects and -Avijiiapti,® that is to say, unmanifested Rdépa,

a difficult philosophical term of which, I shallgive an explanation later on.

! Compendium of philosophy. ( Published for the ‘PAli Text Society’ by Henry Frowde,
Oxford University Press.)

* Japanese: Shiki-hd,

* Japanese : Muhyb-shiki.»
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Among these eleven kinds of Ripa-dharmas, the material things are regarded
as collective organisms consisting of the four fold substratum of
Ripa (colour as well as form ), Gandha ( smell), Rasa (taste),

and Sparéa (contact). The unit possessing this four fold substratum
is known as Paramdnu! or the ultimate atom which defies analysis.
Paraminu orultimate - Analysis of Rdpa”, says Vasubhandhu, ‘“ultimately
atom. . brings us to Paramdnn which accordingly is the small-
est particle of Ripa”. A much fuller account is given in the Abkidkarma
Mahdvibhdshd-idsira which says:—“Paramdnu is the minutest form of
Ripa. Tt cannot be pierced through or picked up or thrown away. It
cannot be placed anywhere or trampled or seized or attracted. It is neither
long nor short, nor square nor round, neither curved nor straight, neither
high nor low. It is indivisible, unanalysable, invisible, inaudible, untastable

and intangible”.?

Thus, according to the Sarvistitvavidins, matter is indestructible. By
itself a Paramdnn exists only in the future and in the past, that is to say,
before it enters into combination with other Paramdnus, and after it has
disintegrated itself from the Paramdnus with which it has entered into com-
bination. In the present time, however, it does not exist by itself, but in
combination with other Paramdnus. By itself, a Paramdnu is imperceptible.
It becomes perceptible only when it combines with other Paramdnus. The
perceptible atomic unit, according to the Sarvéstitvavdins, is not a
Paramdnu, but an Anu which is a combination of seven Paramdnus which
are placed in the following manner: in the centre there is one Paramdnn
round which cluster six Paramdnus, one from each side, namely, east, west,

north, south, above, and below.

The material things of the universe are said to be made up of atoms in

The order of the the following order :—

atoms constitnting the
universe.

! Japanese: Goku-bi.
* Nanjio’s Cat. No. 1263 ; fasc. 136,

16
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7 Paramdnus =1 Anu
7 Anus =1 Gold dust! = 49 Paramdnus.
7 Gold dusts =1 Water dust? =

848 Paramdnus.
7 Water dusts =1 Rabbit hairdust® = 2401 Paramdnus.

7 Rabbit hair dusts =1 Sheep hair dust* = 16,807 Paramdnus.

7 Sheep hair dusts =1 Cow hair dust® = 117,649 Paramdnus.
7 Cow hair dusts =1 Windowhole dust® = 823,543 Paramdnus.
7 Window hole dusts =1 Louse’ = 5764,801 Paramdnus.
7 Lice =1 bug® = 40353,607 Paramdnus.
7 Bugs =1 Barley grain?® = 282,175,249 Paramdnus.
7 Barley grains =1 Finger tip!° = 1975226743 Paramdnus.

In the above manner all the largest material things in the universe, such
as mountains and seas are made up of the corresponding number of
Paramdnus.

The atoms are living things and possess all the four qualities of the four
great elements, viz: earth, air, fire, and water. In this matter I beg ]ea\:e

to point out what I consider to be an error on the part of Sankaracarya.
Sénkara’s Error.
In his account of the Sarvastitvavadins Sankaracarya observes :—

“ggea 9 ghenfeuwm ;
GEERATrENETE giyanfe
WA gear 1| waa ("

Before discussing the passage, let me point out to you that there is every
reason to believe that the whole sentence, from

Each atom possesses
the four qualities. ‘catushtaye’ to ‘samhanyante’, reads like a quotation from
a Buddhist work., Its meaning is perfectly clear. It signifies that the
atoms of carth and the other elements are possessed, all of them, of the

qualities of roughness, viscousness, heat and moveableness, and that it is their

P WIS owwen ) ¢ owfEs ) @ © amgefeEwIn |
7w fgm fowma 0 wwfawd
11 Brahma.sfitra-8inkara.Bhishyam, 11, 2, 4, Stitra 18.
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combination which produces earth etc  This is the legitimate interpretation
of the passage for, according to the Buddhists, the atoms are the same in all
the elements, and each atom possesses the four qualities, viz: those of earth,
air, fire and water. Now as it appears from the commentators of Sankara,
who, in all probability, represent the traditional interpretation handed down
by him, Sankara misunderstood the meaning of the Sanskrit compound
“‘sfganferomae; @r@eGcuawEd fg=ifz wit?® in the context. He thought that
the four qualities mentioned there belonged respectively to the four elements.
Accordingly the Ratnaprabha, the Bhamati and Anandagiri "make out that,
according to the Buddlists, the atoms of Earth are hard, those of water are
viscous, those of fire are hot, those of air are mobile. Dr. Thibaut’s version
follows the interpretation of the commentators, while Prof. Deussen’s

German version retains the ambiguity of the original Sanskrit.!

That the compound in question does not bear the meaning given to it
by Sﬁnkarica‘\rya. and his commentators, is clear from the following extract
from the Abkidharma-vibhdshdsdstra which exists in the Chinese version of
Hiouen Tsang:?

“How do you know that the qualities of all the
Question. four Makdbhitas (viz : earth, air, fire and water) are

inherent in the paramdnns” ?

“We know this, because, the possession by the atoms of the distinctive
characteristics and special functions of the four
Answer elements can be infer»red in the case of all material

things from the following fact, viz :—

“The characteristics of the earth can be perceived by the sense-organs in
gsolids. But the characteristic of water also is discernible in solids, because
if it did not exist in it, gold, silver or copper and tin could not be reduced

to a melting form.”

“Again if the characteristic of water did not inhere in the atoms, they

could not have coherence. And if the characteristic of fire did not inhere

! See Deussen’s “Die Sutras des Vedanta,” pp. 345-6.
3 The Abhidharma-maha.vibhasha.éastra, fasciculi 131,
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in them, fire could not be produced by striking a flint with a piece of iron.
Preservation being the characteristic quality of fire (that is, heat), accord-
ing to Buddhism, if the atoms had not the characteristic quality of fire
inherent in them, material things would be incapable of preservation.
Lastly, if movement, the characteristic quality of wind, were absent in the

atom, things would not move, or grow, or perform any other function im-
plying movement.”

So, it is clear that Sankaracarya made a mistake about the meaning

-of the passage. I now pass on to the ¥our Makdbhitam.

If all material things are but collections of atoms, how is it that, the
characteristics of the atoms being the same, they

t;rmhe four  Mahibht- differ according to their nature, some of them being
solid, others being liquid and the other again being

‘ga,seous ? In order to answer this question, Buddhist philosophy has re-
course to the theory of the four great elements or Malkdbhdtam viz :
earth (gf@) or. solidness, water (W@ ) or moisture, fire ('331) “or
heat, and air (¥ ) or motion. Buddhism maintains that the mutual
resistance of material things is due to the quality of earth, or, the solidness
inherent in them ; the mutual attraction of things is due to moisture, or
the quality of water; their capacity for ripening and being free from
decay is due to their possession of heat or the nature of fire, and lastly,
their powen of growing is due to their being endowed with the quality of
the air, viz: movability. According to Vasubandhu the four great
elements are to be observed from three aspects, viz : (a) as things, (b) from

their natures, (c) from their functions.!

Thing Nuture Fuuction.

Yarth (gfe®t) Solidity (®a%)  Holding together (wfa)
Water (W) Moisture (@famfa) Cohesion (wg)

Fire (3n) ‘Heat (Sw) . Ripening (uifw)

Air (=g) Motion (wem)  Growing ( 7y )

i

! Heo the “Abhidharma-kofa-sisra,” Chap, 1,
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The krika in which these facts are mentioned ran originally as

follows :—
“areregata gfoanfe afw wig wgeaq )
yanfy &% ®fey Sarafe qufamg i
The name ‘Makdbhiitam’ is further explained by Vasubandhu as

follows :—The word ‘bkdtan’ means basis and ‘maka’

The meaning of the

1 means great, i.e. universal to all ma‘erial substances.
word, Mahibhtam, .

The power of these elements is not only very great
but it constitutes the ground work of every wun. Or in other words, the
aius are constituted by these four great elements.  We have already pointed
out that the qualities of the four great elements are commonly possessed
by all material things ; but why is it, we repeat, that the atoms being the
same, some things are solid, others are liquid, while others again are
gaseous. The answer to this question, from the Buddhist point of view,

would be as follows :—In this material world there
e:‘lelfgy?wo sorts of . ve two sorts of energy, active and potential. Accord-

ingly, although all material things have the quality
of the four elements, it happens that certain elements in one case display
active energy, while the others possess but a potential energy which does
not act. Thus, for instance, in the case of a blazing flame, heat or the
nature of fire predominates as the active energy over the nature of the
three other elements which lie dormant with their latent or potential
cnergies. Similarly the nature of water preponderates over those of the
other elements in the case of a flowing stream ; the nature of earth predo-
minates over those of the other elements in the case of a metal ; and so
forth. This is what constitutes the difference between solids, liquids and

gaseous things in the universe.
SANKARACARYA’S CRITICISM OF THE
SARVASTITVAVADINS.

In this connection it will not be out of place to consider how far

SAnkarﬁeﬁrya, was right in his strictures on the Sarvfistitvavidins as given

! I have composed this kirika after the Chincse version of Hisuen Tsang, the technical

words occuring therein having heen borrowed from Yafomitra’s commentary on the
‘“‘Abhidharma.koSa-édstra.”
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in his cammentary on the Vedénta Siitra (II, ii—xviii); the origiilal
passage is well known to you, and it would be needless to attempt a trans-
lation of it seeing that Dr. Thibaut has already admirably rendered the
passage in the light of the explanations given of it by the different com-
mentators of Sankara. I shall, however, attempt to deduce the criticism
to a set of questions and answers according to the well-known catechistical
method of Buddhist philosophers.
What are the two sets of aggregates maintained
Question. by the Sarvéstitvaviidins, and what are their respec-
tive causes ?
‘They are: i. The aggregate of Bhitas (clements) and Bhautikas
(elementals). ii. The aggregate of five skandhas.

The cause of (i) is atoms, and of (ii) the skandhas.

Answer.

" * Note here that the SarvAstitvavidins do not recognise any sets of aggre-
gates like those mentioned here by Sankara. It is, most probably, his own
invention based on a misapprehension of the subjective (antaram) wand
objective (bAhyam) classifications of the world of mind and matter of which
I bave already spoken. Again the atoms are not the causes of the 4ldtas’ -
The atom is not the elements as Sankara maintains; but the ‘dtas’,
cause of elements. as we have already shown, are the causes of the atoms.
The ‘Blautikas, again, are the same as atoms and not the effect of atoms
as sinkarﬁcﬁrya maintains. The aggregate of the five skandhas (Panca-
skandhi-ripa) is not a Buddhist technical term. In Buddhist philosophy
the aggregate of the five skandhas is any sentient being inclusive of its
body and mind. Probably, Sankara imagines that, according to the
Buddhists, the mind is the aggregate of the five skandhas ; nay, this becomes
a certainty, if we look carefully at the context. This is an error, for the
manas or ciffam isone of the five skandhas, viz:—the vijAdnt skandha.
Accordingly, Sankara is wrong in identifying the mental (‘adiydtman’)
with the aggregate of the five skandhas. After making these mistakes
in his thesis, he proceeds to criticise the doctrine of the Sarvéstitvavidins
in the following manner :—

Question, “Wha’c is the defect in this doctrine ?”
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“The defect isthat you cannot satisfactorily explain what made the
clements of these aggregates combine together. In

Answer.

the first place, how can the atoms themselves combine
The so called defect )

of the Sarvstitva- into material things, since the atoms are ‘wcefans’ or
idine devoid of intelligence. In the case of the aggregate
of five skandhas, you cannot say that it is c/ffam which causes the skandhas
to combine, because, according to your Buddhist theory, the combination
of the skandhas must precede the coming into existence of citfam, i.e. the
mind arises after the body is formed from its constituents. So you must
acknowledge an external cause or author who causes the combination,
such asa permanent intelligent being who is sentient and supreme as we

Vedantins do.”

The difficulty raised by Sankara is rather irrelevant. The SarvAstitva-
vAdins maintain that the atoms though devoid of

Tho atoms can enter | . . L. .
into combination Intelligence enter into combination with one another

without intelligence.

owing to causes and conditions, the former of which,
technically called /Zeru, are of six sorts and the latter known as prafyaya,
are of four sorts. As Ihave already pointed out, nothing, according‘ to
Buddhism, can be produced by a single cause.! There must be, as Vasu-
bandhu points out in the Abhidharma-koSa, at least, two causes to produce
an cffect. Thus a paraminu becomes an anu by combining with six other
paramfnus through the influcnce of at least two causes (hetu). This is the
real truth ; but Sankara ignores the fundamental principles of Buddhism
and goes on to make further mistakes. Cittam, according to Buddhism,
is identical with one of the five Skandhas, viz : the Tijfiduna skandha ;
and no Buddhist, who knows Buddhism, would maintain that Cittam
would bring about the combination of the five skandhas. It would be
monstrous, on the part of one, who knows anything about Buddhism, to
affirm that “the combination of the skandhas must precede the coming into
existence of Cittam ;”’ because Cittam is one of the five skandhas, viz : the
VijiiAna skandha. But Sankara ignores this elementary fact and yet

ventures to criticise Buddhism. Thus he starts with an absolute miscon-

1 Sce the “Abhidharma-ko§a-Sastra,” Chap. 1. fasc,, 1.
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ception of the nature of the skandhas, though he glibly enumerates the five
skandhas a few lines before. Such being his errors, we see that the
Buddhist can support his philosophy, or more properly speaking, his atomic
theory without accepting a sentient supreme and permanent Brahma like
that of the Vedantins. The rest of the criticism isa mere fighting with
shadows, based upon improbable objections which are answered by equally

improbable and erroneous statements.

At this point Sankara anticipates an objection from the Buddhists,
which we will call 1s¢ objection :—
“May it not be that the elements, which make up
Combination of atoms i
and causes and con- the aggregates, themselves undertake for their own

ditions. .. s,
sake the activity of combining together ?”

Such an objection, as we have already seen, could not be raised by the
Buddhists who are taught by their philosophy that the combination of
atoms is due to causes and conditions. But let us go onand see how

Sankara answers the objection.
Answer to 1st objection.

“If you speak of the elements combining into the aggregates by them-
selves and for their own sake, then there would be no cessation of their
activity and consequently there would be no moksha or liberation.”

The Buddhists might ask here, “Moksha of what” ? Is it that of the

Buddhistic sense of Soul ? If so, you forget that we do not believe in a
mokshe. soul. Moksha means, according to the Buddhists,
nothing but a condition of perfect freedom from passion. That
heart reached the final goal of all which, upon the ground of a perception
of the true nature of things, through the knowledge of andtman, has so
completely loosed itsclf from everything that it no longer has any passion.
Therefore, the Buddhists never allow their mental activities to absolutely
cease to work, but always try to use these activities to turning the immoral-
ity to morality, hate to love, etc. ete. If moksha . means absolute cessation
of all mental activities, then it will be annihilation.

After answering, ifi' the fashion mentioned above, the first supposed

objection of the Buddhists, Sankara imagines that there might be the
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possibility of a second objection from the Buddhists. This second objection
which is couched, or rather hinted at, in obscure language, betrays a startling
.ignorance of the differences between the tenets of the several schools of
Buddhism as we shall see later on. The terse and obscure sentence of

Sankara runs as follows :—

Rt CRILDEIEDEIRICIRINE o

The commentators of Sankara explain dsaya, as either (1) santdna or
the continuity of the five skandhas, as says Ratna-prabha, or as (2)
Aluya-vijiidnas, as Bhamati gives. Of both of these difficult terms
T shall have occasion to speak when I come to the Vijfianavadins. Dr.
Thibaut, in his luminous version, follows the interpretation of the Bhamati.

Nankara’s anticipated objection amounts to this :—
2nd Buddhist objection.

“But this combination of the elements into the aggregates may be

caused by the series of @laya-vijiidna”.

Before dealing with Sankara’s answer to this hypothetical objection,
. 1 must point out to you that d/aya-v{jfidnae is unknown
Alaya-vijiiina is not . . . .
known to the Sarvd-  to the Sarvastitvavadins. Tt is a theory which exclu-
stitvavidins, . .

sively belongs to the Vijiiana-vading, who, it must be
pointed out, never attached such an efficacy as Sankara assumes to it.

Sankara’s answer isas follows :—
Answer to ud objection.

Now is this dlaya-vijiiina identical with or different from the five
skandhas 7 1f you say that it is indentical with the five skandhas, we have
already refuted you by proving that the elements cannot combine into
aggregates by themselves and for their own sake. If, on the other hand,
you maintain that it is different from the five skandhas, then you must say
whether it is permanent or impermanent. If you say it permanent, your
Alaya-vijfidnas becomes identical with the Vedantic Brahma who is the
permanent cause of everything. And by accepting this you accept

Eternalism, which runs counter to the preachings of Buddha. If you say
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it is impermanent or momentary, then you cannot maintain it to be the
cause of the combination of the elements into any of the two aggregates
mental and material, since a momentary thing cannot have such an efficacy.
Accordingly, you fail to give a satisfactory explanation of your theory of
aggregation upon which you base your explanation of mundane existence; -
and therefore your explanation necessarily falls to pieces because you cannot,
by any means, establish its basis, namely, the combination of elements into
aggregates.”

This is how Sankara tries to refute the Sarvhstitvavhdins and invites
them to accept his Vedanta. Sankara’s actual reasoning is based on

unfenable hypotheses ; the reasonings are just, but the premises are false.

In the case of S;Inkara, there was present not only a defective knowledge
of Buddhism, as I have already shown, but also the delusion concerning the
infallibility of the Vedanta which he was incapable of resisting. Aluya-
vijfidna is not quite different from the five skandhas, and it bears some
affinity to the Vedantic Brahma, but it does not lead the believer to the
heresy of Eternalism. I shall endeavour to show it whenI treatof the
Vijiiinavidin school of Buddhist Philosophy.

But let me goon with Sankara’s imaginary objections and equally
imaginary refutations. After thinking that he has demolished the two
supposed Buddhist objections given above, Sankara anticipates a third
objection from the “Vainasikas” which clearly proves his ignorance of the
real signification of the “twelve linked Chain of Causation,” a doctrine

which every elementary student of Buddhist is expected to know :(—

Lhird Supposed Objectien of the Buddhists.
“You want us Buddhists to assign a cause to the aggregation of the

elements which form the Mental and the Material.
Sankara’s  criticism Lo . .
on the Twelve-inked We say it is the Chain of Dependent Origination
Chain of Causation. ; )
(pratityasamutpdda) or the Twelve Niddnas, beginning

with 4vidya or Ignorance which produces the aggregation.”

Before proceeding aurther, I need hardly repeat that the aggregation

produced by “causes and conditions,” and that the Twelve-linked Chain of
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Causation explains the cause and effect of transmigration throughout the
three divisions of time, v7z: the past, the present and the future. But
let us see how Sankara fights with the phantoms of his own creation. In

answer to the supposed Buddhist objection he says :—

“Now avidya or ignorance is a mental function of a sentient heing. It
is the first link in the Twelve-linked Chain of Causation, which, consequently,
must be regarded to take for granted the aguregates of the mind and the

Ll Tt ]

body, without, however, showing how they came together. The series of

the twelve nidduns does not, therefore, give an efficient cause of the aggre- "

gates.”

It is sure that the twelve niddnas give us the efficient cause of the

. ageregates referred to, as we have already pointed out ;
The real meaning of N

avidya. Sankara, however, mistakes the real meaning of

Avidya, which, if vegarded as a link in the Chain of Dependant Origina-
tiow’ ( pratityasumntpdda) or Cuusalion’ is not the ignorance of any parti-
eular individual, but is rather indentical with ‘w0 or “delusion’; and re-
presents the noumenal state of immaterial dharmas. Again the “avidya”
which, through “samskara” ete., produces “nimaripa” in the case of a
particular individual is not his “wridya” in the present existence but the
“avidya” of his past existence bearing fruit in the present life, as I have
explained to you in my lectures on “Karma-phenomenology”.

This is not all. Sankara brings forward a second refutation of the
supposed Buddhist objection.

“There is”, says he “a further difficulty. Your atoms, O Buddhists,
Sankara’s  criticism  are momentary and have no abode in the shape of
on the doctrine of .
atoms, : souls ; nor do they contain in them any latent abiding
principle, to guide them, corresponding to the _{dyiskta of the VaiSeshikas.
How can you then maintain ridya to be the cause of the mind, since
without mind aridya itself cannot exist? Where then does your .vidya

come from ?”

Sankara  here ignores one of the fundamental prineiples of the
school he is attacking, viz: that the atoms are permanent and cannot exist

save in combination in the present. Morcover, according to the Sarviisti-
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tvidins, “Mind” (cittam) which is identical with one of the five skandhas,
viz : vijfidna is permanent in its noumenal state, being one of the seventy-
five dharmas which are all permanent in the noumenal state. Sankara,
as we have shown a little above, misunderstands the real import of avidya.
‘Avidya’ representing as it does the noumenal state of immaterial
dkarma is permanent and beginningless.

Sankara here faintly anticipates this objection and says :—

“Samsfra is beginningless, you Buddhists maintain. You also say
th?,t the aggregates succeed one another in an unbroken chain and there-

fore also Nescience ete., because these abide in the aggregates”.

The last part of the supposed Buddhist objection is a distorted representa-
tion of the Buddhist theory of the transmission of the skandhas. “Avidya”
i8 included in “caittam” which is represented by the two of five skandkas, viz:
vedand and sanjfia. Now Sankara here tries to throw the Buddhist opponent,

his imaginary adversary, within the horns of a Dilemma.

“If what you say is right”, he exclaims, “then you must admit one of
the two alternatives, viz: (1) either that the aggregates produce aggregates
of the same kind, or () that they produce aggregates of a different kind.
If the first alternative is true, a man can never be reborn as a god, a brute,
or a being in hell, in the course of transmigration; in the latter he might,
in an instant, turn into an elephant, god or a man; either of which

.consequences would be contrary to your system.”

Sankara here is straining at a gnat. He overlooks the Buddhist theory
that when one set of skandlas are succeeded by another, the succeeding
set is always somewhat different to the preceding owing to the difference
in the manner of combining. Moreover, there is nothing in- a man’s
turning a god or a brute or even another human being, as soon as the
combination of the skandhas which constitute his being is resolved by some
cause or other, when this resolution is immediate or long after his birth.
Lastly Sankara missing his favourite “dtma” goes on to remark :—

“Again, for whose sake 1s the aggregation of elements formed? Your

© Who desires moksha not admlttlng a permanent enjoying soul implies that

or deliverance ? the enjoyment of the formation of the aggregates is
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seli-desired and self-subservient. As you assume no being desirous of
salvation, moksha or emancipation, according to you, it must be regarded
as self-subservient. If you assume one who is desirous of moksta and of the
formation of aggregates, that being must exist permanently from the
period of the formation of the aggregates down to its release from the
aggregates. But you cannot admit this, as you are believers in universal
impermanence. Therefore in order to establish the formation of the

aggregates you must accept a permanent enjoying soul”.

To the question “who desires salvation ?” the SarvéstitvavAdians’ reply
is that it is the “mind, desirous of freeing itself from the bondage of
Karma”.

Buddhism does not see the need of accepting a permanent soul because
it believes that the skandkas are always changing and that the mental state

is also changing with them.

So much for Sankara’s lucubratjons on the cause of the formation of
the two sets of aggregates which Buddhism recognises according to him.
He then proceeds to attack the doctrine of Universal Momentariness,
without, of course, taking sufficient pains to understand what it really

means.

“Not only”, says Sankara, “does your Twelve-linked Chain of Causation
fail to account for the formation of the aggregates, but

Sankara’s impench-
ment of the docrine of it annot, establish itself, that is to say, you Bud-
Universal momentari- v

ness. dhists, believing as you do in universal momentariness,
cannot, consistently with that doctrine, regard any link of it as the

efficient cause of the immediately succeeding link”.

Sankara then goes on to elucidate his own statement :—

“You Buddhists say that everything has a momentary existence. There-
fore, according to you, when the second moment arrives, the thing which
was existing in the firsf moment ceases to exist and an entirely new thing
springs up. Accordingly you cannot maintain that the preceding thing is
the cause of the succeeding thing or that the latter is the effect of the former.

The preceding thing, according to vour theory of momentariness, has ceased
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to be when the succeeding moment arrives; that is to say, the former be-
comes non-existent when the thing of the succeeding moment comes into
being, and therefore can not be regarded as producing the latter, since non-
existence can not be the cause of existence”.

Sankara here shows his complete ignorance of the Buddhist Doctrine of
Universal Impermanence. The substratum of everything is eternal and
" permanent. What changes every moment is merely the phase of a thing,
so that it is erroneous to affirm that, according to Buddhism, the thing of
the first moment ceases to exist when the second moment arrives.

.In conscious or unconscious ignorance of this fundamental tenet of Bud-
dhism, Sankara anticipates what he thinks a possible Buddhist objection :—

“May it not be that the former momentary existence on reaching its
full developmeht becomes the cause of the latter momentary existence.”

No Buddhist would have ever dreamt of raising such an essentially un-
Buddhistic objection. Let us see how Sankara contradicts it.

“This is not right” he says. “To say thata fully developed existence |
has greater power or energy than a not fully developed existence, is only
around about way of saying that the full development of the thing in
question passes into the second moment ; and this runs counter to your doc-

trine of Universal Impermanence”.

Sankara anticipates another oljection—an obviously fallacious one—
P ) y

Sankara’s  oriticiam 3 coming from the Bhuddist side.

of the Buddhistic law

of cause and effect.

“May it not be (the Buddhist may object) that antecedence implies
causality”.
He proceeds to refute this in the following manner:—

“No, that cannot be,” says he. “In every effect there is inherent
the nature of the cause. But you Buddhists have no right to say that the
nature of the cause is inherent in the effect; because that would be tanta-
mount to maintaining that“the cause is permanent—which is against your

theory of universal impermanence”.
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Sankara overlooks the plain fact that causality is not a permanent but
merely a relative quality. Thus A may bz the cause of B, B the cause of
C and C the cause of D, without the causality in the three cases being
identical, just as William may be the father of Edward, Edward that of
Charles, and Charles that of James, without the fatherhood in the three
cases being identical. In any case, no Buddhist would ever have raised
such an objection as Saukara anticipates; and if he could raise it, no answer
would have been less adequate than that given by him.

We proceed to a third imaginary objection which Sankara puts into

the mouth of his Buddhist adversary :—

“But relation of cause and effect” (the Buddhist might say) “may

continue to exist without, however, the cause giving
Sankara’s illusory

conception of the rela-  jts colouring to the effect”.
tionship of cause and

effect.

No Buddhist would say this. No Buddhist would dream of denying that

causes always produce their effects.

Sankara is here putting a very weak and entirely imaginary argument

in the mouth of his Buddhist opponent. He now proceeds to demolish
this argument with needless elaboration :—

“This cannot be admissible, because in that case all sorts of confusions
would arise, such as between mere cfficient cause (such as the potter’s
staff) and material cause (such as clay in the production of an earthen pot).
Now when you speak of the origination and the cessation of a thing, you

must mean one of the three following alternatives: —
(i) 'That the thing in question retains its form during the two stages,
or (ii) that the terms, origination and cessation, refer to the different
stages of one and the same thing,
or (iii) that the thing becomes entirely different by cessation.”
Let us now examine the alternatives one by one :—

“(i) The first is impossible, because it makes no difference between

origination and cesssation ;
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(ii) In the second, origination and cessation would denote the initial
and final stages of that of which the intermediate stage is the
thing itself, and such being the case, the thing would be
connected with the three stages or moments viz :— the initial,
the intermediate, and the final, according to which your doctrine

of universal momentariness has to be given up.

(iii) In the third case, origination and cessation will be quite different
from the thing itself; in fact quite as different as a buffalo
would be from a horse. This is admissible, because the thing
being absolutely disconnected with origination and cessatibn,
would be without beginning and without end, that is to say,
everlasting.”

The first and third alternatives are not to the point. The second agrees
"with the tenets of the Sarvastitvavadins who believe that the substratum of
everything is permanent, though its phases are constantly changing. Thus
the “aqueous substratum,” if I may be permitted to use the expression, inheres
permanently through the phases of water, ice and steam. But we are for-
getting that all this elaborate refutation is directed by Sankara against an
imaginary Buddhist objection which no Buddhist would ever have thought
of raising, viz: that cause and effect may continue without the former
giving its colouring to the effect.
Sankara proceeds to refute yet another series of objections which he
Sankars losos sight imagines to be raised. He loses sight of the Sarvas-
ggn,".hfhg:‘;'.’m“"”ﬁ‘ titvavadin’s theory and starts an objection such as
only a Bhuddist, who had misunderstood Vijfidnavida,
could bring forward :—
“ What if the origination and cessation of a thing mean its perception
and non-perception ?”’
To this imaginary Buddhist objection Sankara thus replies :—
“That is not the case,” says he. “Perception and non-perception have
reference to the percipient,mind, and have absolutely nothing to do with

the thing to be perceived, so that, in this case, you are driven to admit

the ion-momentariness or the nermanence of things .
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But the Sarviistitvavidins do admit the permanence of the respective
substrabpn of things while maintaining the womentary character of their
various phases. The very name of this school points out this fact which
Sankara ignores.

Sankara does not stop here.  He goes on to say :

“So we have demonstrated that, according to your own doctrine of
universal momentariness, the prior momentary existence becomes merged into
non-existence, and therefore cannot be the cause of a posterior momen-
tary existence.”

Here Sankara misunderstands the point at issue, which is the Buddhist

doetrine of Momentariness.
And he goes on to anticipate what he thinks to be the objections likely
to arise.
The Buddhist, according to Sankara, may object to this saying :—
“Well, in that case, an effect may rixe without a cause”.
Here Sankara forgets that, according to Buddhism, nothing can exist
without causes, which, indeed, he partially points out below.
How does Sankara refute this? Merely by saving :—
(1) “This assertion is against the Buddhist theory that the c¢/ff¢ and
the cailta-dharmas arise from a conjunction of causes.
(ii) Moreover if a thing could arise without a cause, anything might
be produced out of anything—which does not stand to reason.
So you are wrong in maintaining that an effect may arise without a
cause”.
The last objection which Sankara anticipates on the part of the

Buddhists 1s :—

“But may not the antecedent momentary existence last until the

succeeding one has been produced 7

This objection is essentially un-Buddhistic being based, as it is, on a 'mis-
conception of the real significance of the doctrine of universal momentari-
ness, which only applies to the plenomenal phases of a thing and not to its

substratum which, according to the Sarvéstittvavidins, is permament and
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4, . . . . . .
unchangeable. Sankara answers this objection, if it can De called one, in

the following manuer :—

“If you admit this, you must admit the simultaneousness of cause and
effect, and if you admit this simultancousness, you contradict your Buddhist

theory of momentariness,”

The refutation is as uncalled for as the objeetion which it seeks to
demolish. In this connection it will not be out of
The diffcrence  be-

tween the Vedantic place to say something on the Vedantic and the
and the Buddhistic

wx(‘lcogtiot“ of cause Buddhist conceptions of the relation between cause
SpE R and effect. The Vedantins do not accept any other
cause save material cause.  According to them, effects have no
independent existence.  They are, in  essence, identical with the
cause (/.. the material cause) for without the latter they do not exist, so
that they must be considered to be identical with them. In other words,
two different things cannot have invariable concomitance, while cause and
effect have it and therefore cause and effect are identical. The stock
example of the cause residing in the effect is that of clay being found in
an earthen pot.  Of course we must not forget that the only cause aceepted
by the Vedantins is the material cause. It is needless to remind the scholar
of the two readings (wi¥) and (¥@A) on the Brahmasttra, wid Sigemd,
(“we get the effect when there is the cause”) or wEmEGEa: (“we see
the cause in the effect.””). Again Sankara procceds to point out that the
effect too must be in the cause like oil in a sesamum seed, otherwise we
should not be able to get the former from the latter just as we cannot get

oil from sand.

Sankara apparently overlooks the fact that the cause is often wider
than the effect just as in that well known instance in the Bhagavadgita,
qa¥ Agaaf (ie. “I am notin the world but the world is in me”
which means that God (the cause) is something more than the world (‘the
effect’). According to the Vedantins, then, faddtinya or indentity is the
relation between ‘cause’ and ‘effect’; while according to the Naiyayikas
gawg or permanent inference is the relation between them. The

Vedantins. do not accept @m¥@. “ Moreover ”, says Sankara, “to he
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produced implies an action which again implies an agent.” If, at the time
of production, there is no effect, then what is it which is produced ? In
other words, according to Sankara, the subject must exist before the predi-
cate. But this view is not sound, as both may be simultaneous. Sankara
goes on to say that Causality is a relation and that a relation presupposes
more than one thing, so that the effect must be regarded to exist with the

causality.

Sankara, at this point, anticipates an objection. “If the effect already

exists, why then the effort to produce it ?”’ to which he replies as follows :—

“The effort in question is merely for the purpose of bringing the effect

into a desired form and not for that of bringing it into existence.”

In fact nothing new can be brought into existence, but only changes
of form can be effected and a change of form is not an indication of some-
thing new. For example a tortoise contracted is not really different from
itself with its head and legs extended.  Similarly cause is like a contracted
tortoise and the effect is merely its expansion. Those who do not aceept
existence of the effect before its production, may be asked, why if the
effect does not already exist, effort is made to make it appear? The Sankhyas.
admit that both cause and effect are real—that the effect is but the transfor-
mation of the cause.  But the Vedantins maintain that the cause is the
only reality and the effects are mere appearances. The difference between
the two views appears to me to be immaterial from the practical point of
view, for both accept the existence of the effect in some form in the cause
(7.e. material cause).

Here we must note the Sarvistitvavadin’s view of causality ; for it has
The  Sarvistitvavh. heen maintained in India, times out of number, by
din's view of causalidy. - 3nti Buddhists  that the Buddhists do not accept
causality.

In Aryadeva’s Commentary on the Madhyamika Shstra (Chp : xx,
Karika 9.) which has come down to us in Kuméfrajiva’s Chinese
version, a portion of which the late Mr. Harinath De and myself have
translated and published in the [lerald, the Sarvastitvavadin’s view of

(Cansality is stated in the following objection :—
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“The cause never perishes but only changes its name, when it becomes
an effect, having changed its state. For example, clay becomes jar having
changed its state; and in this case the name clay is lost and the name jar
arises.”!

I do not think Sankara knew or admitted that his own view
of Causality was anticipated by or borrowed from that of the SarvAsti-
tvavAdins. It is worth while noting that the SarvéstitvavAdins allowed
the simultaneousness between cause z-md effect only in one instance, viz : when
two things were mutually the cause and effect of each other, that is to say, in
their technical language, in the case of mental things only “samprayuktaketn,”
and in the case of both mental and material things « .m/mb/l}l/m/n,” The

effect in both cases is called “pwrushakdraphalam.?
4 7

This is detailed in full in the Second Chapter of the Abhidharmakosa.
In other cases the cause and effect are not regarded as simultancous by the
Sarvistitivavidins.

Itisinteresting to note that the metaphysical Madhyamikas disbelieved
causality as they disbelieved many other things. Their view is given by
Aryadeva in his answer to the Sarvéstitvavidin’s objection cited above :—

“Jars and tiles and water-pots come out of clay. If clay is merely a
provisional existence, it cannot become jar ete. after changing its state. We
may apply the expression “mere change of name” to the case of milk and
curd. There it would not be right to affirm that the cause becomes effect

by undergoing a change merely by the loss of its name”.

But let us return to Sankara’s criticisms of the SarvAstitvavAdins.
Refutation of San. Taking his stand on his misconception of the doctrine
§§:31§£?§’:§2’£:: ' of «Universal Tmpermanence”—which he interprets to
mean that the thing of the preceding moment is absolutely different from
that of the succeeding, whereas, in renlity, the Servdstitvavddin

understands by it that the phase of a thing or person changes every moment

1 The Sanskrit version is as below :—
fred e ¥ TR dwEd Wi
qENER R gARw geed |
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but that /#s sulstratum is eternal and permanent. Sankara goes on to say
that, according to the Buddhist doctrine, there cannot be one agent connected
with the two moments of perception and subsequent remembrance—an
assertion which would render memory an impossibility—which is contrary
to experience and truth. Thus I see a thing today and recognise it two
years after, which is a fact of common experience; the “I” of today cannot
be different from the “I”” of two Years hence, although the Buddhist doctrine

of Universal Impermanence will say the contrary.

“And” says Sankara, “if the Buddhist further re(rogn{st‘s that all his
subsequent successive cognitions, up to his latest breath, belong to one and
the same subject, and, besides has to attribute all his past cognitions from
the moment of his birth to the same self, how can he shamelessly adhere
to his doctrine which attributes but a momentary existence to everything ?”

But the Buddhist does not aseribe momentariness to the thiugs themselres

but to their phases oaly.

Sankara anticipated some  Buddhist objections and answers them

thus:—

Ist Buddhist Objection

“The recognition of the subject as one and the same takes place on
account of the similarity of the different self-cognitions, which are how-

ever momentary”.
Refutalion

“The cognition of similarity is based on two things. So to assert that
recognition is founded on similarity and to deny at the same time the exist-
ence of one permanent subject able to connect mentally two similar things,
is talking deceitful nonsense. Accordingly you must admit that there is
one mind which grasps the similarity of two successive momentary existences ;

and such an admission would contradict your tenet of universal imper-

manence.”

Here Sankara betrays his ignorance of the Sarvastitvavadin’s view

of the permanence of “mind” (cittam) as we shall see presently.
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2nd Buddkist Objection :—

“May not the cognition ‘this is similar to that’ be a different new
cognition independent of the apperception of the earlier and later momentary

existences”,

This objection is quite imaginary. Bhuddhist philosophy always

recognises “similarity” to be something relative.
Sankara goes on to refute this objection unnecessarily :—

“The terms ‘this’ and ‘that’ point to the existence of different things
which the mind grasps in a judgment of similarity. If the mental act
héving similarity for its object were an act altogether new, and not
concerned with the two separate entities that are similar, the expression
‘this is similar to that’ would have no meaning at all, since in that case
we would have used ‘similarity’ in an absolute and not in a relative

sense.”

Sankara’s argument here is self-evident and never denied by the
Buddhist.

Now what is the Sarvastitvavadin’s view of the “upalabdh@” or the
perceiver?

That great Vasubandhu’s view is that it is ‘vijfiina’ or ‘consciousness’
The term ~ “parcci- the substratum of which, ‘mind’ or ‘cit/un’, is perma-
ver” explained. nent. Vasumitra, however, maintained that the
“perceiver”’ was the aggregate of the five [udriyas which, being material,
had a permanent substratum,

Moreover, according to the Sarvastitvavadins, “Memory” (Smriti)
is one of the forty-six caitta-dhurmas and therefore permanent. It belongs
to the Mahabhiimika section which includes redand (sensation), sanjiid
(conception), cetana (thought), sparsu (touch), chhandu (desive), mat/
(intelligence), smpiti (memory), manaskdra (attention), adkimoksha (determi-
pation), and samdd/: (meditation).

Before proceeding to «éxamine the remaining ecriticisms of Sankara-

carya, it wonld be preferable for us to attempt to form an idea of the
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other doctrines of the Savvastitvavadins. Accordingly I pass on to their
coneeption of sense-object.

THE SENSE-OBJECTS.

Seuse-objects, according to the Sarvastitvavading, are of five kinds,
namely :(—
(1) ‘Ripa’ or eolour and form.
(2) “Sahda’ or sound.
3) “Gandha’ or smell,
(4) ‘Rasa’ or taste.

(3) ‘Sparsa’ or touch.
CRipra-Tishaya!

Or “the department of colour-and-form” is a material thing to be per-
ceived by sight (Cuksheindrigay. From ome point of

view, it is divisible into  two classes, namely, (1)
colowrs (‘varna’) and (2) form or figure (“amsthina’); from another point

of view it is of twenty kinds.

The object of sight.

Accordingly it is said in the .Abhidharma-

kosa :—“Rtpam dvividham va vimsatidha”. According to the latter sub-

TG 3 . Cyvrayna’ 1te d - - . : -
division colour (‘varna’) admits of 12 divisions, and figure (samsthana )
admits of 8§ sub-divisions. s regards colour Vasubandhu obseryes :---

“Colour is of four kinds, namely, (1) Blue (éla), (2) yellow (pita),

(3) Red (lokita) and (+) white (wraddta). The remaining eight colours
are made up of a combination of these four principal colours. Sumsthina

(form or figure) is of cight kinds, namely, (1) long, (2) short, (3) round,

(#) squate, (5) high, (6) low, (7) straight and (8) erooked. We next
proceed to

! Japaneso: Shiki-kid, T
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“Sabda-Vishaya”!

Or, “the department of sound” which means a material thing that can
Tho object of hoaring, be perceived by the sense of hearing (Srotrendriya).

Itis divided into eight kinds. Sound or ‘Swdde’ is
divided into two prineipal heads, namely, (1) ‘wp@ttamatdblita’ or the sound
of the ‘great element which possesses the power of pereeption’ and (2)
‘anupdttamaldbhiits’ or the ‘great element which does not possess the power
of perception’. An example of the former would be the lecture of a
professor and the latter the fall of a torrent. Again each of these is sub-
(divided into two heads, namely, (a) ‘s«ffva-sankhydta’ or ‘articulate’ and (b)
‘usattva-sankhydle’ or ‘narticulate’. An example of an articulate sound
produced by a body that has no perception would be, say, a song reproduced

by the gramophone.

'

The example given Dby the Sarvistitvvaddins is what is known, in the
Indian literature, as ‘a voice from the cloud’ or dkd3a-vani. Bach of
these sub-divisions, again is sub-divided into ‘sukka’ or pleasant and ‘dukha’

or unpleasant. Next comes,

“Gandha-Vishaya?

Or, “The department of smell” which means a material thing which is
The object of sml- to be perceived by the sense of smelling (GArdnendriya).
ling. Vasubandhu says:—“Smell is of four kinds. First

sugandha or ‘good smell’, second durgandha or ‘bad smell’, either of which
is again subdivided into two (a) Sumagandhe® or small which become
nourishment for the body, and (b) visemagandha® its contrary. Next we
pass on to
“Rasa-Vishaya”®

Or a material thing serviceable, by the jihvendriya or the sense of
taste. It is of six kinds, namely, (1) sweet, (madhnra),
() sowr (amla), (3) salt (lavana), () acrid (katuka),
(5) bitter (¢ikla) and (6) astringent (kashdya). Then comes

The object of taste.

! Japanese: Sho-kid. ~° ¢ Jap: Ké-kis. + Jap.: T6-ko.
¢ Jap: Futd-ké. ¢ Jap: Sok-kits
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“ Sparéa-Vishaya*.

This phrase signifies objects of the sense of touch (4@yendriyam). They
The objoct of touch. are of eleven kinds (1) ap or watery; (2) teja or

fiery; (3) vdyn or windy; (4) prithvi or earthy.
These four are technically called Jhdlu-sparSa-vishye or the ‘touch of
the elements’.  The remaining seven are called bhautika-sparda-vishaya
or the ‘touch of the elementary’ and are as follows : —

) Slakshpatvam or ‘smoothness’ ; (2) Karkaatvam or ‘roughness’;
(3) Laghutvam or ‘lightness’; (4) Gurutvam or ‘heaviness’, (5) Sitam or
‘cold’ ; (8) Jighatsd or ‘hunger’ ; (7) Pipdsd or ‘thirst.” Tt appears, at first
sight, strange that cold, hunger and thirst should be reckoned amongst
objects of touch, but it must be remembered that these are the names given
to the feelings of sentient creatures, which are the effects produced by the
three kinds of touch. In other words, the feeling of cold is produced by a
touch which excites the corporeal frame when the cnergy of water and
wind becomes active and predominates over that of the other elements,
namely, earth and fire, in the body of a living being. Thus touch itself is
the cause, while the feeling of cold is its effect. Similarly the feeling-of
hunger is produced by a touch which excites the physical frame, at a time
when the energy of wind becomes active in our body and predominates over
the other energies. Likewise the feeling of thirst is caused by a touch
which excits the physical frame when the energy of the element of fire
becomes active and predominates over the other energies.

Such was the idea of the Sarvistitvavidins and in all probability it was
not an original invention on their part, but a heritage of all Indian
Schools of Philosophy from the earliest period.

We now proceed to treat of

“THE SENSE-ORGANS.”
These are of five kinds corresponding to the five classes of sense-objects.
The five kinds of Lhey arc technically called in Sanskrit Panchendriya

sense-organs.

or the “five Indriyas”. According to the Buddhist usage

v Jap: Mi-kib,
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Indriya means “supreme” (parama); “Lord” (fsvara) and ruler (adiZipati);
after grasping external objects the Indriyas are capable of arousing thought
(cittotpdda) or of exciting ‘vijidna’ or consciousness. Accordingly the
term Indriya is to be explained‘as the act of arousing consciousness and as
the grasping of the sense-objects or ‘/ushaya’. 1In other words, each of the
five Indriyas is an agent without which none of the five vijfiunas would

become capable of perceiving an external object.

The derivation of Indriya adopted by the Sarvéstitvavidins is as

follows :—

n gafifea =fa) sl whwd sfa umd)  aw wEA-
foemifeardifa =i g9w | @@ @1 TeWfd  TEQOEE
Wwofew: | w@dferae @W vwfem | wwa st
Aoz '

-

“What then is the meaning of the word “ludriy’ 2 The word 15 dé-
rived from the root 7’ (Ist conj. par.) indicating ¢ absolule supremacy’.
Taking this root, we get the form “udant”’. “Iudunt” gives the form
“iudrdps’. (Vide P. Sttra.  Ludrduir-apratyaya annddika ;) meaning those
which exercise supremacy. The next stage indrang-eva indriydni ov
sndanti iti indriyam.” (Vide P. Sutra, Svartheghus taddhita:) Vasubandhu
he esw'nce of the  SBVS —“Vijfidna is of five kinds, namely, those con-
g;:el ;ﬁ;‘:eﬁ‘ﬁ“ is  nceted with (1) eye, (2) ear, (3) nose, (4) tongue and

(5) body. Dependent on these five Vijiidnas are
what are known as the five kinds of pure materials (Prasida rlpini).
These ‘pure materials’ are called the eye-sense-organ (Cakshvindriya) ear-
sense-orga.'n (srotrendriya) ete.” These show clearly that, according to the
Sarvéistitvavidins, the essense of the five indriyas or sense-organs is
entirely material. As I have pointed out, according to the Sarvéstit-

vavidins, it is ¢udriga which perceives an object;—a fact, the knowledge of

Cm e e e+ e o —

! Yefomitra’s Abhidharma-kosa Sistra vyakya, Chap. IL
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which would have saved Sankara from the errors he has fallen into in his
attempts to refute Buddhist philosophy. He displays almost at every
turn his ignorance of the fundamental principle of Sarvistitvavida, namely,
that the substratum of all things including the sense-organs is permanent

and unchangeable.

Fach indriya has two sub-divisions namely, principal indriya! and
auxiliary indriya.? In modern scientific terminology

Subdivisions of ecach
indriyas. the former corresponds to the nerve and the latter to
the organ for that nerve ; thus in the case of the eyes,
optic nerve would be the principal indriya while the eyeball would be its
auxiliary. According to the Sarvéstitvavidins, the substratum of the
principal indriya consists of a combination of paramduus whichare extremely
pure and minute, while the substratum of the latter is the flesh made of
grosser materials. The principal indriya is invisible and intangible owing

to its extreme minuteness.  Accordingly the Abhidharma-Kosa says :—

“The indriyas of kaya (body) ete.,, cannot be called divisible because
they cannot, by any means, be broken into two or more parts. They can.
not be divided hecause in that case their function would cease, the limbs of
the body being parted asunder. The Kayendriya ete., are further indivi-
sible on acconnt of their extreme purity and excellence resembling the light

of gems.”?

The five supreme indriyas differ from one another with respect to the

manner and form of their respective atomic combina-
The form and manner

of atomic combina-
tions of the five sense-
organs.

tions. Thus the illustration employed to explain the
formation of the organ of vision is that of flour being
poured into a vessel filled with water. Just as in such a case the particles
of flour would secatter themselves over the surface of the water, even so do
the minute atoms (paramAnu) which compose what is known as the organ

of vision spread themselves over the pupils of the eye.

} Japanese : Shégi-kon. 2 Japanese : Bujin-kon,
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The minute atoms which go to make up the ‘organ of hearing’ are re-
presented as being subjected to an unintermittent act of screwing up resem-
bling the spontaneous rolling up of the bark of a cherry tree as soon as it is
detached from the trunk.

The minute atoms constituting the ‘organ of smell’ are represented as
being situated inside the nostrils in either of which they are said to be

placed side by side symmetrically.

The minute atoms of ‘taste’ are described as being situated in the form

of a half moon on the surface of the tongue itself.

Lastly the minute atoms which build up the ‘organ of touch’ are
represented as spreading over the entire corporeal frame, their number
being supposed to be exactly equal to that of the atoms of which the body

consists.
Tle special capacity of the Respective Indriyas.

Each of the five 7udriyas has a special capacity of its own and is ‘able to
give rise to the perticular vi7iidna which corresponds to it. What the

special capacity of each indriya is will be seen from what follows :—

1. The zndriyas of vision and hearing can grasp their objeet remotely
as well as close at hand. The keenest tndriya is that

The special capacity . .
of the cakshu and of the eye, possessing as it has not only the power of

srotrendriya. . .

grasping the colour at a distance but also that of
arousing Cakshurijnana as soon as it grasps its object. The /ndriya of the
hearing has also the power of perceiving its object at a distance but it is not

so keen as that eye-organ.

2. The <ndriyas of smell ( Ghrdna), taste (Jikva) and touch ( Kdya)

have not the power to apprehend remote objects but
The special capacity . : .
gaemad:ia, Jibva and only to grasp proximate ones. That isto say, they
yendriya. o : .
are unable to give rise to the vy/fidna corresponding to
them unless they come in immediate contact with their respective objects.
The degree of contiguity'to their respective objects required by each of them,

is said to vary for the purpose of giving rise to their respective »ijfidnas,
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Thus, assuming, for the purpose of our illustration, that an atom is divi-
gible into four parts, it should be understood that if the organ of Smell can
perceive to the distance of the three-fourth of the atom, the organ of Taste
will be able to perceive only one-half of it and the organ of Touch still less
viz. only one-fourth of it. Moreover these three indriyas can apprehend only
that quantity of their respective objects the atoms of which are equal to
their atoms. If the atoms exceed in quantity, then the particular indriya con-
cerned appehends half the quantity of its sense-object at the first moment
and the other half at the next moment, the interval between the two mo-
ments, being so small and the action of apprehending being so quick that it

looks as if the two “takings” were simultaneous.

It must be noted that the receptivity of the sense-organs of vision and
hearing is not limited by the quantity of the object perceived, thus the eye
can just as well apprehend a huge mountain as it apprehends the tip of a

hair and the ear can hear equally well the buzzing of a fly and the roaring of

thunder.

The enumeration of the sense-organs and their nature and capacity

brings me to one of the most diflicult scetions of Buddhist psychology,

namely,

Ariyiiapli-Ripa’.

Vasubandhu in the first chapter of his commentary on the Abhi-

dharma Kos’a, briefly deseribes Ar/jiapti Kar
Explanation of Avij. ’ ¥ i apti Karma as

fiapti-rdpa. follows :—

“Avijfiapl! Karina is a product of ripa-karma just as rijiiapli Karma
is. Tt derives its name from the fact that it does not manifest itself to

others and cannot be known by others”.!

This does not make us any the wiser. Let us see what the term really
means. The word ##pa in this councection is synonymous with Karma.

Tijfiapti means “making known”, and Arjjfiapati is its contrary. Accor-

1. The Abhidharmakofa-sistra, Chap. I. (fase. I). The Sanskrit passage runs as
follows :——aiT wafiwn Wy effavfiemd @ frowafa xenefrafifoon: |
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dingly the term Awjjfiapti Karma etymologically means “action not made
known”. It signifies a #armic energy which is not perceived by the five
senses or made known to another.. The vehicles for expressing and commu-
nicating our thoughts and ideas are our limbs and voice or as the
Sankrit language has it “body and words”. The Sarvistitvavidins lay
stress on the fact that as soon as we perform an act or express an idea
good, or bad, which, in their technical language, is called under the com-
prehensive name of J7jAapii-ripa or “action made known”, (ripa being
synonymous with Karma here) a latent energy is impressed on our
person, which is designated as Arijfipti-ripa or “action not made known”
because it does not manifest itself to others but remain hidden in the person
of the door.

It is quite unconscious or, more accurately speaking, subconscious. Aec-

cording to the SarvéstitvavAdins, the Arijiauli-r#pa, being a latent energy,

is bound sooner or later to blossom forth into Awrmaie effect,and is the only
bridge which connects the cause and the effect of Aurina, good or bad
done by body or speach. Tt is one of the seventy-five enternal dharmas
being included in 7épa-dharma.  But does it not look like a contradiction to
include it in that category seeing that the definition of rlipa, according to
the SarvAstitvaviding, is “pratighd! ripa,” that is to say, rlpa has for its
characteristic resistiveness? The apparent contradiction disappears when
we come to consider that Arijfiapti-Karma is a resultant of F7jfapti-Karma
which is produced by body or speech both of which come under the category
of riipa-dharma ; thus the effect Ar/jfiapti pertakes of the nature of its cause
Vijfiapti which comes under rdpa-dharma and is, therefore, classed among

the latter.

Thus according to the SarvéstitvavAdins, Kurmais divided into two great
heads—(1) thought or (efana-Kurma whichis Synony-

Division of Karma. mous with Manaskdra and () motion or Caitasikakarma
which is subdivided into (a) bodily act (Kdyita Karma) and (b) vocal act
(Vderka Karma). Now eachiof these subdivisions of motion is divided into

two sections, namely, Tijhapti-Karma and Avijhapti-Karma of the body and
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speech respectively. The divisions and subdivisions are given in the follow-

ing diagram :—

LLE
(Karma)
imlasﬁ’ %ﬂfuLarﬁ’
(Cetana-karma) (Caitasika-karma)
Ffwaa Tfewaa’
(Kdyika-karma) (Viicika-karma)
ity frafivaas Ffaifanfiaa’
(Kéyika-vijilapti-karma) (Kdyikdvijiiapti-karma)

|
afe=faef 7 fgmfanty lﬁﬁ

(Vicika-vijiapti-karma)  (VAcikivijnapti- karma.)

CITTAM OR “MIND”

The author and the commentators of the Abhidharma-Kosa take pains
to point out that “Mind” (‘Citlam’) is the ki

The mind is the king 1 ¢ ( ) is the klng of the
of the mental realme.  mental rvealm  (‘Cuittu-dharmas’ ). “The Cittam or
“Mind”, continue the commentators, “governs all things mental and
recognises their respective characteristics, as soon as it perceives them,
exactly in the same manuer as a king governs his ministers and subjects and
generally administers his state affairs.” This explanation, however, luminous

it may appear to the old-world student of Buddhism, fails to leave any

! Jap : G6. 2 Jap : Shi-g6 or I.gé. 3 Jap : Shi-i-gb.
+ Jap : Shin-go. & Jap : Go-gd.

® Jap : Shin-hy8-gé.
7 Jup: Shin-muhyd-yo. 8 Jup : Go-hyd-gé,

® Go-muhydsgé,
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lasting impression on modern minds like ours, so that I gladly pass on
to Vasubandhu’s definition of it by means of terms almost ‘equipollent,
to use John Stuart Mill’s well-known ‘phrase.

“The mind”, says Vasubandhu, “is ecalled ‘Cittam’ because it observes

. o~ S . . . )
celatt’); ‘Manas’ because it considers (‘manvate’);
Vasubandhu’s defini ( ) ( )

tion of the mind. and ‘ Vijfidna’, because it descriminates (‘eijfidudte’).”L
So the words ‘cittam,’ ‘manas’ and ‘vijAidna’ are, in a certain sense,
synonyinous, in the Buddhist psychology.
We proceed now to the subdivisions of the mind (Cittum, manas or
+vijfidna) made by the Sarvéistitvaviidins, which are technically called ‘the

six kinds of vijfidnas’.
The six kinds of vijfidnas.

The substance of mind in the Philosophy of the Sarvistitvavidins is
divided into six, viz :

(1) the caksur-vijfidna® (‘eye-diserimination”)

(2) the 8rotra-viffidna® (‘ear-discrimination’)

(3) the ghradna-vijfidna* (‘smell-discrimination’)

(4) the jikvd-vijfidna® (‘taste-discrimination’)

(5) the kdya-vijfidna® (‘touch-discrimination’)

(6) the mano-vijfidna’ (‘thought-discrimination’)

These respectively depend upon their respective sense-organs (indriya),
The respective seat Such as  the  ‘cukshu-indriys’ (eye-semse-organ),
of t‘hﬁvisjif:[ang.mds of érotra-indriya’ (ear-sense-organ), ete. The ‘cakshur-
vijfidna, discriminates color and form (varna and samsthdna); the
érotra-vijfidna’, ‘sound’ (3abda), the ‘ghrdna-vijfidna’, ‘smell’ (gandha) ;
the Yikvd-vijfidna’ ‘taste’ (rasu) ; the ‘kdya-vijiidua’, ‘touch’ (sparda);
lastly the ‘muno-vijfida discriminates the ‘dharmd’ or the ‘thingness’ of a
thing, if I may be permitted to coin the uncouth abstract noun, since the

English language has no word to represent exactly the idea of ‘dZarma’ in this

' The Abhidharmakgéa-Sastra, Chap. II. (fasc. IV.) -
s Jap:  Gen-shiki, * 3 Jap: Ni-shiki. ¢ Jap: Bi-shiki,
® Jap: Zes-shiki. ° Jup: Shin-shiki, 7 Jap: I-shiki
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sense, the nearest approach to an equivalent being the combination of ‘sud-
stance’ and ‘quality’ in the Aristotelian sense. The Abkidharma-Koéa further
states that “each of the vijjfiduas discriminates its particular object and
perceives the general characteristic of the latter, that the six vifidnas
combine to form, what is known as the ‘vijfidna-skandha’, that there are
further six ‘vijfidnu-kdyun’ (‘substance of diserimination’) each correspon-
ding to each of the six ‘wjjAdnas’ such as, ‘cakshur-vijana-kdya’ ‘srotra-

vijfana-kiy O ete., up to mamo-vijidna-kdya” !

Thé sixth vijiina (‘wano-cjiuna’), being the ‘King of the Mental
World’ discriminates also color, form, sound, smell, taste and touch,

in addition to its own functions, as is shown in the subjoined diagram :—

( Colour and form (répa) oo Cakshur-vijiidua.
Sound (8abda) ... ... Srotra-vijfidna..
Smell (yaudha) ... oo ghrdna-vijidna.
Manovijiidna {l Taste (rasa) oo Jhvd-vijidua.
Touch (spuréa) ... ... kdya-vijfidua.
“Thingness (almost substance ﬁ g:‘t:fztaz:i h‘?ﬂl’iﬁ
5 ('”M””d) ** ) samskdra. ga:{i;am

: b}
and quahty) skritadharmas,

The forty six ‘calflu-dharmas’; the fourteen ‘cittaviprayunbta-samskire’

and the three asemskyita-dharmas will be presently explained.

It is worth while to draw attention to the fact that there took place an

. . . . Co
Aninteresting discus.  inteTesting discussion among the Hinayanists in very

i to whether ti . .
Substance v:)lfmtf]ir e early times as to whether the substance of the six

vijnafd is one or more. Vijithnas is one or manifold. It is fully treated of in
the thirty-sccond Chapter of the Abhidharma Mahavibhasha Sastra and an
abridgement of the discussion is also given in the tirst and second Chapter
of the Abhidharma Kosa, but I regret that the limited time at my disposal

prevents me from entering into the salient points of the controvesy.

T pass on to the threefold classification of discrimination, according to

the Sarvastitvavadins.

! The Abhidharmakogu-édstra, Chap. L. (fasc. L)
R0
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Three kinds of Discrimination.

The discriminative function of mind (‘vijaduna’) is clssified into three

: 17 —(1) srabhdva-nirdetads (¢ iserimination’) :
Explanation of the VIZ° (i) ‘svabhdva-nirdeda’t (‘natural discrimination’) ;

three Nirdedas, (ii) ‘prayoga-nirdesa’® (‘actual discrimination’) and (iii)

fanusmypili-ulrdese’® (reminiscent diserimination’). The first means an intui-
tive function operating at the present time ; the second indicates not only an
intuitive function but also an inferential one operating throughout the three
divisions of time, the present ete., and the third signifies a retrospec-
tive or a reminiscent function. In other words, the first deals only with the
present while the second is concerned with the present, the past and the
future in a very comprehensive manner, and the third has to do exclusively
with the past. Among the six kinds of Vijfianas, the first five (cakshn,
rotra, ghrana, jikvd, and kdya) possessonly the intuitive funetion (svablddra
nerdeds) while the sixth (“wano-vijfidnd’) posscsses all the three fune-
tions. This is the reason why the first five rijsiduas ave called ‘wnirdess’
(‘lacking diserimination’) while the “wano-vijiidnd’ is called “sanirdesd’

.

(possessing  discrimination’). The .Abhidharma Kosa says :—

“There are, in brief, three kinds of diserimination, viz: ‘intuitive’
(‘svabhdva-nirdesa’), -inferential’  (‘prayogu-nirdesa’)  and reminiscent
(‘anusmyiti-nirdesa’).  The intuitive discrimination only is possessed by the
first five vijfdna-kdyas, and not the other two, for which reason they are
called ‘anirdesa’ or (‘lacking discrimination’). Thus, for instance, we call

a horse “foot-less” when it has only one foot”,*

v Jap: Jishd-funbetvn, 2 Jup: Ketaku-funbetsn, » Jap: Zuinen-funbetsn:
¢ The Abhidburmako@ 8astra. Chap. I (fasc. I1.)
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CAITTA-DHARMAS (‘MENTAL PROPERTIES’).

‘Caitta-dharmas’ signify ‘mental properties’ which follow the action of -
the ‘cittam’ (‘mind’) like courtiers who follow their

L,?;}:lf;,lf'“;:gi}?;tgi the king. The funetion of the ‘Cuitta-dharmas’ is to seize
the special characteristics of an object, while the ‘c/tfam’

perceives its general characteristies. Thus ‘ciffam’ i3  concerned with
generalities while the ‘caitfa-dharmas’ deal with particularities. For
example, when we see a human form at a distance, itis ‘cittam’ which
enables us to find out whether it is that of a man or a woman ; whereas
the caitta-dharimas help us to make out whether the person is one-eyed or
two-eyed, tall or short, fair or dark, ete. Accordingly perhaps the best
equivalent for ‘ciffaw’ in the language of modern European psychology

would be ‘conception.’

The Sarvastitvavading recognise forty-six kinds of caittu-dharmas, the

Vijiignavadins, who classify them also differently, give a list of fifty -one.

The Sarvastitvavidins divide the “caitta-dharmas” into six classes, viz :—
(a) Mahabhamika-dharma.! (10)
(b)  Kusala-mahabhiimika-dharma.? (10)
(¢) Klesa-mahabhiimika-dharma.® (G)
(d) AkuSala-mahabhumika-dharma.* (2)
() Upaklesa-bhiimika-dharma.? (10)
(f) Aniyatabhimika-dharma,® (8)
Tiet us enumerate these one by one.

[ Muhdbhnmikd-Dharmas.

These are mental operations which, as their name indicates (‘mahd

signifying ‘general’ or ‘common’ in this connection),

The specinl function —are common universally to all man’s mental functions
of the Mahabhimikd. . s .

dharma. in the ‘moral and immoral realms’. 'These functions

further classified into (a) good, (b) bad, and (o)

! Jap: Daichi-hé. : *  Jap : Daizenchi-hd,
* Jap: Daibonnbchi-hé. ¢ Jap : Daifuzenchi-hé.
8 Jap: Shabonnbehi-hé, S Jap: Pujifehi-ho,
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In other words, whenever any mental function arises, there

arise with it simultaneously a number of dkarmas, and these are called

‘mahabhamikadharma’ or “mental operation common to the three ‘grounds’

(good, bad, neutral), into which all mental functions are divisible,”

They are ten in number, viz :—

1. Fedand?

2. Sanjhid?

3. Cetand®

4,

Chanda®

Mati®

Smpiti?

Manaskdra®

Adkimoksha®
10.  Samddhit®

The next heading is—

© P = w;

Sparsa* e

Sensation.

Coneeption,

Motive.

Contact.

Conation.

Intellect.

Memory.

Attention.

Determination or fixing.’

Concentration.

II. Kuéala-Mahdbhimikd-Dharma.

The special operation
of the Kuéala-Mahd-

These are, as the name indicates, “mental opera-

fions common to all good thoughts” and are ten in

bhlimika-dharma.
number :—
1. Sraddkd*t ... Faith,
2. Firyat? ... Diligence.
3. Upeksha'® Indifference.
4. Hrirt ... Shame for one’s self.
5. Apatrapd'® ... Shame for another.
6. Alobhatt Freedom from covetousness.
1. Adveshal? Freedom from hatred.
8. Akinsd'® Harmlessness.
9. Praérabdhi'® ... Peacefulness of mind.
10. Apramdda®® Carefulness.
Y Jap : Ju. * Jap : 86, 3 Jap : Shi. * Jup : Soku.

8 Jap: Yoku. ¢ Jap: Ye. 7 Jap : Nen. 8 Jap : Saku-i.
® Jap : Shé-ge. 19 Jap : Sammadi.  '* Jap : Shin. 12 Jap : Gon.
13 Jap : Sha. Y€ Jap : Zan. 15 Jap : Gi. 16 Jap : Muton.

27 Jap : Mushin, '® Jap: Fu-gai, '® Jap: Kei-an. 20 Jap: Pu-hb-itsu,
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The third heading is :—

ITI. Klesa-Makdbhitmikd-Dharma.

These are ‘the mental operations’ which arise with the K/eas, that is

The characteristic of to say, when any kind of passion begins to act. They
the Kleda-m@hd-bhit-

miké-dharma, are six in number :—
1. Moka! ... Ignorance.
2. Pramdda® ... Inattention or carclessness.
3. Kawsidya® ... Indolence.
4. Adrdddha* ... Absence of faith.
5. Stydna® ... Idleness.
6.  Auddhatya® ... Rashness and thoughtlessness.
Next come—

IT. Akndala-Mahdbhimikd-Dharma.

These are mental operations arising with the activities of mind that are

The characteristic of  evil (afn&afa). They are two in number :—
the Akusala-mahdbha- *

mika-dharma.
1. Akrikatd? ... Shamelessness (for oneself).
2. Anapatrapd® ... Shamelessness (for another).

The next heading is—

V. Upakiesa-Bhidmikd-Dharna.

These ‘caitta-dharmas’ are not common to all K7e8as when they arise, but
The spacial function  gpring up only in company with the sixth ¢ ’
of the Upakleia-bhi- pring up oni pany xth “defiled
mika-dharma. vijfidna viz.: mano-vijfidna. The prefix “upa’ indicates

this limitation. They are ten in number :—

1. Krodka® ... Wrath.

2. Mraksha'® ... Hypocrisy.

3. Mdtsaryatt ... Envy.
v Jap: Mu-mif. 2 Jap: Hb-itsu. * Jap: Ge-tai. * Jap: Fu-shin,
8 Jap : Kon-chin. 8 Jap: Tak-kio. ? Jap: Mu-zan. 8 Jap . Mu-gi.

® Jap : Fun, 10 Jap: Fuku, '' Tap : Ken.
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4. Irshya ... Jealousy.

5.  Paritdpa® ... Anguish.

6.  Tihimsa® ... Injury.

7. Upandha* ‘ ... Enmity.

8. Mdyd® ... Flattery.

9. Sdtya® ... Trickery.
10. Mada” ... Arrogance.

Last come the—
FI. Awiyata-Bhinikd-Dharma.

These literally mean “mental operations which do not fall within a

. Characteristic of the  definite or particular division (“44#m:’)”. Under this
Aniyata-bhimika-dhar-

ma. heading, therefore, are included those “cartta-dharmas”
which cannot be brought under one of the five headings given above. They

are eight in number :—

1. Kaukpitya® ... Repentance
2. Middha® ... Torpor.

3. Titarkal®. ... Discussion,
4. Tiedrat! ... Judgement.
5. Rdga'? ... Affection,
6. Pratigha'® ... Anger.

7. Mdna'? ... Pride.

8. Ficikitsd'® ves  Doubt.

We have already stated that the objective classification of the universe
divides it into 75 dharmas, the substratum of which is permanent, according
to the Sarvastitvavadins, Now these dharmas fall into two main heads
“samskrita” (“compounded”) and “asamskrita” (“uncompounded”). The
latter which will be fully treated presently are three in numher viz:
(i) A#dsa ; (i) Pratisankhydnivodia; and (i) Apratisankhydnirodha. The
72 “Samskrita-dharmas” fall into four main groups :—

(i) Rdpas—which are eleren in number, viz: ‘avijfiapti-ripa’ which

we have already described, the five ‘indriyas’ or faculties (viz:

! Jap: Shitswu. * Jap: NG. 8 Jap: Gas. ¢ Jap: Kon.
® Jap: Ten. o Jap:Jd. 7 Jap: Kib. & Jap: Kwai.
® Jap: Suiemin. '° Jap: Zin. 11 Jap: Shi. 12 Jap: Ton,

1 Jap: Shin. 14 Jap: Man, 1% Jap: Qi
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sight, hearing, smell, tongue, touch), and the objects of them
(“indriya-vishaye’y viz: form, sound, odour, taste, contact.

(i) Cittam (mind), which constitutes a ‘/harma’ by itself.

(i) Caittu-dharmas which, as we have just now seen, are forfy-six in
number. They are also called “Cittu-samprayukta-samskdra”,
which literally means “composite energy conjoined with the
mind”, as opposed to,

(iv) ‘Cittu-vipraynklu-sumskdra’ which are fourteen in number and
thus complete the tale of seventy-five.

Now let us see what are the cilla-viprayukta-samskdra dharmas.

CITTA-VIPRAYUKTA-SAMSKARA.

The full name is “Rapa-cittu-vipraynkta-samsbdra-dharma” which means
“composite energies apart from the matter and mind”. These cnergies
are not always actual but potential and it must be noted that they cannot
become active unless they are joined to a mental or material basis, though
they are quite independent of both mind and matter. They are, of course,
different from the wswmskyitu-dharmas, as the very name “samskira”

(“composition”) indicates. The number of these dAwrmas is fourteen :—

1. Praptit . ... Attainment.

2. Aprdpli* . .. Non-attainment.

3. Sublhdyata® ... Common characteristics.

o Asamjfikat . ... Absence of perception.

5o Asamyjiii-samdpatld ... Stage of meditation producing cessa-

tion of perception.

' Jap: Toku. * Jap: Hi-toku. 3 Jap: Db-bun.
+ Jap 1 Muwssb-kwa, 3 Japt Mu-sd-jid,



160 SYSTEMS OF BUDDHISTIC THAUGHT,

6. Nirodha-samdpatti! ... Stage of meditation producing ces-

sation of mental activity.

Jivita? ... Life.
8. Jdti .. ... Origination.
. Sthatit . ... Cotinuance.

10. Jard® ... Decay.
11, Awityatd® e ... Impermanence.
12. Ndwmakdya® ... ... Words.
13.  Padukdya® ... ... Sentence.
14.  Vyanjanakdya® ... Letters (whether they compose a

word or not).

The point to be borne in mind in this connection is that it is not the
fourteen ‘dharmas’ mentioned above that constitute Ripa-cittu-viprayukta-
sumskdra” but it is the energy which produces them which is to be called
by that name, such as the energy which produces letters of the alphabet,
groups them into words and puts words together into a sentence, etc.

Such are the Samskrita-dharmas, according to the SafvAstitva-
viidins. The Vijiidnavidins have an enumeration and a classification
of their own. They enumerated as many as one hundred dharmas,
out of which there are fifty-one caittadharmas, but, unlike the

SarvéstitvavAdins, they regard them all as impermanent excepting v{jiflua.

We shall treat of the views of this school after we have completed our
account of the Sarvistitvavidins, the Satyasiddhi school and the
Madhyamikavidius.

I shall pass on now to

*
* *
' Jap: Metsu-jin.jif. 2 Jap: Mid-hon, s Jap: Shé.
+ Jap: Jid. " ¢ Jap: L ® Jap: Metsu.

t Jap: Mib-shin. - 8 Jap: Ku.shin ® Jap: Bun-shin,
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“« ASAMSKRITA-DHARMA.”!

Asamskyitadharma means “that which is not made up or composed of
) elements”, so that it is unproduced and hence
The meaning of
Asamskyita. indestructible and immutable. Asamskritadharma,
according to the Sarvistitvaviidins, is of three kinds, viz: (1) Akdsa?
(2)  Apratisamkhyd-nirodha® and (3) Pratisamklyi-nirodka.* 1 said
“according to SarvAstitvavidins” because, as I shall later on point out,

the VijiiAnavAdins have their own classification of the asamskritadharmas.
A kdsa.

The essential nature of AkAsa is freedom from obstruction (Avarana)
Why dkbiais Asom. or limitlessness—qualities which establish that it is a
skritadharma ? permanent and omnipresent substance. Now  only
does it not obstruct another thing but it is also not obstructed by another
thing. Innumerable things may be simultaneously produced or destroyed
in AkAsa without thereby bringing about any increase or decrease in
AkAsa. Vasubandhu says:—

“Freedom from obstruction is the sole characteristic of Aké$a and
it is owing to this characteristic that the activity of material things is
rendered possible”.®

In such passages Akdse means ‘space’ and it is always regarded as a

substance by the Sarvistitvavidins.
Sdnkunicd/;ya’s Criticism of Akdsa.

In his commentary on the Vedanta Sitras II, 2, 22-24 Sﬁ.nkarﬁcﬁrya,
criticises the three Asamskritadharmas as
(1) Avastu.
(2) Abhdvamdtram.
(8) Nirupdkhya.
The first epithet means ‘immaterial’ or ‘unsubstantial’. ‘Vastu,’

in Buddhist philosophy, is a term for ‘matter’, ‘substance’ or object.

' Jap: Mw-i-hé. 2 Jap: Ko-ki.
3 J;{: Hichak-metsu, + Jap: Chak-metsu,
s e Abhidharma-koéa“Sistra, Chap I, (fasc. I.)
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The second epithet means ‘capable of being defined by negatives’,
if, at all, itisa term used in any Buddhist work to characterise the
Asamskrita-dhai‘mas. In all probability, it is a characterisation Sankara’s
own and means, as he intends it to mean, a negation. The third epithet does
not mean ‘unreal’ or as Dr. Thibaut translates it, ‘devoid of all positive
characteristics’. It should, if sense is expected from it, rather mean, as
the Ratnaprabha gives it, ‘Nissparipam’ or ‘devoid of form’. 1t is, as we
shall show later on, in all probability, a mutilated form of a Buddhist term
which Sénkara misspelt and did not properly understand. Let us now
analyse Shnkara’s criticism of the views of the SarvAstitvavidins concern-
ing Akdsa or space, as distinguished from the ordinary use of that word
in the sense of sky’ and as such synonymous with ‘gaganam’, ‘kham’.
Shnkara’s arguments are as follows :—

(i) “You cannot call AkéSa, Nirupdhhya, because it is a Fastu, a fact
which is corroborated by

(a) Seriptural passages like: “From Atman arose Akfisa” (Taittirlya-
Upanishad, II, T).

(b) The fact that the existence of space may be infered from the (uality
of sound just as the qualities of smell ete., indicate thc'
reality of their abodes such as the earth cte.

(i) 'To say that A4d%a is nothing but the general absence of Avarana
would hardly meet your case. Suppose one bird is flying. It would
thereby create an Avarana or covering or occupation of space with the
result that if a second bird wants to fty at the same time, there would

be no room for it to do so.”
Buddhist objection.
“But the second bird may fly where there is no Avarana or a covering
body”.
Answer,

“Your objection means that AkéSa, then, is a real Fustu or entity,
since it is that by which the absence of covering bodies is distinguished. In

other words, it is space in the ordinary sense, and not, in your Buddhist
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sense, mere “non-existence of covering bodies”. If you ask yourself
what enables you to declare that there is absence of covering in one place
and not in another, the answer will be ‘space’, which, therefore, must he

“Something real.”

(i) “With regard to his views vespecting space, the Buddhist
contradicts himself. TFor instance, in a Buddhist sitra, Buddha is
represented as saying “Air has for its basis Ak&sa” in answer to the
question “What is the basis of air”? This saying of Buddha clearly
admits that Afd%e is a positive entity and -not a mere negation as the
SarviistitvavAdins maintain”.

(iv) “Morcover, the Buddhist statement concerning the three Asams-
kpitadharmas is self-contradictory, They say they are Nirupdthya, (i. e
non-definable) and in spite of their being so, they characterise them as
eternal. Now when a thing is not a Just« or a reality, you cannot predi-
cate its being cternal or non-eternal, because predication of attributes
entively depends on a thing being real. A thing of which the predication
of an attribute is possible, must be coneluded to be a Fustn or reality instead
of heing Nirupdhhya or ‘an undefinable negation.”

We shall now proceed to point out

Sinkara’s wistake. Let us examine Sankara’s arguments one by one.

() Nirupdhbhya, if itisa Buddhist characterisation of Asamstyita-dharma,
does not mean ‘undefinable’ as Sankara seems to think. It means rather
(if it is, at all, a Buddhist term), devoid of form or ‘nissvariipam,’ as the
Ratnaprabha explains it.  Moreover, Buddhism or rather the SarvAstitva-
vidins regard AAdia as a positive entity, all pervading and eternal, just
as the Naiyflyikas did. Itis a Jasfu if the word be taken to mean an
entity, it is not a Jusfx if the word be taken in its Buddhist sense, /= :
that of material thing. AkA¢a is immaterial according to the Buddhists,
Tt is certain that SAnkara’s Nirupdkhya is a mistake for the Buddhist
teehnical term Nerdpdbhya (lit: ‘to be called non-rlipa’) or immaterial
thing.
(i) ‘Avarana’, in its Buddhist philosophical sense, means obstruction

and absence of Avarana means freedom from obstruction. SAnkara borrows



164 SYSTEMS OF BUDDHISTIC THOUGHT.

the Buddhist term but gives it a wrong sense viz: that of ‘occupation
of space’ in order to prove his point that Akdsa is a positive entity, being
under the erroneous impression that the Buddhists did not consider Akésa
to be a negative entity. Accordingly, thispart of his argument is labour
lost, being based on an erroneous supposition and assuming an unreal

objection, such as no Buddhist would ever have made.

(iii) In the passage of a sfitra which SankarAcArya cites, the word
Akdsa is used in the common sense of ‘sky’ and not in tbe philosophical
sense of ‘space.’

" (iv) The imagined self-contradiction of the Buddhists is based on
Sénkara’s erroneous reading nirupdkhya instead of Nirdpdkhya as pointed
out above.

Let us pass on to the other two Asamskyitadharmas.

Apratisamkhyd-Nirodha.

Vasubandhu briefly defines Apratisamkhydnirodka as follows :— |
‘Apratisamkhyd-nirodha’ means the non-perception (nirodha) of dharmas
The definition of caused by the absence of ‘Pratyayas’ or conditions
g;f;fatiwm,‘hya-mm' and not produced by knowledge.” Let us now try to
understand what it means. The Abhidharma MahAvibhdsha Sdstra gives
us the following illustration :—“Suppose your attention is fixed on one
particular colour so deeply that not only can you not see any other colour,
but also you cannot hear any sound, smell any odour, taste, or touch
anything. Now, why cannot any other colour, any sound, odour ete.,
come within the range of your perception? Simply because the conditions |
" (pratyayas) thereof are absent. And the non-perception of other colours,
all sounds, all odours, all objects of taste or touch which were present at that
time and would, under other conditions, have come within the range of our
consciousness but actually did not come and passed away without entering
it—such an unrealised possibility of the perception of the dharmas, (viz:
of the colours, sounds, ete.,) referred to above, passing from the future stage
of ““will be perceived® into the past stage of “were not perceived ” with-
out touching the present stage of being perceived by him whose attention is
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entirely engrossed in the contemplation of one colour, to the exclusion of
every other thing, is an example of Apratisamkhy-nirodha or “cessation
without consciousness.” Thus, Apratisamkhyd-nirodha is always connected
with the future as a possibility of perception though not realised and with
the past as non-realisation of perception without ever coming in contact
with the present as actual realisation of perception. It is a form of
Nirodha to which we might adequately apply the title of “inheritor of
Unfulfilled Renown ”” with respect to the attainment of perception.

To the best of my knowledge, the only European authority who has,
(in spite of his inaccuracy), at all come near the correct definition of
Apratismkhydnirodha is the late Prof. Thesdor Goldstucker, who, in his

incomplete Sanskrit Dictionary says sub voce :

“(In Buddhist doctrine) unobserved nullity, cessations (of existence)

the process of which cannot be perceived; one of the three categories of

non-existence or cessation of existence (see P. 211).”

Prof. Deussen’s rendering ¢ Unbewusste Vernichting” is incorrect.
Dr. Thibaut’s translation “cessation not dependent on a sublative act of

the mind ”’ does not agree with the Buddhist notion.

Before examining Sankara’s account and ecriticism of Apratisamkhyd-
g /Z Y/

nirodka, it will be better to treat of Pratisamkhydnirodha.
Pratisamkhyd@-Nirodha.

This term means nirodka or cessation of K/eas or passions, which can be

The definition of 2ttained by transcendental knowledge (pratisamkyd).
Pratisamkhya-nirodha. — Mhis js the summum bonum of the SravistitvavAdins
who considerer it to be synonymous with Nirvdna, although the VijfiAnava-
dins consider it merely to be a stage leading to Nirvdna. Vasubandhu says:
“The true characteristic of pratisamkhyd-nivodla is deliverance (visamyoga)
from bondage”. He goes on toadd, “The essential characteristic of it is
everlastingness. Its description is beyond the power of the tongue of man.
It can only be realised by the self-experience of a perfect man. Generally
speaking, it may be, forall practical purposes, designated as the highest good,

eternally existing which may be called also r7samyoga or deliverance”, In
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describing PratisankhyA-nirodha as conceived by the SarvéstitvavAdins,
we can say what Mahomet said of his Paradise (A4/-jannat) that “it is what
the eye has not seen, nor the ear heard, nor what has ever flashed across the
mind of man”. One of the Buddhist elders called Sughoshécérya (quoted
in the Abhidharma-Mahfvibhdsha-§4stra) says : —

“Pratisamkhyf-nirodha is the d4arma par excellence among all dharmas,
the supreme goal among goals, the highest of all things, the noblest of all
reasons, the greatest of all achievments. And therefore is the title anattaram
or supreme. But what is the abode of this supreme darma, Nirvina or

pratisamkhyfi-nirodha? Is it within or outside the Universe #”’

The answer to this question is given in the Abhidharma-MahAvibhAsha-
§éstra: “Pratisamkhyf-nirodha is neither quite the same as the Skandhas
nor quite different from them, but its nature is different from the defiled

skandhas (sAsrava-dharmas).”

This statement is tantamount to saying that NirvAna does not exist
apart from the Skand/as, nor is it quite identical with the Universe. It also
leads to the inference that Nirvina is something eternal. The great conflict
between the Sarvistitvaviidins and the Satyasiddhi school hinged on this
point. But, of this, I shall speak later on. Let me first examine the

accuracy of Sankara’s criticisms of the SarvAstitvavidins.
Sankara’s oljection to both these Nirodhas.

“Both these forms of Nirodka are impossible according to the Buddhist
doctrine itself which maintains that the series of momentary existence can
never admit of any interrtiption. Now these Nirod/ias must have reference

to one of the following :—

(1) Either to the series of momentary existence, or (ii) to single member

of that series.

In the case of (i) the entire cessation of the series of momentary existences
becomes an impossibility from the Buddhist point of view, constituting, as
it does, a chain of causes and effects. The last link of this chain must either
produce an effect or not produce an effect. If it produces an effect, the

series'of momentary existence must be continued, If it does not produce
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an effect, then the difficulties are still greater. In the first place, according
to Buddhism, nothing can exist without possessing a causal efficiency, so
that, if the last link of the chain of momentary existences, just referred to,
daes not produce an effect, you Buddhist must admit that it does not exist.
Moreover, if the last link of the chain of cause and effect does not exist, the
whole series, ipso fuclv, would become non-existent. Again, it would be
impossible to maintain that an existence, though momentary, should be
utterly annihilated in such an unaccountable and disconnected manner, for it
is contrary to practical experience. However various be the stages through
which a thing may pass, still it continues to be recognised through all of
them, clearly or dimly and so hasa conuected existence. Thus, clay is
recognisable in jars, potsherds and even in the powder produced by grinding

the potsherd.”
Sunkard’s mistuke.

Here, we have another startling instance of Sankara’s laboriously correct
deductions from premises absolutely false. He must have been utterly
ignorant of the real signification of either of these NVrodhas, or else, he would
not have said that .{pratisamkhy@-Nirodha is the contrary of Pratisamkhyd-
Nirodha and that the latter means an annibilation of existences, preceded
or accompanied by intelligence, as we have seen already that two Nirodhas
refer to two entirely different sets of dharmas. Prafisambhyd-Nirodha is the
cessation of the A/edux by means of knowledge, while ApratisamkhyA-
Nirodha means the non-consciousness of Dharmas or things which would
have forced our way into our consciousness but for the engrossment of our
attention by something else. Apratisamkhyd-Nirodha, accordingly, is a
thing of daily occurrence in every body’s life, On the other hand,
Pratisamkhyf-Nirodha among the Sarviistitvavidins, is only another name
for Nervdna, its real meaning being the extirpation of the A7¢éus by means of
knowledge. But how is this extirpation effected? Not by annihilation, for,
as Sinkara points out, a thing may pass through various stages, but it
cannot be annihilated. Moreover, the Sarvistitvavidins themselves
maintain that substrata are indestructible. The answer is that the extir-

pation of the Klesas is effected by their transmutation into Bod/i or en-
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lightenment, for, according to Buddhism, Kle$a and Bodhi are but the
faces of one and the same thing like carbon and diamond. We have already
referred to the well-known dictum a:@ w: wiify, 7 e anfatwy, but Sankara is
not content with this. He hurls forth a further objection.

Further objection by Sdnkara.

“The cessation of ignorance must be included within Apratisamkhy4-
Nirodha and Pratisamkhya-Nirodha. Its eradication must be effected by
one of the two: (1) ecither by perfect enlightenment and its adjunets, or
(2) by itself. In the case of (1), it contradicts the Buddhist doctrine that
everything destroys itself without needing a cause. In the case of (2), what
is the necessity of the noble eight-fold path which leads to Nirvdna by

eradicating ignorance.”
Sdukara’s misconception.

The eradication of ignorance means only its transformation into, perfect
enlightenment and not its annihilation, for nothing, according to the
Sarvéstitvavidins, can be annihilated, and ignorance and perfect enlighten-
ment are merely the phases of one and the same thing. The eradication
of ignorance comes within Pratisamkhy4-Nirodha or Nirvina, and not under
Apratisamkhy4-Nirodha which is a quite different thing, as we have already
shown. Moreover, the doctrine of Nir-hetuka-vindsa (causeless destruction)
is absolutely unknown in Buddhism which maintains that nothing can
happen without causes and conditions. SAnkara is here guilty of a grave
misrepresentation.  The same might be said of the doctrine of self-
destructiveness. The necessity of the eight-fold Path consists in the fact
that it is the path to be followed, at least according to the Buddhists, for the

attainment of Nirvina or the extirpation of ignorance.
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THE EIGHT-FOLD NOBLE PATH.

Now, what is this oft-mentioned Eight-fold Path? It is identical with
The Bight-fold Noblo the fourth Noble Truth which is concerning the Path
Path. that leads to the Cessation of Suffering. Instead of
giving my own explanation of it, I think, I shall do well to close this un-
avoidably lengthy chapter by a translation of an extract from a sermon on
it attributed to Buddha, which is to be found in the P&L Majjhimanikfya
as well as in the Chinese Version of the MadhyamAgama-sitra by Gautama

Sanghadeva (A. D. 397-398) :—

“Now, what is the noble truth concerning the Path that leads to the
cessation of suffering 7 This 1s tixe Noble eight-fold Path, namely—
(/) Right views; (/7/) Right Aspirations; (/) Right Speech;
(/v) Right conduct; () Right livelihood; (/) Right Effort;
(2e7) Right Mindfulness; (rii7) Right Rapture.

(/) Now, what are Right Views (Pali: sammdditthi—Skr: ‘samyayg-
drisht’)?  Knowledge concerning suffering, concerning the
origin of suffering, concerning the cessation of suffering, con-
cerning the path leading to the cessation of suffering :—These
are what are called Right Views.

({7) Now, what are Right Aspirations (PAli: ‘semmdsankappa’—Skr:
‘sunmyaksankalpa’)?

To renounce worldliness, to renounce ill-feeling, to renounce
harm-doing—these are called Right Aspirations.

(i//) Now, what is called Right Speech (PAl: ‘summdvded’—Skr :
‘sainyagudc’)?

Abstention from lying, from slander, from unkind words, from
frivolous talk—this is called Right Speech.

(fv) Now, what is Right Conduct (Pali: ‘sammdkammanta’—Skr:
‘samyakkarmintal’)?

Abstention from destroying life, from taking away what is not
given, from wrongful gratification of the senses—this is called
Right Conduct.

22
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() Now, what is Right Livelihood (Péli: ‘sammd-djiva’—Skr :

‘samyagdjival’)?
Now, a well born layman renounces bad livelihood and adopts a
good one. This is what is called Right Livelihood.

(»/) Now, what is Right Effort (PAli: ‘semmdvdydma’—Skr:

(vit)

(vit)

It is

‘samyagvydydmnal’)?

Now, a Bhikshu makes a strong and manly endeavour by pre-

paring his mind thereto :—

(¢) for putting a stop to the rise of evil and sinful states
(of mind) which have not arisen.

(4) for renouncing the evil‘ and sinful states of mind which
have already arisen.

(¢) for giving rise to good states of mind which have not
arisen.

(d) for the continuance, realisation, repetition, extension,
meditation and fulfilment of good states of ‘mind that
have already arisen.

This is what is called Right Effort.

Now, what is Right Mindfl.llness (PAli: ‘sammdsal’—Skr :

samyaksmyity’) 7

Now, a Bhikshu lives zealously, eonsciously, mindfully, sub-
duing covetousness and despondency in this world and regard-
ing (1) the body as body; (2) the scnsations as sensations;
(8) the mind as mind, (4) the (mental) states as (mental)
states. This is what is called Right Mindfulness.

Now, what is Right Rapture (PAli: ‘sammdsamddl’—Skr :
“samyaksamddhi’) 7

the attainment of the four stages of intent meditation

(PAli “Jhdnam’—Skr. ‘Dhydnam’y one after the other; to
wit 1

. (&) the Ist Intent Meditation which arises on one’s separating onie-

self from passions and evil states (of mind), which is conjoint
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with application initial (PAli : ‘vitakka’—Skr. ‘vitarka’) and
sustained, (‘viedra’) which arises from seclusion and is coupled

with pleasure and joy.

(%) the 2ud Intent Meditation which arises on the cessation of ap-
plication initial and sustained, is conducive to inward peace,
is characterised by concentration of mind, dissociated from
application initial and sustained, originating from Rapture,

coupled with pleasure and joy.

(¢) the 3rd Infent Meditation which involves indifference to
pleasure, is associated with mindfulness and knowledge

and connected with the bodily feeling of joy.

and (d) the 4tk Intent Meditation which involves the purification of
mindfulness coupled with indifference, freedom from sorrow
and joy consequent on the renunciation of cither and the
previous cessation of joy and sorrow.

This is what is called “Right Rapture.”

Such is the Bight-fold Noble Path which leads to the cessation of
suffering. Here, we have Buddhist Ethics in a nut-shell. Whether the
march of centuries has succeeded in making improvements on it, it is not
for me to judge, but there it stands in its unembellished form, a signpost
which has guided the footsteps of generations which have preceded us and
which is destined to guide the footsteps of generations which are yet to
follow even though its name and that of its original preacher come to be

forgotten in the midst of ages to come.



CHAPTER 1V.

THE SATYASIDDHI SCHOOL.!

The theory of the Sarva-sitnyatd-vdda.?

As promised in my preceding lecture, I proceed now to examine the
view of the Survaédnyatdvddins (¢ All-is-void’ maintainers ”) who are the
The .sawasﬁny&tﬁ,. direct antagonists of the Sarvdstitvavddins. The

;ﬁﬂ';ofii';‘f"’] e former take up 2 negative standpoint with regard to
everything, strenuously denying the absolute existence of anything in the
transcendental sense, ascribing to it a provisional existence in the conven-
tional sense ; while the latter, as their name indicates, emphatically lay down
that everything exists in the noumenal state, though it docs not in the
The founder of this phenomenal. The founder of the Sarrvaéﬂnydf(ivd(lin

'{f,'&?f_l ia forgotten in school was a native of central India, named Harivarman,
who formulated his views in a work of his, entitled  Satyasiddhi édstra’3 or
“Treatise on the Demonstration of the Truth”. It is remarkable that, not
to speak of the author and of his work, the very name of the school has heen
forgotten in India, so that it will not be out of place to say something about

Harivarman and his ddstre before proceeding to examine his philosophy.

The Satyasiddhi Sdstra, the Sanskrit original of which is irrecoverably

Q 1 1% J
The Satyasiddhi lost, has come down to us in the great KumArajiva’s

Sstra in China. masterly Chinese version. There was also a Tibetan

translation of the work. It consists of just 202 Chapters. The work
became so popular with the Buddhists of China that, under the Lif dynasty,*
a philosophical school actually came to be established in that country which
took its name after the Satyasiddhi S4stra.

1 Jap: Jib-jitsu-shid. - 2 Jap : Shé-hé-kai-kd-ron. 3 Nanjio’s Cat. No. 1274,
¢ That is to say, the Lifin dynasty of the Sifo family which flonrished hetween 602 and
557 A. D,
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The great critical work of the free-thinker, Harivarman, appeared at a
Struggle  hetween time when the so-called Hinayanists and Mahfyanists

Hinayiinists and Mahi- . . . . .
yénists, and the mes- Were hotly discussing the claims of their respective

sage of Harivarman. .
schooly to be regarded as the representatives of
genuine Buddhism, How strong the desire for propagandism was in
Harivarman and how great the courage of his convictions, can be gathered
from the opening words of his “Treatise on the Demonstration of ‘the
Truth” :—

“Now, I am going to unfold the meaning of the Sacred Canon in its
real truth, because, every Bhikshu of every school and Buddha himself will
be hearing my exposition .

But, in spite of his efforts to shake off the trammels of early associa-

Distinction between tions and education, Harivarman could not always

the Sinyavidn of the . . A
Hinnyﬁn{l and of the Tise above the teachings of the HinayAna. Although,

Mahiyine. according to his own professions, a declared antago-
nist of the Survdstitvavddins, he took his stand upon the Hinayéina in order
to maintain his doctrine of absolute nihilism (Sarvaédnyatirdda).” This is
the reason why Harivarman’s doctrine is generally called the Sinyatdedda
of the Hinaydna,' as distinguished from the Sitnyatdrdda of the MahAyana 2
or the Madhyamika doctrine.

In fact, Harivarman’s doetrine is to be regarded as the highest point of
philosophical perfection attained by Hinayanism and, in a sense, it consti-

tutes the stage of transition between Hinayanism and Mahfyanism.

I have alveady pointed out to you that Buddhism never accepts the
transcendental existence of the empirical ego; that it regards it merely as a
conventional existence brought about by the combination of the five skandhas.
We have also seen that the Sarvdstitvavddins maintained the eternal
existence of the noumenal state of each of the five skandhas.

Now, Harivarman violently attacked this view of the Saredstitravddins

concerning the nature of the skandhas,

' Javanese : Shaiid-no-kftmon. 2 Jananese : Daiiif-no-kft-mon.
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“The substratum of each of the five skandlas appears eternal when
. considered as factors making up the dtwe which is
The view of the
Sarvistitvavadins but the combination of the five sfandias. But,in
attacked by Harivar-
man, reality, the substratum of each skendia must be
regarded as 8#nya, because, it admits of the possibility of further analysis,
so that the so-called dtma as well as the substratum of the staudlas (4. e

the noumenal state of the d/armas) must be void or &iuyatd.”

The philosophical significance of this statement is of great importance to
the student of the History of Buddhism, furnishing, as it does, a clue to
the transition of Hinayanism into Mahdyanism.

The Sarvdstitvavddins maintained only the personal “non-ego”, as did

The doctrine of the 8150 the other schools of the Hinayna. But the

nairitmyadvayam is
not a monopoly of
Mahéyéinism,

“ nairdtmyadvayam” or “the two sorts of won-ego”
iz : of persons and of things which forms a charac-
teristic doetrine of Mahfyanism was accepted among the Hindyanists
also by the school of Harivarman, as is indicated by the extract ecited
above. This is why the Satyasiddhi School has sometimes been included
among the Schools of the Mahfyina'. But it would be interesting to find

out to what school Harivarman really belonged.

The statements made by the Chinese historians of Buddhism are

- .
Conflicting _ state- conflicting. Some? say, he belonged to the Bahus-

ments about what
school Harivarman
belonged to.

rutiya ; others,® that he was a member of the Soutrin-
tika school, others* again maintain that he was an
adherent of the Dharmagupta School. There are some5 who go so far as
to affirm that he interpreted the tenets of the HinayAna with the help
of the Mahfiyfina. In the midst of this conflict of opinions it would be
difficult to come to any deﬁnité conclusion. What appears to be almost,
certain (and this we are able to gather from reliable sources) is that Hari-

varman began his career as an eminent scholar of the Sankhya Philosophy

1 Achirys Hd-un of Kdtakuji, Acirya Chi-z0 of Kaizenji and AcBrya 86min of Shdgonji.
(See the “Qutline of eight schools of Buddhism ” by Gyonen of Japan.)

* See the Commentary on the Bodhisattva Vasumitra’s the “Sastra on the Wheel of
the Principles of Different Sch}mls.”

3 See the “ San-ron-gen-gi?” the “ Go-kid-sho,” and the “Hokke-gen-san.”

¢ See the “ Dai-zid-gi-shd ” and the “ San-ron-gen-gi.”

& See the “ San-ron.gen-gi.”
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and that he subsequently became an adherent of the Sarvdstifvacddins and

joined the Buddhist order.
In the preface which he prefixed to Kumdrajiva’s

Sanyin’s  statement
ubout Harivarman. Chinese version of the Sufyasiddhi &dstra, Sanyin?,
a Chinese priest, says :—

“The Sutyasiddhi &dstra was composed by Harivarman about 890 years
after Buddha’s death. He was the chief disciple of Kuméralabdha (/i¢:
“Received from the Youth”), a leader of the Hinay4nists in. Kashmir.”

Kuméralabdha appears to have been the head of the Survdstiivavddin

) school in his days, as the following extract from a
Kitsan's  statement

about Harivarman. commentary on the “Three Satstras” of the Madhyamika?
by Kitsan, the greatest teacher among Chinese Buddhists, seems to
indicate :—

“The Sutyasiddhi Sdstre was composed by Harivarman about 900
years after Buddha’s death. Ile was a disciple of Kuméralabdha who
belonged to the Survdstitravddins.”’

In fixing the age of Harivarman, if we adhere to the European contpu-
O discussion of his tation of the date of Buddha’s Nirvina,® we shall
date. be bound to fall into an error, for it will bring us
down to the 5th Century of the Christian era. Now Kumérjiva who
translated Harivarman’s work into Chinese, died, according to historical
records, during the ‘Hunsh’ period which extended from A. D. 399
to 415.4

This was indeed a glorious period of intellectual blossoming forth in

India ; for it saw a Kéilidisa® in the north of India at the Court of

! He was the chief disciple of Kumiirajiva. When the translation of this &istra was
completed, Kumnirajiva ordered Sanyin to deliver a lecture om it; and all his disciples,
three thousand in number, studicd and expounded it.

2 4. e. The “ Madhyamika-&dstra,” the “ Dvidasanikdya-Sistra’> and the - Sata-fistra.”
(Nangia’s Cat. No. 1179, 1186 and 1188.)

3 There are many different opinions (more than fourty) regarding the actual date of
the Buddha's death.

* The exact date of Kumdirajtva's death is uncertain, though the * Safn.Cwhin” (fasc.
2 fol. 116) gives a very minwte date as the twentieth day of the eighth month in the
eleventh year of the ‘Hui-sh’ period (A. D. 409).

® Sce Prof. Rimavatara Sarma's learned and interesting article on Kélidisa: A stud

which a;»poarod in the “Hindustani Review”. (Vol. XXIIL, No. 1382 and Vol. XXIV.,
No. 183.
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Chandragupta II Vikramaditya and a Buddhaghosa in Ceylon. It was
also the time when Digniga flourished in the “middle country ” and
Kumdrajiva carried the torch of Indian Learning far into the heart of

China.

Accordingly, Harivarman must be at least a century earlier than
Kumérajiva and I think we may safely say that he was not later than
A. D. 250. He was very impartial in his views and composed his
4dstras on the essence of the different doctrines of Buddhist schools with
* Ho went hardly be- a view to awaken his contemporaries from their night-
-g:;ilttil;:l i‘g::hgf gopn- mare of bigotry and partiality. He was, ho\yever,
viravida. too deeply imbued with the conservatism of Survdst:-
tvavdda (which is a branch of the School of Elders, Stiaviravdda,) to
adopt the progressive views of the Mukdsanghikus. His |work is full of the
idea of conservatism as regards the Buddha-Kdya-view, (adhering, as he
did, to the historical Buddha, and not going as far as Ideal Buddha), in
spite of his strong opposition to the Niredna-view of the Sarvdstitvarddins.
It would be interesting to know something of his views on human life,

and Nirvdna, which are

«“THE ESSENTIAL PARTS IN THE DOCTRINE OF
THIS SCHOOL.”

Harivarman based his explanations of the phenomena and noumena of

The two principles: the universe on two principles, the conventional! and

itika and Para. . . . .
x'l“a'?{ﬁ?a’ ~ .the transcendental.? His view of human life or the

world coincides with that of the "Sarvdstitvavddins, although he was
diametrically opposed to them on the question of Nirvdne. In other
words, he regarded the universe from two standpoints viz. samvritika and
paramdrtika. While he emphatically insisted on the non-existence or

¢ emptiness of all thinggj’ when regarding the universe from the parandrtika

1 Sanskrit: Semuvrita-Satyam. Jap : Zokutai.
3 Sanskrit : Paramérta-Satyam. Jap : Shintai,
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or transcendental standpoint, he regarded it as existent from the conven-

tional or samvritiha view. He says ;—

“There are two kinds of gates, viz: the conventional and the trans-
cendental. In the conventional gate, the existence of the individual is
admitted, as is preached in the following Si#fra—‘A pudgala (man) enjoys
good fruit, as a result of his own good #4arma, and receives bad fruit, as
an effect of his own bad £arma ; mind and vijfidne (consciousness) always
exist ; the one who has cultivated his own mind for a long time (made his
mind the master of his body, self-control) will be born in heaven; each
one will receive the fruit of his deeds—’ Such is the doctrine of the
conventional gate. In the transcendental gate, however, the emptiness
of everything is maintained, as is preached in the following S#¢ra :—There
is nothing of me or mine in the five skandkas ; the mind is changing for
ever and ever like wind or flame. Although there is action and its fruit,
we can never, at any instant, grasp the mind in one and the same state, for
it is continually changing through the law of causes and effects, which, side

by side with such mutability, makes the series of five skandkas continue.”?

From the standpoint of paramdrtika, a man or a thing, in the essential
nature, is §¢nyata, although each surely exists when we look at it from
the standpoint of Samvritika. Such is the fundamental theory of Hars-
varman. He thus progressed one step beyond the theory of the Sarvdstitra-
vddins ; for the ‘realism’ of the latter, which maintains the existence of the
noumenal state of the dkarmas, is included, as is apparent from the above
exposition, in the latter part of the doctrine of Harivarman who even re-
cognised the existence of the empirical ego from the standpoint of the

Samryitika view. He says:—
“Tt is heretical to maintain the Andfman in the gate of conventionalism”.

“The right view is to insist upon the existence of A¢man, as far as
concerns the conventional truth, and of Andfman, as regards the transcen-
dental truth”.?

4

! Nanjio’s Cat., No. 1274, Chap. XIV.
* The “Satyasiddhi sfistra, Chap. XXXIV,

23
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Harivarman, as we have said above, based his view of human life and of
Harivarman’s view of UD€ universe, on his conventional doctrine ; and it is for
tf:tmo]fife “ﬁ;:;;;‘,f,“ this reason that he agrees, in this respect, with the
putes and hisfollowers. views of Kdtydyaniputra, the founder of Sarvdstitvavddin
school, and the chief author of Abkidharma-makd-vibhdshd-§dstra. He also
accepted, in every detail, the theory of the five skandias,! the twelve
dyatanas,® the eighteen dhdtus,® the twelve linked chains of causation,
the three worlds (Kdma,* Ripe,® and Ardpa didtu®), the four classes of
birth (andajd,” samsvedajd,® jardyuwjd,® and upapddukd!®) and the four cycles
(antarakalpa,tt makdkalpa,'? sdrakalpa'® and &dnyakalpal*), as explained
by Kdtydyaniputra himself. In short, Harivarma’s view of human life and
the universe may be learned from some of my former lectures viz: those

on Karma-phenomenology and Realism.

The two schools differ, however, in the extent of their doctrine of “Non-
Antagonisticpointsof  ego” or “Andtman”. The sarrdstitvavdding taught

view of the two schools, )
the Sarvistitvaviding ‘anftman of a person,’!® the doctrine of non-ego, but

and Sarvaslnyativi-

dins. not ‘that of things’!® As explained in one of my
former lectures, they maintained the doetrine of the eternal existence of the
noumenal state of dAarma throughout the three divisions of time.!? In
other words, they insisted that the substance, as such, of things can neither
be produced nor destroyed; while Harivarman, like his contemporary
Makdyanists, maintained the two kinds of anftman vz, non-ego of persons
and things. That is to say, while the Sarvdstitvavddins believed that the
combination of the five skandhas comprising the so-called Atman is merely
temporary and, on no account, permanent, but that, at the same-fime, each
of them, viz : ridpa, vedand, sanjid, samskdra and ’v.t"j"ﬁzina exis;c eternally,
Harivarman insisted that the five skandhas themselves, even when taken
separately, are of provisional existence, and being the products of causes and

conditions, must be empty in their essence.

! Jap: Go-un ¢ Jap: Jillni-shd 3 Jap: Jithachi-kas.

¢+ Jap: Yok-kai. 8 Jap: Shiki-kat. ¢ Jap: Mushiki-kai. 7 Jap: Ran-shé,
8 Jap: Shus-sh8. ° Jap: Tai-sshd. 10 Jap: Ke-shé. 11 Jap: J8.

12 Jap: Jid. 12 dpp: Ye. 14 Jap: Kd. 1% Jap: Nin-muga.

16 Jap: Hb.muga, © 37 Jap: Sanze-jitsu-u; Hottai-gb-u,
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In order to explain the absolute non-existence of the noumenal state of

The three Principles the dharmas, he looked at the question from three
applied to “objective
division” of all things. sides.

(a) The provisional and nominal existence, !
() the existence of the Dharmas in the substantial state, and
(¢) the absolute emptiness of the Dharmas in the real state.3

We may designate these as “objective divisions” of all things in the

universe.

Under the first point, he includes the phenomenal existence of all things
with the empirical ego, and under (b) the noumenal or material reality of
the existences as they appear to our senses. These two principles have beeu
accepted by the Sarvdstitvavddins, but Harivarman regarded them only as
conventional, and not transcendental truths. The next development in the
consideration of the substantial state of the Dharmas was the idea of
“emptiness of substance” itself. For instance, each of the five skandias
which constitute a man, seem like the real existence ; but, at least, fhe four
elements, carth, water, fire, and wind, which constitute ripe dkarma among
the five skandhas, are merely of provisional and nominal existence, as they
are combined only through the medium of colour, smell, taste and contact,
and must consequently be in the noumenal state of dharmas. And in the
case of mind, while the mind (cittam) is only an existence in the noumenal
state, the mental properties (caitta dharmas) exist in the provisional and
nominal world. Not only this : when we analyse the paramdnus (atom)
and mind,—Harivarman declared that even they were capable of analysis—
we cannot but reach the conception of emptiness and this is the absolute

void, the transcendental truth of Harivarman,

According to his &dstra, our mind, as far as its existence is concerned,
The three principles

applied to “subjective 18 capable of subdivision into three parts viz :—
division.”

(2) Mind in the provisional and nominal state,*

(6) Mind in the noumenal or actual state,® and

(¢) Mind in the absolute or real emptiness.®

* Jap: Ke-u. 2 Jap: Jitsu-u. ¥ Jap: Shin-kd.
¢ Jap: Ke-shin. ® Jup: Jitsu-shin. ¢ Jap: K#t-ehin,
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These three may be called “subjective divisions.” The combination of
the five skandhas is considered an eternal dfman by most vulgar minds,
and the provisional and nominal existence is mistaken for actual existence.
This erroneous conception of the state of the mind is included under the first
part (a). To remove this erroneous conception or cognition, we must
practise, what is termed, “the meditation on the andtman of a person.”!
Although, by this process, we come to realise the non-existence of the
empirical ego, we still cling to the idea of the eternal existence of &tman of
things. This stage in our conception is called ‘mind in the noumenal or
actual existence’ In other words, this is the mental stage in which we
elihg to the idea of the permanency of the noumena, just as the
Sarvdstitvavdding did. The next step will be to remove this idea of the
eternal dtman of things ; to effect this removal, we must now practise the
meditation of the anitman of things”2? The mental stage in which
we come to realise the truth of the two kinds of anAtman, is called the
‘mind in the noumenal state’ (Upadiisesha Nirvina®). And further we
must endeavour to banish even the last lingering idea of absolute non-
existence, which may otherwise engender the view of another extremism,
The mental stage at which we arrive when we realise the removal of
this—8dnya cittam or the ‘mind in the state of absolute emptiness’—
is called ‘dnupadhisesha nirvina’* The following diagram may help to
clucidate the above statements :—

Dharma in the provisional state.
Phenomena (@tma ete.) ...

Mind in the provisional state.
dofea ... P
Dharma in the substantial state.
Noumena (paramduu ete.). ..
Mind in the noumenal state.

QAT ..

Dharmain the absoluteemptiness.
Nirvina (upadhisesha ete.). ..

Mind in the absolute emptiness.

t Jap : Nin-kfegwan. ? Jap : Hokkft-gwan,
® Jap s U-yo-ne-han. ¢ Jap : Mu.yo-nesham,
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1 shall pass on now to

“THE VIEW OF BUDDHA-KAYA! IN THIS SCHOOL.”

We have not any documents other than the Satyasiddhi édstra from

. which we can derive information as to the doctrines
The characteristics of

the Buddha. of this school ; and even in these papers, we do not find

any detailed exposition as to how Buddha-Kdya should be regarded. The
first five chapters, however, deal with the question, “Why should the Buddka
be saluted as one of the three Treasures or Tri-Ratna?. It does not carry
us a step beyond the view of Kdtydyamiputra, and is essentially that
entertained by the Servdstitvavddins. Harivarman pointed out the five
attributes of the dlarma-kdya,® the ten powers,* the four convietions
(vatddradyas)® and the three kinds of meditation,® which were the characteris-
tics of the Buddha and of the Buddha alone. Let us now deal with them
one by one.

A. The five attributes of the Dharma-kiya.
Q9 YH{AE |

(1) Sila-dkarma-kiya’—This implies the capacity for observing the &i/a
(orders, rules, commandments, prohibitions) 7.e. the attainment of everything

that is good and beautiful, and the extirpation of everything that is evil
and ugly.

(2) Samddhi-dharma-kdya®—Implies the mental power obtained through
meditation, the state consequent on a well-balanced (level, even, tranquil)

activity of the mind, ever peaceful, never ruffied by external conditions.

! Jap : Busshin-kwan, ¢ Jap : Sam-bé.
3 Jap : Gobun-hosshin. ¢ Jap: Jid-riki.
8 Jap : Shi-mu-sgho-i. ¢ Jap : San-nen-jid.

? Jap : Kai-hosshim, 8 Jap : Jib-h.sshin,
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(8) Prajhd-dharma-kdya'—Implies the attribute of knowledge, free
from the trammels of ignorance, with the light of knowledge and truth
always before his gaze.

(4) Vimukta-dharma-kdya®—Implies the virtue resulting from the
extirpation of the £ledas (passions); as soon as one realises perfectly the first
three merits, (§ila, samfdhi, and prajiid), he will be free from the bondage of
the Alesas, and will realise the fourth virtue as well.

| (5) Vimukti-jhdna-darsana-dharma-kiya®—Implies the virtue of self-
understanding. Any one who has attained the first four dkarmas can

-know, not only his own mokska, but also that of others.

These five attributes of the dharma-kiya are not the attributes of the
’é‘he paficha.dharma- Buddha alone ; they can also be attained by the Sré-
Kby is not the attri- 1 i
i ot e b vakas.* So that, Harivarman further added the ten
alone. powers, the four convictions, and the three kinds of
meditation which together are the special attributes of the Buddha, and

which the Srévakas do not and cannot possess.
B. The ten intellectual powers of Buddha.
AYWEG TN a1l |

(1) Sthindsthina-jiidna-balam®—the intellectual power which can dis-
tinguish between right and wrong.

(2) Karmavipdka-jfidna-balam®—The intellectual power which lays
bare the result of one’s action either in this or in another birth.

(8) Dhydna-vimoksha-samddhi-samdpatti-jhina-balam?—The power of
knowing the different states of meditation, liberation and tranquilisation.

(4) Indriya-pardpara-jiidna-balam®—The power which enlightens as
regards the lower and higher mental powers.

(5) Ninddhimukti-jhidna-halam®—The intellectual power which lays

! Jap: Ye-hosshin. 2 Jap : Qedatsu-hosshin.
3 Jap : Gedatsu-chi-ken-hosshin. ¢ Jap : Shémon.

¢ Jap : Sho-hisho-chiriki. o Jap : Gi-ijuk-chiriki,
? Jap : Joryo-gedatsuikt)i-tdshi-chiriki. 8 Jap : Kon-jd-ge-chirike,

¢ Jap s Shuju-shé-ge-chiriki,
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(8) Ndnddhdbu-jtidna-balom'—The power through which the different
dispositions of sentient beings can be understood.

(7) Sarvatragdmini-pratipatti-jfidna-balam®*~The power by which the
result of all deeds or actions (Samskéira) can be known.

(8) Pirva-nivdsénusmyiti-jtidna-balam3—The power of remembering
former abodes (existences).

(9) Cyutyutpatti-jfidna-balam*—The power by which the knowledge of
the death of living beings in this life, and their birth in the next can be
derived.

(10) Asravakshaya-jiidna-balam®—The power of attaining the Niredna

(pratisambhyd-nirodka® ) by the complete subjection of one’s desires.

C. The four convictions of the Buddka.
@R R |

(1) Abkisambodhi-vaiédradyam™—That he has attained the highést
enlightenment (Sammyaksambodhi). And heis perfectly conscious of it,

whatever others may say to the contrary.

(2) Asravakshayajadna-vaisdradyam®—That he has rooted out all his
passions (klesas), destroyed all his evil desires. And he hasno fear on this
point, but carefully admonishes others to do the same.

(8) Antardyika-dharm@nanyathdtvaniseitavydkarana-vaiddradyam.—® That
the defiled Dharmas (the evil thoughts &c.), are the obstacles on the way to
Nirvﬁqa.; And he 18 certain ‘that he has rightly described the hindrances
that lie in the way to a life of righteousness, and he earnestly instructs
others to eradicate their irregularities.

(4) Nairednika-mdrgdvatarana-vaiédradyam.—'° That, by the practice of

morality, one is able to get rid of every pain. And he is confident that he

t Jap : Shuju-kai-chiriki. 2 Jap : Hen-shugyb-chiriki.
3 Jap : Shiku-ji-zui-nen-chiriks, ¢ Jap : Shi-sh8-chiriki,

8 Jap : Rojin-chiriki. ¢ Jap : Chaku-metsu.

? Jap : Shé-té-gak-mui. ¢ Jap; Ro-yei-jin-mui.

® Jap: Setsu.shb-ho-muf. 10 Jap: Seten-shutsu-db-mui.
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has truthfully taught the way to salvation, and instructs disbelievers
accordingly.

D. The three kinds of meditation.

Afw gywamia

(1) The Buddha never becomes exuberant when circumstances are

favourable, for his mind is well-balanced and in a state of tranquilisation.

{2) The Buddha is never dejected when circumstances are adverse, for

his mind is tranquil.

(8) - The Buddha never becomes glad or sorry (is not influenced by any
feeling) when he is praised or abused. For his mind is in the transcen-

dental condition apart from conventional affairs.

The seventeen Dharmas indicated above, added to the attribute of bound-
less mercy, form asitddaddvenikd-buddha-dharma or the eighteen unique
characteristics or independent conditions! of the Buddha in the Abkidkarma-
makd-vibhdsha-3dstra and the Abkidharma-késa-vyakya-sdstra. Harivarman

-accepts them as such in his Satyasiddhi &dstra,in order to indicate that
Sdkyamuni or the sage of the SAkya race, is superior to all sages. He has
thus not advanced beyond the Servdstitvavidins as regards Buddha-Kdya,
although he very emphatically criticised the Nirvdna view of Kdtydyaniputra

and his followers.

Generally speaking, the theory of the Harivarman’s school is, as a
Harivarman's Whole, higher and deeper than that of the Sarvdsti-
doctrine is profounder P . . Y
than and superior to fvavddins, who did not recognise the andtman of
that of the Sarvisti- . . . ..
tvavAdins, things, But, like them, he could not discover activity
in what they took for rest. Nay, some of them mistook rest for absolute
quietism, forgetting that true rest does not constitute absolute quietism but
implies an evenly balanced activity or tranquilisation. Harivarman, further,
cannot escape the censure that he adopted extreme views as regards
acosmism, and could not discover the active aspect of the Nirvdna. He

taught what is not, (m(% not what s, For instance, he maintained that we

t Jap: Jift-hachi-fu-g#t-hé,
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cannot but reach the conception of emptiness (void) when we analyse a
thing or the mind into its elements, and he further taught that even
paramdnu could be analysed. Thus far as regards the negative aspect of
the question. Of course, in his case too, emptiness does not mean nothing-
ness, and he refrained from explaining the active side of emptiness. His
chief object was to wipe out the last spot from our mind; for, he said
that, as long as there is even the slightest spot in the mirror of our mind,
it can never be said to have attained to  absolute clearness’. According to
his extreme ideas on the subject of void, any idea as to the existence of
something must be considered as a spot. Imbued, as he was, with his idea of
eradicating the last spot, he did not think it worth while to explain the
function of such a spotless mirror (absolute emptiness).

Taking another metaphor to illustrate his extremely negative views, as
Our conclusion. long as there is a breeze over the surface of the ocean

of our mind, it cannot be said to be in a state of absolute calmness. Hari-
varman’s doctrines tend to put a stop to the disturbance caused by the
Wind of Ignorance; but he forgot the boundless activity in the world of
Enlightenment. He taught rest in activity, but not activity in rest.
This is the weakest point in his doctrines, and lays him open to his being

considered a Hindyanist.

24



CHAPTER V.

THE MADHYAMIKA SCHOOL.!
The theory of the middle course.

is well-known that the founder of the Madiyamika School is the

The founder of this great Ndgdrjuna, the most brilliant philosopher of

school. - India. He was a Southern-India Brahmin by caste,

and flourished about the second century A. D.

Most of the Japanese and Chinese scholars of Buddhism deal with the
Yogdedra school before the Madhyamika school, as a more convenient and
more systematic exposition of Buddhist philosophy. I do not find, however,
any reasons, in my present lectures, to depart from the chronological order.
I shall therefore treat of the Madhyamika before 1 take up the Yogdcdra

school.

To the scholar of Buddhism, no part of the subject is more difficult and
The most  dificult T0OTe interesting than to fix the date of the founder
:‘;bjﬁteto %:tof,;hdﬁ of Mahdyanism. In general, Nigirjuna is said to be
Buddhism. the founder of it ; but if MahAyAna-SradhotpAda SAstra

is a work of Bodhisattva, Asvagosha who iswell known as the author of
Buddhacarita, we must acknowledge the latter to be the greatest pioneer of
Mahdy4na Buddhism, being the predecessor of Négérjuna and Asamga.
The opinions about his date, among Buddhist scholars, are conflicting ; this
will be perhaps an undecided question for the future. At any rate, we
cannot be far wrong in deciding the probable date of Nighrjuna and Deva
from the data furnished by Fu-fAtsAn-yin-yuen-kwhén,? the life of
Néghrjuna,® the life of Kénadeva* and Hiven Tsiang’s Ta-tan-si-yu-ki
ete.

1 Jap: Chl-gwan (or fwan) shifh. 2 Nanjio’s Cat. No. 1340,
® Nanjio’s Cat. No. 1461. * Nanjio’s Cat. No. 1462,
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According to the opinion accepted by the Buddhist scholars in general,
Agvagosha is the twelfth patriarch while Négarjuna, who is said to have
been born in Southern India, 700 years after Buddha’s death (i. e. between
the later half of the 2nd century A. D. and the first half of the 8rd
century A. D.), is the fourteenth patriarch. Deva,a native of Southern
India or Ceylon, who is the greatest of the disciples of Ng4rjuna is the
fifteenth patriarch. Let us discuss about his native place before we discuss
hig probable date. The author of “Fu-fA-tsin-yin-yuen-kwhan” and the
“Life of Kinadeva” says:

“ Bodhisattva Ké&nadeva, a son of a Brahman in Southern India was the
Where 8 tho native greatest disciple of Nfgfrjuna. He was an exten-
place of Arya Deva ? sively learned scholar, and matchlessly eloquent. In
his time, there was a large golden image of Mahesvara, whose statue was
about 22 to 36 feet high. People believed that if they made vows to this
image, they could obtain any desire of their heart because of the
miraculous powers it was supposed to possess. One day Deva also went to
worship, and requested permission to enter the shrine. Thereupon the
master of the shrine replied, “It cannot be seen by human eyes, for the
image of Mahesvara possesses such a supernatural and miraculous power
that whoever catches a glimpse of it, falls into a swoon wbich lasts for one
hundred days. So, you had better worship and offer your vows from this
gate.” Thereupon Deva said: “ A divinity ought to possess supernatural
and miraculous power, and it is for this reason that I want to see him. If
he were otherwise, why should I long to see him?” So he entered into the
shrine himself. When he looked at the golden image, it scemed as if the
image had got angry for something and was moving its eyes. But Deva
fearlessly said: ““If this be God, it must exercise the influence of divine
power upon human beings and must overpower all beings with its divine
knowledge and virtue. Here indeed is a trickery devised for the purpose of
deluding with the gorgeousness of gold and glitter of glass!” With these
words, he mounted on this image by a ladder and plucked out its left eye.
Some of the by-standers at once began to doubt the supernatural powers of

this image, while others were furious at the sacrilege. So  Deva addressed
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them thus: “Deity is boundless. I have full faith in His spirit. But
material has no connection with Him. I, therefore, plucked out this eye
which consists of glass, after mounting on that golden mountain-like image.
I am not a proud man and should be the last person to offer insult to the
Deity.” The narrative may appear tedious; but no one would deny the great
interest which attaches to the conduct of the great man as the destroyer
of idol-worship which was the root of the numerous superstitions in India
at his time. Be it as it may, the authors of these two works mentioned
above, describe Deva as a native of Southern India. Dr. B. Nanjid says
that Deva was a native of South India, not of Ceylon. But Hieuen Tsang
differs. Says that illustrious pilgrim: “ At that time Deva Bodhisattva
coming from the country of Chi-see-tsen (the island eatching a lion) or
Ceylon, sought to hold a discussion with him (N4gérjuna). Addressing the
gate-keeper, he said “ Be good enough to announce me.” Accordingly the
gate-keeper entered and told NAghrjuna. He, recognising his reputation,
filled up a pdtra with water and commanded his disciple to hold the water
before the Deva. Deva, seeing the water, was silent, and dropped a_needle
into it. The disciple held the pltra, and with some anxiety and doubt
returned to Négirjuna. “What did he say,” he asked. The disciple
replied, “ He was silent and said nothing ; he only dropped a needle into the
water.”

Négfirjuna said, “He isa wise man ! To know the springs of action,
this is the privilege of a God; to penetrate subtle principles is the privilege
of an inferior saint. Such full wisdom as this entitles him to be allowed
to enter forthwith’ He (the disciple) replied, “ What a saying is this?
Is this then the sublime eloquence of silence ?”

“This water ¥, Nighrjuna went on to say, “is shaped according to the
character of things (in it); it fills up every interestin point of clearness and
comprehensiveness ; he, on beholding the water, compared it to the wisdom
which I have acquired by study. Dropping into it a needle, he pierced it,
as it were, to the bottom. Show this extraordinary man here at once,
and let him be presgflted.” (Si-yu-ki. Book X p. 210 in Beal’s transla-

tion).
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This evidence may not appear conclusive to prove that Deva was a
native of Ceylon because Hiuen Tsang mentioned only that Deva
Bodhisattva coming from Ceylon sought to hold a discussion with NAghr-
juna. But Hiven Tsang gives the following quotation from the words of
of Deva, himself: “Deva Bodhisattva answered: My father, mother and
relations dwell in the island of Ceylon. I fear lest they may be suffering
from hunger and thirst. I desire to appease them from the distant spot.”

This ought to be sufficient to show that he was a native of Ceylon. We
The date of Bodhi. D258 on tothe date of Bodhisattva Deva. Although
sattva Deva. there is not the least doubt that Deva was a disciple of
of Nfghrjuna, still, I can adduce another proof from Si-yu-ki to corroborate
the information we have about his life. “NAgirjuna had a great disciple,
De\;a, a man illustrious for wise and spiritual energy. This man, arousing
himself to action, said “At Vaiédli, the followers of learning (Buddhist
learners) have been defeated in argument by the heretics and now for twelve
years, days and months together, they have not sounded the gkanfa. I am
bold enough to rise in order to overturn the mountain of heresy and to light
the torch of true religion.” '

Négérjuna replied “the heretics of Vaishli are singularly learned ; you

are no majch for them. I will go myself.”

Deva said “In order to trample down some rotten stems, why should we
overthrow a mountain ? I am bold enough to think that, by the instructions
I have received, I can silence all the heretics. But, let my master assume
the side of the heretics: and I will refute him according to the point of
the thesis ; and according as the question is decided, let my purpose go or
not be settled.”

Then, Nagrjuna took the side of the heretics, and Deva set himself to
overthrow his arguments. After seven days, Ngirjuna lost his ground and
said with a sigh, “False positions are easily lost; erroneous doctrines are

defended with difficulty. You can go yourself ; you will overthrow those men.”

That Deva was a great disciple of NAglrjuna, is established from the
records of Hiuen Tsang. And as I said above, Nfgirjuna lived about 700

years after the death of Buddha, according to the opinion prevalent among -
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Chinese Buddhist scholars in general (i. e. from the latter half of the 2nd
century A. D. to the first half of the 3rd century A. D.). Deva, therefore,
must be one of his younger contemporaries. If we could find the date of
Gnataka Réja (Sadvahana family?) for whom NAgérjuna composed
Géthfis on the importance of the law, we would be able to fix Nighrjuna’s date
with greater precision ; but, unfortunately, we have not any record about this
réja. Let us now examine the date about Deva as given in the history of
Ceylon. The author of Mah4dvansa says:

“On the demise of Srinaga, his son Vohara Tissa, who was thoroughly
Research from Sinha.  COMVersant with the principles of justice and equity,
lese source. ruled for twenty-two years. He abolished the (vohara)
practice of inflicting torture which prevailed up to that period in this land
and thus acquired the appellation of Voharaka Tissa rdja. ’

Having listened to the discourses of Thera Deva, resident at Kambugama,
he repaired five edifices. Delighted also with the Mahftissa then resident
at the Anura Vihara, he kept up daily alms for him at Mucilapattana.”
(Mah4vamsa p. 144 Chap. 36). )

The author of Dipavamsa says: “(Abhaya King), having heard the Gilana
discourse (of Buddha) which was preached by Thera Deva, he gave medicines
for the sick and (constructed) five most excellent residences (for the
Samgha ?).” Again says:.“(The king called Asangatissa or Samghatissa),
having heard the Andhakavinda Suttanta which was preached by Thera
Deva, the victorious king, ordered rice and milk continuedly to be distributed
at the four gates (of the town).”

According to the table of approximate date of the kings of ancient

Ceylon, these three kings’ reigns are as follow :

Name of Kings. Resgn. Date 4. D.
Vohara Tissa 22 years 215
Abhaya Tissa 8 , 237
Siri Naga II 2, 245
Vijaya 11 or Vijayindu 1 year 247
Sangha, Tissa I 4 years 248
g:;l g:::g:t?:f)dhl I or Pham } ' 952
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I cannot give any proof that Thera Deva in Ceylon is the same man as
Bodhisattva Deva in Southern India. But, if Thera Deve, who was so eminent
that he preached to the Shinkalese king; lived in Ceylon till he died, he might
have been spoken of more times by Shinkalese historians. Muay I not suppose
that this happened because he came and died in India ? At any rate, we have
no more exact data and proof about his approximate date than to assume
that Thera Deva in Ceylon was the same as the person known as Bodhi-
sattva Deva in India. If our assumption is correct, he was a learned man
who lived in Ceylon at the beginning of the 3rd century (the reign of King
Vohara Tissa A. D. 215 or Abhaya Tissa A. D. 237 or Sangha Tissa A. D.
248), and after that he came and died in India. And it agrees with the date
of Néghrjuna, who lived from the latter half of the 2nd century A. D. to the
3rd century A. D., as accepted by the MahAyanists in general.

To close this essay, I shall add some interesting story and facts about him,
Some interesting story having translated some parts from the life of Bodhi-

d fact about Ary:
%':vu,ac ot AR attva Kanadeva translated into Chinese by Kumérajiva

and the Book VI in Fu-fa-tsang-yin-yuen-kwhan translated into Chinese by
Ki-kia-ya.

The morning after he plucked out Mahesvara’s left eye, he visited the
shrine of Mahesvara, taking, as an offering, some swectmeats. This was
mentioned by the writers of the above two books as a conversation between

Deva and Mahesvara, which was as follows :—

Mahesvara showing a body with his left eye plucked out, sat down in a
quict corner. And looking at the sweetmeats, said to Deva: “Very well
gentleman, you obtained my mind while the multitude were satisfied
with my form. You offered me your heart while the people offered
me only material things. You respect me heartily while the people
fear and accuse me. These sweet meats which you offer me, are the
most beautiful and delicious, but I want to receive one thing as the best
alms. Will you give me ?” Deva replied “Deity knows my mind. I
shall obey his will.” Mahesvara said: “What 1 want is the left eye.
Art thou able to give me thy left eye ?” Deva replied : “Certainly sir.” He

bored it out and offered it of his own will. Mahesvara said : “Well
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done.  This is the true and the best of alms. I shall give you
whatever you ask for.”

This is the reason why Deva is nicknamed Kénadeva. (kéna =one-eyed).
Some say, however, he is called KAnadeva because he plucked out Mahesvar’s
eye. At any rate, his nick-name is “Kénadeva” in the above Chinese
translations.

In his days, many Réjas of South India were the followers of the non-
Buddhistic sect. He, therefore, intended to convert them. Some time after,
he saw a Réja collecting sentinels to guard his palace. As soon as he

. became aware of the fact, he offered himself as one of the candidates for the
_post and was adopted by the RAja. He did his duty to the best of his
power and he, after a little while, became a leader of the RAja’s favourite
and faithful troops. Then he asked the RAja permission to discuss with

heretics in the RAja’s presence on the following subjects.

1. Buddha is the greatest of ail sages.
2. Buddhism is the best of all religions.

3. The Buddhist Samgha is the best of all religious communities. -

The Rija allowed him to collect all heretical teachers. Heretics came
in crowds from all quarters to discuss or to witness the discussion. But no
one could refute his argument, so that, all of them became his disciples, shav-
ing their hair, according to the condition laid down for the defeated party.
Unfortunately, this victory was the cause of his death. A young heretical
disciple became enraged at his teacher’s defeat and said to himself : “Though

" you have conquered with your mouth, 1 shall be victor by my sword.”

And he waited for a fit opportunity to carry out his murderous intention.

One day, Deva was teaching) as usual, the doctrine of Stnyaté (all things
are empty), and was refuting herctical views before his disciples in a lonely
forest. And when he was taking a walk at the resting time, having arisen
from the Dhyana seat, while his disciples were wandering about or meditating
under the trees here and there, suddenly the enemy emerged from his covert
and stabbed at Deva’s belly with the sword shouting out, “You have con-

quered my teacher withuyour knowledge and I now conquer you with my

sword.”
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Deva, in spite of his bowels bursting from his belly and his lif: hanging
by a thread, warned the foolish murderer in a (uiet manner, séying‘, “0
murderer, here are my three clothes and a bowl on my seat. Take them and
effect your escape to the mountain road as soon as you can. Do not take
the usual road, because, if some of my disciples who have not yet attained
enlightenment sce you, they will catch you and send you below and the judge
will sentence you to death.  You have not yet got the right idea of human
life ; therefore, you will feel sorry about your form when you are sent to be
executed. But the name and form are the root of the greatést trouble. I
feel great pity at seeing many people attached to their body to which they
ought not to be attached ; and they do not feel sorry at that at which they
ought to be sorry for the erroncous views. And I feel also deep regret at
seeing you sowing the seed of sinful Karma, having been deluded and burned
by a poisonous fire of a mad mind.” Then, the murderer, having heard Deva’s
words, wept and cried and asked him to teach him the doctrine. Deva

says :

“Well, reflect, everything is unrestrictedness. There is no object which -
is to be taught nor the man who teaches, according to the universal tmtl;.
There is no subject or object ; everything is empty. He who does not
understand this reason, is deluded by his mad mind. Hence, follow such
thoughts—here am I, there is another ; here is pain ; there is pleasure.
All pain and pleasure depend on attachment. There is no pain without

dependence. There is also no pleasure without pain.”

After a little while, a disciple came and shouted out loudly on seeing
the teacher’s sad condition ; whereupon the other disciples came running
from different quarters. They who had not attained enlightenment, érying
out, “Where is the brutal man? Who is the murderer of our teacher ?” Some
fell down on the ground, som: faintel, some became mad, and sowne
ran to hunt up their cnemy. Seeing this, Deva taught them the following
doctrine and died :— Every thing is unrestrictedness. Mark you the true
meaning of all Dharmas. Where is oppression or cruelty ? Who is t6 be
stabbed or cut down ? Tf you read the essence of all Dharmas, there is no

objeét which is to be killed, or subjeet which kills. Then, who is a friend
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and who is an enemy ? Who is the murderer ? Who is the vietim ? You
are crying on account of your delusion through erroneous views. You
ought to reflect upon this carefully. You should never do such a foolish

aet : drive out madness by madness and sorrow by sadness.”

THE FUNDAMENTAL DOCTRINE OF THIS SCHOOL.

The fundamental doctrine of the Madkyamika school has been imperfectly
understood and grossly misrepresented by the so-called
The fundamental doc-
trine of this school scholars of Buddhism in Europe, and latter-day India.
misunderstood.

Most of them give the appellation of ‘Nihilism’ to this
school, simply because Nagdrjuna applied the term “Siuyald’ or emptiness
to express his conception of human life and truth. Sényatd, however,
as I have pointed out in my first lecture,! does not imply ‘nothing-
ness’ ; it simply expresses “the everchanging state of the phenomenal
world,” or “absolute unrestrictedness of the noumenal side of the

universe.”

To. borrow a very favourite simile, the reality of the universe
is like a faultless mirror which reflects everything as it really is. “ Han
A favourite simile lai han hsien; Hu lai hu hsien”’? is one of the most
for the reality of the . R

universe and  the Jopular phrases among the Chinese Buddhists. It

:ri‘::dl:e of enlightoned implies “that [a spotless mirror] renders a true
reflection of civilized people as well as of barbarians ”.  As a mirror does
not adhere to the objects which it reflects, so an enlightened mind does not
attach any feeling to what it perceives. Beauty is valued as beauty, and
ugliness is considered ugly, but no feelings of lust or hate are attached to
these sentiments, for the mind, in this state, is entirely free from passions or

kledas, that is, in a state of atyantas§inyatd or absolute unrestrictedness.

1 vide P. 14, #

3 Jap: Kun Kitare-ba Kan genji, Ko Kitare-ba Ko genju.
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We chall now study, in detail, the conception of Snyatd from the

following standpoints :—
(1) Asanskyita-didnyat@' or as the principle to be applied in the
noumenal world.
() Sanskrita-sinyatd® or as the principle to be applied in the
phenomenal world.

1. On considering the noumenal state of the universe from the stand-
Stnyats as a prin. point of Ontology, Ndgdrjuna and his followers in
Siﬁlfdi," the noumenal India, China, aud Japan, could no't> but reach the
conception of Atyanta-&dnyald® or absolute unrestrictedness as the conclusion
of their investigations. For that which can be restricted cannot be accepted
as the basis for the transformation, evolution or mutability of all things in
the universe i. e. as the basis of all phenomena. Hence Ndydijuna says:—

wE 4 IR AR YA T TR |
¥4 A U AW [HAT T q FUR I

which is interpreted by the great Kwmdrajira as follows:— “Itis, on
account of unrestrictedness or &Zuyald, that everything becomes possib‘le,
without it, nothing in the world is possible”. Aryadera comments on the
above Kdrika as follows:— “ It is due to absolute unrestrictedness that the
activity, in regular order (following the law of regularity, and of cause and
effect) of all mundane and supermundame things (dharmas), is possible. If
it (noumenon) is otherwise, then such activity would become impossible .

2. The term Sinyatd as the principle in Sunskrita-dkarma or the
Stnyatd as a prin. phenomenal world implies the absence of particularity,

ciple in the phenome- . o ye e . .
nal world. or the non-existence of individuals in its negative

aspect. Hence Nighrjuna says :—

T TR TS [RAT & TAWE |
|1 yafrRuTera sfauaa wga I©°

v Jap : Mu-i K. 2 Jap : U-i K. 3 Jap : Hi-kkio K4.
Négirjuna's “ Madhyamika §istra, Chap. XXIV, Kirika 14.
3 Nigirjuna's ¢ Madhyamika 8istra, Chap, XXTV, Kirika 18-
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That which has been produced through causes and conditions, we say to be

¢ ever-changing ’; it is a conventional name, and may also be called ‘the
middle path’”’t

WAl aqAT v HiEw e |
THTARTE A traw: s a0

~: “There is no dharma which is not produced by causes and conditions.
Therefore no dharmae exists which can be called not ever-changing or
aézlnya.”

. Aryadeva explains as follows :—“ 1 say that whatever is produced by
cauge .g,nd condition is &7uyatd or ever-changing, because, whatever is the
outcome of the union of various causes and conditions, is limited by the law
of causation. Hence those that are devoid of any particularity or srabldva
are §lnyatd.” Regarding it from the positive aspect, such a state repre-
sents the ever-changing state of the phenomenal things or sanstyita-dharma,
a constant flux of becoming ; or a continuous series of causes and effects.

.

Hence NAgfrjuna says :—

TuETE(e wEaTEt axEwquaty )
TEUEAT WraiiEad afa ow=fa 0

“If thou thinkest that things exist on account of their self-essence or
Nothing possesses a srabhdra, (but not on account of d#nyat), .then, thou
Svabhava. scest that they come out of causelessness.” And
Aryadeva comments as follows :—“Thou sayest all things possess their
self-essence or svabhdva. If it were so, thou then perceivest that they
pome out without cause and condition. Because if any phenomenon pos-
sesses its own self-essence, it can neither be produced nor destroyed ; such
a thing is independent of cause and condition.” If all thilngs were the

outcome of causes and conditions, they cannot possess self-essence. Hence

» Edkins imperfectly translated this Kirika from Kumérjiva’s Chinese version as
follows:—* The methods and doctrines springing from varions casues, I say to be all
‘emptiness’. They may also be called ‘ invented’ names. Further, they may be said to
contain the meaning of the ‘modial’ path,” (Edkins’ Chinese Buddism, P. 184.)

* The Madhyamika &istrs, Chap, XXIV., Kdrika 19.

s The Madhyamika §dstra, Chap, XXIV., KArika 16.
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if we maintain that all things possess their own sclf-essence, we adopt the
theory of causelessness. Again NigArjuna has said :—

T % WA 9T WA T (T |
e ¥ (a0 ¥ wet 7 ufEEm@ o

“(Then) you annihilate cause, effect, agent, means, action, birth and death

of every object.”

In view of these facts, it is clearly intelligible that no phenomenon has

its own self-essence or individuality, but is based on an endless series of -

causes and effects. In other words, all things are only anabsence of their

own eternal peculiarities, and are in a constant state of mutation.

The conception of Siéuyatd in the Madlyamita philosophy goes beyond
The terms “Sans. the development from the Sanxdrita and Asanskrita
:::ar:m;::m‘smm points of view ; for, these are but relative terms, as the
great Ndgrjuna has pointed out in his Derddusa-nikdya-sdsira, an authori-

tative work on this school. ¢

“The two dharmas of Sanskyitu and Asanskrita ave of relative existence.
The existence of the latter depends on that of the former, and on account of
their relative existence, all things are &lnyatd”.? Transcendental truth
cannot be expressed by any of these terms, it is technically called @/amba

&iluyatd.  Hence Ndgdrjuna says:—

frawwnfauEas fraw faaaet )
waaATtay ¥ frarafaa e i*

“The real state of dharma is like Nirrdna, indeseribable, incomprehensible,
The real state of Without birth or death. It is beyond the reach of
dharma isabsolute but L.

not relative, thought or language, for it is absolute.” We may
only grasp the absolute reality or transcendental truth if we earnestly culti-
vate our mind and body. If weshall be able to realise this state, our concep-

tions of I and thou, this or that &e., will vanish. Ndydrjuna says:—

! The Madyamika #4stra, Chap. XXIV, Kirika 17.
* Nanjio’s Cat. No. 1188, Chap. IV, Kérika 2.
3 The Madhyamika &stra Chap. XVITI, Kirika 7.

“
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WS refuaRaRe e 2w |
g A T wlafzai A o

“‘It was taught by Buddha-that there is ego, as well as non-ego; but
“there is neither @¢man nor dnatman in the real state of diarmas.” Things
composite or incomposite, mine or yours, §inyatd or astinyatf, good or
bad &c., belong to the sphere of conventional truth; such relative ideas cannot
be allowed in the transcendental sphere. We, therefore, ought not to rest
even in the conception of absolute unrestrictedness or atyanta-sinyatd,

as such a conception is one of the extreme views.

YA wagR\At dralAacy e |
Iut g grEaefeaman awrfut

“For the sake of removing every kind of erroneous views, the Buddhas
teach ‘iinyatd.” Those, however, who cling obstinately to this conception

-cannot be converted from their error.”

Ary’zdwa comments on the above kirika as follows :—If one obstinately
adheres to this view, S#uyatd, his case is hopeless. For instance, one who
is ill can recover if he takes medicine, but if the medicine itself becomes
another illness, we can hardly consider him curable.” The doctrine of &inyatd
has been formulated to rid us of certain misconceptions; when its work is
accomplished, it becomes incumbent on us to rid ourselves of the con-
ception of Szlnyafd as well, which, of itself, is an error, in the light of

higher reasoning.

! Do. Kérika 6. o

5

2 The Madhyamika éﬁstm,. Chap. 13, Kirika 8.
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THE TWO TRUTHS OF THE FOUR FOLDS.

In order to make people grasp the true meaning of sinyaté, the following

four folds with two truths in each have been formulated :—

(«) Existence is the conventional truth.
1st fold. “n .
(6) Shnyatd is the transcendental truth.

(@) The 1st fold of the 2 truths is the conventional truth.
2nd fold.

(4) Neither existence nor §inyatA is the transcendental truth.

(a) The 2nd fold of the 2 truths is the conventional truth.
3rd fold. < (4) Neither non-existence nor non-Siinyatd is the trans-
cendental truth.
(«) The 3rd fold of the two truths is conventional truth.

4th fold. < (4) Neither not non-existcnce nor not non-§inyat is the
transcendental truth.

These negative explanations, though certainly bewildering, are considered
The negative expla. hecessary to lead us to the ideal state of absolute
?;?tllzﬁi:us fashionable freedom or Nirvina. For, as long as we adhere to
any idea of existence, or even of non-existence, we may not realise the
transcendental truth and attain absolute freedom. The negative ex-
planation of the transcendental truth, the Mah&tman, Brahman &c.,
was a very fashionable method among the Indian philosophers. We
read in the Brikaddranyaka Upanishad :—“Next follows the teaching
(of Brahman) with No, No ! for there is nothing else higher than this.” (if
one says) : “‘It is not so’ ; That self (Atman) is to be described by No, No,
(IIL 9. 26) ; and it (Atman in that state) can only be described by No, No,
(IV.2.4); It, the self, is to be described by No, No,” (IV.4.22). Or
more properly speaking, silence would be the best answer to the question
‘What is the transcendental truth’. In this connection, let us quote a
story well known as the “thunderous silence” of Vimalakiti from the great

KumArajiva’s masterly Chinese version of the “Vimalakirti Sitra.”

Bodhisattva Vimalakirti once asked a host of Bodhisattvas led by

M > ‘] 2. .. . .
Vimalaktrti’s thands. afijusri, who came to visit him, to express their

ous silence. views as to how to enter into the Dharma of Non-
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duality. Some replied, “Birth and Death are two, but the Dharma itself
was never born and will never die. Those who understand this, are said
to enter into the Dharma of Non-duality.” Some said, “ ‘I’ and ‘mine’
are two. Because I think ‘T am’, there are things called ¢mine’ By
thus reflecting, we enter into the Dharma of Non-duality.” Some
replied, “Samsira and Nirvina are two. But when we understand
the ultimate nature of SamsAra, Samsira vanishes from our consciousness,
and there is neither bondage nor release, neither birth nor death. By thus
reflecting, we enter into the Dharma of Non-duality.” Others said,
“Ignorance and Enlightenment are two. No ignorance, no enlightenment,
and there is no dualism. Why ? Because those who have entered a
meditation in which there is no sense impression, no cogitation, are free
from ignorance as well as from enlightenment. This holds true with all
the other dualistic categories. Those who enter into the thought of sameness,
are said to enter into the Dharma of Non-duality.” Still others answered,
“To long for NirvAna and to shun worldliness are of dualism. Long not
for NirvAna, shun not worldliness and we are free from dualism. .Why ?
Because bondage and release are relative terms, and when there is no bondage
from the beginning, who wishes to be released ? No bondage, no release,
and therefore no longing, no shunning : this is called the entering into the
Dharma of Non-duality.”

Many more answers of similar nature came forth from all the Bodhi-
sattvas in the assembly except the leader Mafijusri. Vimalakirti now
requested him to give his own view, and to this Mafijusvi responded, “What
I think may be stated thus : That which is in all beings worldless, speech-
less, shows no signs, is not possible of ecognisance, and is above all question-
ings and answerings,—to know this is said to enter into the Dharma of

Non-duality.”

Finally, the host Vimalakirti himself was demanded by Mafijusri to
express his idea of Nog-duality, but he kept completely silent and uttered
not a word. Thereupon, Mafijusri admiringly exclaimed, “ Well done,
well done! The Dharmguof Non-duality is traly above letters and words!” .
(Suzuki’s Outlines of Mahfiyana Buddhism, pp. 106-107).
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The two truths in each of the four folds indicate the middle path to have

refuted every kind of extreme views. A famou
Eight Noes lead us y s

to the middle path. kdrika of Ndgdrjuna’s ‘Eight Noes’ is merely another

form of his theory which leads us to the middle path and prevents us from

adopting extreme views.

wAlw AR NG TH TATEAH |
HAKEA FAAEH HATHA HATAA N

Literally translated, these lines read : “No annihilation, no production, no

destruction, no persistence, no unity, no plurality, no coming in, no going
out.”

According to the Madhyamita school, every kind of extreme view can

be refuted by these ‘ight noes.

NIRVANA.

The middle path, pointed out by the negations, leads to Nirvina, the

ideal state of absolute unrestrictedness. But where
Look to this world

for Nirviina, and not to
heaven or to any dis-
tantundiscovercd land.

can we find this ideal statc ? We may not find it in
Heaven, nor in the pure western land (Swkkdvals vyiha),
wanting in sorrow, abounding with joy, apart from the human world as
conceived by most of the common disciples of the Sukkdveti vyiha school.
We must look to this world for it ; it should be realized in our own daily

life. Negdijuna has said :

! The Madyamika édstra, Chap. 1, kdrika 1.
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7 darce fratafa fagfa faftwa
4 frtwe darafafaefa fafaw o
“Samsfra is in no way to be distinguished from NirvAna, Nirvdpa is in

no way to be distinguished from Samséra.” Aryadeva

comments as follows :—“Appearance and disappearance

Samsiira and Nirvina
are one.

of the five Skandkias in continuous succession is named Samsdra; but we have
already stated that the essential nature of the five skandias is absolute
unrestrictedness, and that they are imperceptible. Thus there is no
distinction between Samsdra and Nirvdna, as all things are neither produced
nor annihilated.” But, we may ask, how is it possible to find or realize the
ideal state of absolute unrestrictedness in this world, where all is misery and
pain ? It is indeed very difficult to realise Nirvina, but it is not impossible.
For happiness and misery, pain and pleasure, sorrow and joy are merely our
own subjective production. The world of Nirvéna, according to Mah4y4nism,
never exists objectively. Thus, if we find that the world is full of defilement,
gorrow and misery, we have only to thank our own life or Farmas- for it.
It is our mind that is the source of all trouble and all happiness. We must
not, therefore, neglect our social and individual duty, which can only be accom-
plished by the training of our mind, if we are desirous of enjoying a happy
Nigirjuna and Arya- life. Buddha taught both the conventional and the
S?I;Z:n the two_ prin- transcendental truths by which we may perform our

duty and realise Nirvina. Ndydijuna says:—
TEd aqUIFTE ETT SR |
Nwdafaed € 90 9 G, I\

“The teachings of Buddha are based on the twofold truths, the conven-
tional and the transcendental.”

A fasmaf fawmt aaTEa: |
& e’ @ faomlar TR geEd o

! The Madhyamika §§,§tm, Chap. 25, Kérika, 19.
2 The Madhyamika &istra, Chap. 24. KArika, 8.
8 The Madhyamika §stra, Chap. 24, Kirika, 9.
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“Those who do not understand the division between the two cannot
know the real depth of Buddha’s teaching”.

‘We must not, however, think that there is no relation between the two
truths: the conventional truth is essential for the attainment of Nirvéna.

Nigirjuna says:—

TAEHAA A TTATAT 4 B |

T HeTTe fat afarad
“The transcendental truth cannot be tanght without the assistance of
the conventional, and NirvAna cannot be attained without understanding
the transcendental truth”. Aryadeva comments on the above Kérika as
follows :—“The transcendental truth is explained by speech, and speech is

conventional. If we do not depend on the conventional, the transcendental

cannot be explained; if we do not understand the transcendental, Nirvéna

cannot be attained”. Gyonen says:—“It is owing to the conventional truth
that we can accept the establishment of all things without moving out of the
bounds of truth. Similarly, it is due to the transcendental truth that we can
explain the true sphere of things without rejecting their provisional appel-

lations”.

THE CONCEPTION OF BUDDHA-KAYA IN THIS SCHOOL:

As will be apparent from what I have said above, the statements of the
Negative _statements Madhyamika philosophers are formulated from nega-
end the middle course.  ¢; 0 and intuitive standpoints. The conception of
Buddha-Kéya by NagArjuna and his followers is no exception to this rule.
As an instance, I may cite some verses from the 16 stanzas in Chap. xxii

of the ‘Madhyamika §4stra’ that deals with the real nature of Tathfgata.

! The Madhyamika istra, Chap. 24, Kérika, 10,



204 SYSTEMS OF BUDDHISTIC THOUGHT.

In the first place NAghrjuna sought to refute all ideas as to the existence

of Tathdgata, in order to purify the mind from extreme views. He says:—

AT A A AT AR AT A JgE
AAWE, AT FARISA a0 '

“Tathdgata is neither identical with Skandias, nor is he different from

them ; skandkas do not exist in him, nor does he exist in the skandhas.”

¥ WNTEURE 3T Mg wwraa: |
|qUEaY A1 Aifeg Fa | gwEa; 0\

«If Buddha exists on account of skandhas, he can have mno individuality
(svabhdra) of his own. How can, then, the existence of Buddha be attri-
buted to the other cause ( paralldra) when there is no self-cause recognised

in him (7.e., when he is found not to exist on account of himself)?”

But the other cause (para-bhiva) has no self-canse of its own, or
any reason for existing by itself; and again self-cause (svabhfiva) and the
other cause (parabhdva) are relative and not absolute terms. Hence Nigar-

juna says :—

afe wife @wEy waE: w9 wag )
WHEUWTEARITEE & ¥ a0 i)

“Again if Tathdgata has individuality, or self-cause, he cannot be said
to owe his existence to the other cause. In absence, thus, of either of the
two causes as a factor in his existence, the question resolves itself into “How
is he called TathAgata.”

The above discussion may lead us to the erroneous supposition that
Tathigata is beyond TathAgata is of the nature of §lnyata or aslinyata.

the reach of conven- . .
tional expression. Such an idea, however, would be an extreme view, and

1 The Madhyamika &istra., Chap. XXII, Kirika 1.
¢ The Madhyamika &stra, Chap. XXII, Kérika 2.
' The Madhyamika &istraj"Chap, XXT1I, Kérika 4.
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Thathdgata is beyond the realm of relative expression. Hence Nigirjuna

says i—

gafafa a awawymtaia av wdq)
o ° (V) -~
g At a vwww g F=a 0
“Tt should not be said that (TathAgata) is SGnya or aslinya, or both or

neither, the name given to Him is simply conventional”.

TMEATAEATTA FA.AR TCAH |
R feaE Fa: TR Iqead 1

“In the state of calmness (NirvAna—TathAgatahood) the four kinds of

ideas, ‘permanent’, ““mpermanent’, ‘hoth’, or ‘neither’ cannot exist.”

quTEaE A siA TR Aauua |
ot frdrursafa a9t = waatfa av o’

“When Tathfgata is by nature, unrestrictedness, the idea that Buddha
exists or does not exist after his death eannot be entertained.”
After the above negative exposition of the question, NAgfrjuna proceeds

to give his positive definition of the real nature of TathAgata.

qAWAT FrANTaEeRNE e smq 1

‘Whatever is charecteristic of the TathAgata is characteristic of the

universe’,

God isall, and All is God. Such is the fundamental conception of
Buddha-KAya in this school. Gyonen, a great Japanese priest and

scholar, says :—

“All beings are Buddhas in their fundamental nature ; and all beings in

2 six gatis beast
Gydnen's view of Bud. the six gatis namely, hell, preta, beast, demon or
dha Kaya. Asura, man and heaven, without any exception, attain

! The Madhyamika §istra, Chap. XX1I, Kérika 11.
2 The Madhyamika #istra, Chap. XXIT, Kirika 12.
* The Madhyamika &stra, Chap. XXII, Kérika 14.
* The Madhyamika &stra, Chap. XXTJ, Kérika 16. (former half)



206 SYSTEMS OF BUDDHISTIC THOUGHT.

to NirvAna. There is neither delusion nor enlightenment, when we come
to look upon the universe from the standpoint of avoidance of extremes or
of the Middle path. How and where is there room for discussion about
becoming or not becoming Buddha? Delusion and enlightenment have no
absolute existence but merely a relative existence. Therefore, we ought to
know that discussion about delusion and enlightenment of about becoming
or not becoming Buddha is possible, when we take our stand on the ground
“of conventional truth. As regards the question of becoming Buddha, viewed
from the standpoint of conventional truth, there is a difference between res-
pective intellectual powers of individuals ; that is to say, the one who is en-
" dowed with superior intellectual powers, attains enlightenment more quickly
than the one who is his inferior in this respect”. Such is the doctrine of
the identity of Tathigata and the universe. To the enlightened mind,
therefore, nature is Tathigata’s speech; every little flower peeping from
Wedding of Religion the ground is a silent emblem ; ckampak and the mal-
and Poetry. lika, the cherry-blossoms and the chrysanthemums are
all manifestions of Zatdgata. It is a beautiful conception that nature
blooms from God or Buddha; and here are Religion and Poetry wedded
together, where both are permeated by the presence of the True, the Divine.
Where the poetical sprit is absent, nature appears but a dead mass, desti-
tute of divinity, and deserted by God. Where the religious sentiment is
absent or deficient, Buddha or God is lost in nature, and rude nature alone
remains. TathAgata and nature, religion and poetry, are so often conpled

together, that it need not occasion us any surprise to occasionally find

Pantheism in our poets. Lamartine says :—

“ Salvation, principle and end of Thyself and of the world !
Thou, who, with a glance, renderest immensity fruitful,
Soul of the universe, God, Father, Creator,

Under all these different names I believe in Thee, Lord.
And without having need to hear Thy word,

I read in the face of the heavens my glorious symbol.
Extension reveals Jo my eye Thy greatness,

The earth, Thy o'mdness the stars, Thy splendour.
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Thou Thyself art produced in Thy shining work ?

All the entire universe reflects Thy image,

And my soul in its turn reflects the universe.

My thought embracing Thy diverse attributes,

Everywhere around Thee discovers Thee and adores Thee ;

Contemplates itself, and discovers Thee there :

Thus the day star shines in the heavens,

Is reflected in the wave, and is painted on my eye.

It is little to believe in Thee, goodness, supreme beauty ;

I seek Thee everywhere, I aspire to Thee, I love Thee ?

My soul is a ray of light and of love,

Which is detached from the Divine centre for a day,

Consumed with devouring desires far from Thee,

Burns to re-ascend to its burning source.

I breathe, I feel, I think, I live in Thee!

That world which conceals Thee is transparent for me.

It is Thou whom T discover at the foundation of nature,

It is Thou whom I bless in every creature.

To approach Thee, I have fled into the deserts;

There when the day-break, waving its veil in the air,

Half opens the horizon which colours a rising day,

And sows upon the mountains, the pearls of the dawn,

For me it is Thy glance which, from the Divine dwelling,

Opens upon the world and sheds over it the day.”

Nigérjuna says in his commentary of the Prajfid-pAramitasutra:

“ Dharma-Kfya-Buddha (or TathAgata) is always shining and is always
preaching his doctrine. But living beings do not see the brightness and
do not hear the preaching, on account of their sin, as the blind cannot
see the sun-shine, and the deaf cannot hear the tremendous thunder ”.

The same idea is to be found in a passage of the “Lotus of the good
law ” which runs as follows :—

wiafea aeeraaaamEt ww @ wery famq )
WTHT WAV 06 AR @ }Rvay freraree o
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 An inconceivable number of thousands of Kotis of /Eons, never to be
measured, is it since I reached superior (or first) enlightenment and never

ceased to teach law.”

RN FgAREEETE wafw oty 99 )
TEM ASATAATRARNEIA TER™RIA: |
“]1 roused many Bodhisattvas and established them in Buddha-

knowledge. I brought myriads of Kotis of beings, endless, to full ripeness

in many Kotis of Aons.”
fratwafit goeTnta frame T aerEmEy |
7 91fY fateay afean@ = ’d‘l: FERTIITEH 1

“1 show the place of extinction, 1 reveal to (all) beings advice to
cducate them, albeit 1 do not become extinct at the time, and in this very

place continue preaching the Dharma.”

qanfy SeTRfIETTR W TEE Al = |
fandiag®t @ av fawggn qaw fasmy = afmwm o

“There I rule myself as well as all beings, 1. But men of perverted

minds, in their delusion, do not see me standing there.”
QC o . . o
ufifrad ey wwmar ygugsi fafaat w@fe
Ly . Qo -~
Wt 9 wuEfa wafa aut aarg & faw wafadua o
¢« In the opinion that my body is completely extinct, they pay worship,

in many ways, to the relics, but me they see not. They feel (however) a

certain aspiration by which their mind becomes right.”
°
wafa qam |
I IQ 7 WA SHERHTL
AAY W¥ NEARAIHAT WA AR TWHE I
“ When such upnght (or pious), mild, and gentle creatures leave off

their bodies, then, 1 assemble the crowd of disciples and show myself here

on the Gridhrakita.”
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A ifa & AW FWE g quETaTt TeRERhi |
YHE AT AT N0 FHS WRIGU] I

“ Ay, many Kotis of years they may pass without ever having mentioned

my name, the law, or my congregation. That is the fruit of sinful deeds.”

)
T2 W FIATSATT SA NAATE AATAS |
- Q s el
SYAATATY THA HAW Tl Af g ARTII«H 0
“ But when mild and gentle beings are born in tilis world of men,
they immediately see me revealing the law, owing to their good works.”!
It is manifest that the one who is permanently shining and teaching

must be unconditional, independent, and absolutely unrestricted. Hence it
is said in the Méadhyamika Séstra.

A fawa fawatad sorq e

“Tathigata is absence of individuality (svabhiva), and the world is

also absence of particularity (savabhiva)”.

Svabhiva means, in this case, something concrete, individual. So that
Tathfgata or God is free from the limitations of individuality and condi-
tionality and is not subject to the law of causation. This is the real aspect
of TathAgata as well as that of the universe when we look at him from the
standpoint of transcendental truth. So much for the doctrine of the
MAdhyamika school. I shall now proceed to explain the Alaya-phenome-
nology which is known as VijiiinavAdin or Yogfcra school of Buddhist

philosophy.

! The Sudharmapudarika, Chap. 15, (Chinese version, Chap. 16.)
2 The Madhyamika &istra, Chap, XXII., Kirika 16 (latte * half).

27



CHAPTER VL

ALAYA PHENOMENOLOGY.!
The Theory of the Vijfidnavddins.?

A cursory comparison of the realistic theory of the SarvéstitvavAdin
Difterence between  SCH00l with the idealistic theory of the VijfilnavAdin
:l:; s”‘",ﬁ;:;'g::gg:ﬁ.: school or the Yogfchras, as they are sometimes called,
standpoint. would give an impression that they are diametrically
opposed to each other. The former would appear dualistic, while the latter
singularistic. The Sarvéstitvavidin insists en the eternal existence of the
noumenal state of mental and material dkarmas; while, the YogAcAras
maintain that all objects in the universe are merely the manifestations of
our Vijfidnas or human consciousness. In other words, the Sarvistitva-
vAdin’s is an objective system, and the VijfiAnavAdin’s, a subjective one.

Now, the: question being what is samsdra and what is Mrm;”pa, the
Two different laws SarvAstitvavadin school secks to solve it by establish-
‘t’g gzx::‘r‘;“ zﬁlgi"%"ik ing its theory of two different laws of causation.
vhne. The first part of it is that a group of Saemudayasatya
and Duhkhasatya represents the law of cause and effect in the world of
samsdra. Samudayasatya is, according to them, the cause of samsdra,
while Dukkhasatya is its effect. Likewise, the second part of the theory
establishes that a group of MNirodkasatya and Mdrgasatya represents the
law of cause and effect in the realm of Nirvdna, Mdrgasatya being the
cause of Nirvina, and Nirodhasatya, the effect thereof.

The VijiiAnaviidins, on the other hand, would solve the question by
enunciating their theory of the Alaya-vijindna, which runs as follows :—

The Alaya-vijfidna is a series of continuous consciousness. It is, to
The sole substratum  US¢ the modern psychological term, a stream of con-
of transmigration. sciousness. It is always running and changing. It

is the sole substratum of the transmigration in samsdra. The Alaya-Vijtdna

* Jap : Raya or Araya-yengi-ron.
* Chinese : Wéi-shi-tsuns, Jap : Yui-shiki-sh@t or Hoss8-shifl,
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of the Buddhist has its counterpart in the Atman of the orthodox Hindu
system of philosophy, with this difference that the d¢man is immutable
while the Alaya-Vijiidna is continuously changing. The Alaya-vijiiina
involves all the various potential seeds of both delusion and enlightenment,
pain and pleasure and so forth. Thus, the theory is singularistic as op-
posed to the dualistic basis of mental and material dharmas of the
Sarvéastitvavidins. The one teaches how to practice morality and how to
realise truth from the empirical and materialistic standpoints, while, the
other deals with it from a purely idealistic or speculative point of view.

But let us look beneath the surface. The Alaya phenomenology is
The Vijiinavidin's really a development of, and supplementary to, the

theory is a develop- N A aht . o g
ment{)f the Sarvﬁstilt- theory of the Sarvéstitvavidin school. The realistic

vavidin’y school. theory of the Sarvistitvavidins could go up to Karma,
and no further, in search of the mystery of the phenomenon of this universe.
The Karma phenomenology was the explanation they offered. But what
is the source of Karma ? This, they could not solve or rather did not
undertake to solve. Then, the Yogcaras stepped in and tried to fill up
the vacuum by their theory of the eighth Vijiidna, viz : the Alaya vijiidna.
The theory of the Alaya phenomenology was developed and completed by
Asanga and Vasubhandhu ; Nanda, Digniga, Dharma-
gg;:t ffg‘c(lllisagg t';]\:(; pila and Silabhadra were the great teachers of this
sehool school. In later days in Jambudvipa, Stlabhadra
was the reputed venerable professor at Nélanda, at whose feet Hiouen
Tsang acquired his knowledge of Buddhist philosophy.

It has already been pointed out that the cornerstone of Buddhist pheno-
menology is represented by the ‘Four Noble Truths’ which occupied a very
prominent place amongst the direct teachings of Buddha. 1In fact,
Buddhism, either as a religion or as a philosophy, would lose its identity, if
the doctrine of the ‘Four Noble Truths’ with the three mudras was
excluded. Let us now see how the VijidnavAdins treated the doctrine of
the ‘Four Noble Truths.’

The Lankivatara-sitra is one of the canonical texts of the

Alaya and Cittam ;  VijfidnavAdin School. There, it is written,
their synonymous :

usage.
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Tt 4 fawd v faw’ exnq wgwd |
BeArmiagTe wad wEs T i
“For the real import of the s/oka one should refer to the interpretation
found in the literal translation into Chinese by Sikshdnanda.
“Cittam exists ; not the objects perceptible to the visual cognition.

Through objects visually cognized Ci¢fam manifests itself in body, in one’s

objects of (daily) <njoyment, in residence (ete.). It is called the Alaya of
men.”

Here we sce that Alaya is used for Cittum and Citfam has been defined
a8 the soure of the objects we perceive. Such a cittam, the. author of the
Sutra calls, the AZaya. The theory has still to be developed, and we find

the development in the following verse of Asanga :—

faw’ ggnwE mEwEtAEE aTq)
FRTEWTE 7 dg a; feega=rsta 1

Again following the Chinese translation, we would render the.couplet
as follows :— ’
“Cittam has twofold reflection. It is fond of greed and the like which

are the one set of reflections; likewise, it is
The tworfold rofiec- s; likewise, it is fond of

tion of Cittam. faith and the like which are the other set of reflections.

The moral and immoral d4arma does not exist apart from it (Z.e. Cittam).”

The meaning is that whether good or bad, a dkarma is the manifesta-
tion of Cittam, that is, of Alaya. Pain or pleasure, our good conduct or
bad behaviour, darkness or enlightenment is merely the outward develop-
ment of potential seeds which are stored in the Store-louse-consciousness,
the Alaya-Vijfidna.

These potential seeds are roughly classified into two divisions ; First,
Classification of the the seed which is full of defilement or S4$rava-bija,?
potential seeds. and Second, the seed which is frec from defilement, or

Anégrava-bija.* The former comprises the first two principles of the ‘Four

1 The LankAvatara-Sdtra. fasc. 11,

2 The MahAyéna-sttra-#fankiira-8istra, Chap. XI.,, stanza 34 (Sanskrit text. P.@3).
Chinese translation, fasc. V. verse 1.

8 Jap: U.roshdji ¢ Jup : Muero shilji,
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Noble Truths,” which are, Duhkhasatya and Samudaya-satya ; while the
latter represents the last two truths, namely, Nirodha-satya and Mérga-
satya. Hence, it is said, in the Vijiidna-métra-§dstra, the Sanskrit original

of which has not yet been discovered :—

“All kinds of dkarmas which are active in the illusory world (= Pravritti-
dharmas = Samudaya-satya), are manifested by the existence of the Alaya-
Vijfifina, and it is due to the existence of the Alaya-Vijiidna that all living
beings move on in the Samséira (Duhkha-satya)”. “Every kind of dkarmas
which lead us to enlightenment, (= Nivritti-dharmas? = MArga-satya) is kept
on by the existence of the Eighth Vijiidna (the Alaya-Vijﬁﬁ,na), and it is
due to the existence of it that the practitioner (Yogi) realizes Nirvina
(Nirodha-satya).” Here pravritti-dharmas are the descendants of ‘sASrava-

bija’ and the ‘nivritti-dharmas, ‘those of the ‘AnAsrava-bija.’

Thus we see that, in the Alaya-Vijiidna, there is stored a twofold seed
A weak point of tho from which springs up the Samsira and the Nirvina.
Sarvistitvavidins im- The theory of the Sarvéstitvavddins recognized the
proved upon by the v 5
Vijiidnavidins. sixth Vijiilna as the agent of the effect of Karma.
But they are, according to the VijfiAnavAdins, merely phenomenal and
not noumenal ; they, by themselves, would be unable to work out the law of
Karma. Being rather destructible, they must be dependent upon some
continuous power. There must be some active principle which, along with
it, could make the six Vijiiinas move on according to the law of Karma.
This active principle is introduced as the Alaya-Vijiidna or Store-house-
consciousness, which is ever active and continuous. Thus, the great important

link in the law of causation is supplied by the school of Yogécaras.

The term Yogélcras tempts me to make a litte digression. The term
denotes that these practitioners of Yoga in India had

The flower of psycho- . A .. .
logy first produced in  arrived at the theory of the A/aya-Fijfidna by experience,

fudien gordens. rather than by reasoning. This experience has been
derived by the examination of the operations of their own mind ; a perfected
form of what may be called self-mesmerism and dhydua. Here, one is
reminded of the psychological researches which are being pursued so eagerly

today in Europe, Japan and America. Perhaps, the science has been reserved

-
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for perfection one day or another in this very land which was the first garden
where the tree of psychological science blos\somed forth and bore the two
noble fruits of the orthodox dfman and the Buddhist Alaya-Vijidna.

Modern researches have come to the conclusion that there are subcons-
cious phenomena. The Buddhist also knows that there is, within man, a
great tank of consciousness, of the contents of which, the average man is
but feebly conscious. Only a small portion of the sum total of the
conscious states within us forms personal consciousness. In the psycho-
logical world, the Alaya-Vijiidna is the name for the sum total of

the normal consciousness and subconsciousness.
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The relation between Alaya-Vijiiana and the other Vijiidnas,

By the preceding remarks you may have gathered that, according

to this idealistic school of Buddhist philosophy, the

Alg‘:\?sgiza"f the  Rlaya denotes the ¢ depository of all germs’, of which
the germ’ implies the potential power which issues

forth from the Alaya-Vijii in the form of various present actions’.
Vasubandhu, in the VijfiAna-mAtra-sistra, says that the ¢ present
Samskéiras” or experiences are capable of affecting and cfeating germs, and
the germs which are already deposited in the Alaya-vijfidna manifest
themselves as present samskéra or experience of the first seven Vijnfnas;
the present experiences give impressions of some new germs on the
Alaya-vijfitna. And thus is created the objective world. They are termed

the prior and the posterior germs.
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The theory is that these potential germs are evolved as the effects or

The Yoghchras added operations of the seven Vijfidnas. We have already
two vijiidnas to the six
vijidnas of the Sarvis.
titvavidins.

seen that there are six kinds of Vijiifnas, as known to
the Sarvistitvavidin School, viz.:—Cakshu, Srotra,
Ghyrand, Jikvd, Kdya,and Manas. To these, the Yoghciras added two others,
the seventh Mano-vijidna and the eighth Alaya-vijiina. It may be noticed
that the sixth Vijiifna of the Realistic School is mind or Mano-vijfifna; and
the first of the two, which forms the seventh Vijfidna introduced by the
. Yoghchras is also Manovijfiina. What, then, is the difference between these
two? The one implies normal consciousness. It sometimes comes to a stop
in its function, it does not act continuously. For instance, it ceases to act
in the state which we call in popular language, sound sleep. The seventh
Mano-vijiidna of the Yoghchras, on the other hand, is active and conti-
nuously active. It implies subconsciousness, which is never at rest ; during
sleep or during the possession of full normal consciousness, it acts unceasingly
and continuously. .
To explain the relationship of the seven Vijfifnas to the Alaya-vijidna,
I would here give you a simile, slightly changed,

A ‘simile for the
relation of the £6¥en  ;0eq frequently by the philosophers of India. The

vigfidnas to the laya-

vijitdna. first six VijfiAnas, which perform the sensory functions,
may be compared to so many gatekeepers posted on the physical cakshu,
etc., that transmit their experiences to the secretary, the seventh mano-
vijfidna, who, in his turn, conveys them to the lord, the Alaya-vijfiAna. The

secretary receives orders, o to say, from the lord, to transmit them to 'the

six vijfidnas.

THE CLASSIFICATION OF THINGS.

According to the Vijfiinavidin school, all things in the Universe,
similar to the classification adopted by the Sarvisti-

Division and sub. . . . .
division of things. tvavidins, are devided into two groups, viz : Sanskyita?

* Jap: U-i-hd,
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and Asanskyita.! The former is similarly subdivided into four classes
Cittam, Caittam, Ripam and Citta-viprayukta-sanskdra dharmas. The
order of enumeration, however, of these four d%armas is not the same in
the two schools. In the Realistic school 7#pa-dharma is placed before cittam
while in the Idealistic school cétfam and casttam are placed before rdpa
dkarma. Further, the number of darmas which are counted as 75 by the
Sarvistitvavadins, is reckoned as 100 in this school, as can be seen from the
following list :—
( (I) Citta-dharma (8)

(IT) Caitta-dharma (51)

(I1I) Ripa-dharma (11)

(IV) Viprayukta-samskfira-dharma (24)

(V) Asamskrita-dharma (6)

The Five

classes.
100 dkarmas.

The 51 dharmas of Caittam, the 11 of Ridpa-diarma and the 24 of
Viprayuktam, are merely mental phenomena—the effects of the operations of
the mind. The ultimate source of all things, therefore, is the Citfam or
the mind ; its real nature is indicated by the six kinds of Asamskritam,
chiefly by the Zathatd (Suchness) asamskrita.® Further, we must bear in

mind that Ciftan has been regarded as possessed of
Two  aspects  of

mind. two aspects, viz :—/akshana or phenomenal, and bidva

or noumenal. The one deals with its changeableness, the other, with its
immutability. Such is the Idealistic view of the world. We shall now
proceed to examine, in detail, the conception of Cittam, the basis or

repository of all things, mental and material.

1 Jap: Mu-i-h8. 2 Jap : Shinnyo-mu-1,
28
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CITTAM :

In the Buddhist psychology, the same word is variously termed as
“« Cittam,” “ Manas™, « Vijiidna”. The three are the
Explanation of ‘cittam’

‘manas’ and ‘vijiidna’.  same in their origin, but are used differently to denote

the three different aspects of Cittam. We read in the Lankivatira-shtra :—

fa8w Sigd v Awer € fadies |
faw@dn fastrnfa e’ Fwaf vl o
Cittam, according to the Vijfidnavédins, has two meanings, “attending”
‘and “collecting”. By “attending”, we mean the consideration of objects to
which our attention has been attracted, while, by collecting, we mean the
storing of germs or impressions about the objects, various phenomena

having impressed themselves on our mind.

Manas has also two significations :—“the basis” or “what is depended
upon” and “thinking” or “considering”. By “depended upon”, is meant the
ground or the sphere on or within which mental operations take place, and
due to which they are rendered possible ; while, by ‘thinknig’, \;'e mean the
continuous consideration of the internal world, a kind of sub-consiousness
which has, for the object of its contemplation, Egoism.

Vijiidna has also two meanings:—“discriminating” and “perceiving”
By “discriminating”, we mean the differentiation between the outward
manifestations (lakshana) of the objects which form the subjects of contem-
plation, while by “perceiving”, we mean the perception of the objects in
the external world, which cause us to experience sensation (sense-objects).

According to the YogacAra school, Citfam, in the sense of “collecting
germs”, is applicable only to the eighth Fijfidua or Alaya-Fijidna. Manas,
in the sense of “thinking of”, can be applied only to the seventh Mano-
vijfidna. Vijfidna, in the sense of “perceiving”, is particular to the first six
Vij#idnas ; for, their sense of perceiving the general form of external objects
is stronger than that possessed by the other two. We must, however, bear

in mind that Citfam, in its general sense, is the common nomenclature for
the eight kinds of ¥ijfidnas.

' The Lankivatira-08tra, fasc, II,
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According to the Vijiidnamétra Séstra, the eighth Vijfidna ie. Alaya
is called the “first Modification”; the seventh Mano-vijfidna, the “second
Modification”; and the first six vij7idnas, the “third Modification”. But,
sometimes, the first seven Vijiidnas are called pravritls vijiidua (wandering
consciousness), while, the eighth 77jiidna is called Alaya-VijiiAna (Repository
consciousness); for the former may mistake pain for pleasure, pure for impure,

ego for non-ego, or permanent for impermanent.

So much for the explanation of Cittam. We shall now proceed to
Caittamdharma which mecans mental attributes or pr-operties of Cittam.
These two are very often compared, in Buddhist philosophy, to a king and
his ministers. For, just as ministers follow the king whenever or wherever
he goes, in the same way, whenever Cittam acts, Caittam necessarily sue-
ceeds. In my explanations, I omit the difference hetween the operations of
these two, as T have already dealt with it in my lecture ahout the doctrine

of the SarvistitvavAdin School.

CAITTAM.

The Vijiidnavidins classify the caiffe dharmas under six heads; viz:

the universal ‘dharmas,’ the particular ‘dharmas,’” goodness, the fundamental
1 ) i) g

‘kleSa,” the sectional ‘kle$a,” and the indefinite ‘dharmas.” These sects are
again subdivided into fifty-one.

(I) The universal caitta dharma is of 5 kinds. These dharmas follow
Montal  properties every kind of mental operation when the mind is in
which are common to

overy act of conscious-  getion.
ness.

(¢) The first of them is called Manaskdra which sets in motion all other
mental properties, and causes them to act each in its own sphere.
(4) The second is Sparéa which operates when in contact with the objects

of consciousness,
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. (¢) Vedand comes third and discriminates every object of consciousness

whether it is pleasant, painful or neutral.

. (d) The fourth is Sanyj7id. Its function is to perceive the physical figure
of object and the tone of voices ; over and above this, it also makes other pro-

perties move simultaneously with it, perceive their respective objects, and

realise their respective functions.

(¢) Then comes Cetand, the fifth in order. This may be rendered by
the modern scientific term, ‘motive’. This is capable of giving rise to every
kind of conduct, good, bad or neutral. If the motive be good, the
concomitant mental operation would lead to a good piece of conduct ;.the
reverse will be the case if the motive is evil. It has been compared by
the Indian-Buddhists to the relation existing between a driver and his
. horses. If the driver is well-inclined, the horses will be on the right track,
if he is ill-disposed, the horses will go astray. The cefana is the driver and
its concomitant operations are the horses it controls. The above five kinds
of mental operations are termed Sarvagd or ‘penetrating every where’, that
is, universal, for they are common to every act of the mind, thdught, or

consciousness.

The particular men- (II) The particular mental property which is not

tal property. invariably present in consciousness, is also of five kinds.

(@) Chanda is the volition or rather desire to do an act, it forms the
basis of the progress of morality.

(8) Adhimoksha is something like what is popularly called ‘conscience.’
It examines everything good or bad, right or wrong, and examines just for
the sake of the examination itself. It is in no way affected by the

results of such a procedure.

(¢) Smyiti means memory. It remembers a fact which it has once
experienced. It becomes the basis of the operation ‘samdd/z.’

(d) Samddki is concentration of thought upon one object. This

mental property concentrates our thought absolutely on one object, and
thus leads to true knowledge.

(¢) Mats judge’g‘ whether the object is good or bad, right or wrong and
go forth. It may be rendered by the term ‘judgment’ or ‘understanding.’
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(ITI) ‘Goodness’ may otherwise be termed morality. This mental

Tho moral—menta PrODErty comes into activity only when the mind is in
property. a state of purity. This is of eleven kinds.

(a) Sraddhd, which means “faith, removes all impurities from all the
attributes of the mind. It is the purifying factor in the mental domain.
Sraddhd has, as a matter of fact, other meanings than that of faith
proper. It is, firstly and pre-eminently, faith established on the basis of
the cognition of universal truth. Secondly, it is the feeling of esteem and
reverence, which we accord to a personality or to ‘a set of doctrines.
Thirdly, it implies earnest hope of executing and realising moral laws and

of developing one’s innate morality.

() Virya means vigour or effort. This isa mental property which
furnishes us with courage, and from which springs diligence in striving

after morality.

(¢) IIri is bashfulness. This comes into play in the absence or rather

negligence in the performance of our moral duties.

(@)  Apatrdpa is akin to Ar7. It acts with regard to the external world,
while Zp7 is rather an internal operation. Hri affects our internal self,
whether the negligence is apparent to the outer world or not. Apatrdpa

makes you crest-fallen in the presence of and with regard to the outer world.

(e) Alobka implies freedom from covetousness. It is due to this

mental property that we are enabled to free ourselves from every kind of
sensual desire.

(f) Addvesha literally means absence of hatred. This is, in so far
negative, that it prevents us from doing harm to the animate or inanimate

world. It isalso positive when it inspires us with sympathy for the

animate and inanimate world.

(9) Amoka or freedom from stupidity leads to the observance of reason

whereby the formation of wrong views in us is prevented.
(%) Praérabkdi means peacefulness. The Vijiifinavidins consider it

very important, as it is regarded as the precondition of the state of samddZs.

This mental property enables us to place our mind and consequently our
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body under control so as to be able to overcome immoral sentiments and to

observe morality.
(¢) Apramdda means carefulness. This enables us to be watchful, and

destroy every kind of evil passions and prepare the way to the noble path.

(/) Upekshd or indifference, is the mental equilibrium which is not
polluted by idleness or frivolity. ~ Upeksid and Apramdda are not independent
mental properties ; they are the results of the combined efforts of virya
alobha and anoka.

(k) Akinsd meaning harmlessness is also not an independent mental
pmperﬁy, but is only a part of adveska. ‘

(IV) The fundamental #/cda is that property of the mind ‘which is

The immoral mental akin to immorality.

property.
The Yoghchras divide #/e3as, the immoral attributes of the mind, into the

fundamental and derivative. The fundamental 4/esalis of six kinds.

(¢) Lobha means covetousness. It directs us to sensuality.

(b) Dvesha means hatred which is the motive for hostile conduct, called
‘the worst conduct’.

(¢) Moka means stupidity which is one of the basis of all £ledas. It

makes us dull in exercising reason ( mati ).

(@) Mdna means pride. This causes us to feel false superiority over

others, and gives rise to contempt.

(€) Vicikitsd is hesitation, such as, according to the Buddhist psycho-
logists, the unwillingness in accepting the “adamantine” law of cause and

effect.

(f) Asamyagdyishti or Durdrishti means an erroncous view. It has
been subdivided under five heads : (1) Kdyadrishtiis that erroneous physical
view which makes one regard the combination of the five ‘skandhas’ as an
eternal and indestrt};gtible dtman. () Anugrakadrishtsis that view which
is the origin of views like Sdsvafavdda and Uchedavdda about one’s “soul”.

(3) Muthyddyishts is a view, such as that which denies the law of cause
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and effect as au universal truth- taught by the Buddha. (4) Drishts-
pardmaréa leads one to adhere to the above three erroneous views as true
and excellent. (5) Silavrata-purdmara causes one to attach oneself to
asceticism as the means of attaining enlightenment—a useless procedure.
(V) The Sectional Klesas. These are so many branches, says the
Buddhist philosopher, of the fundamental klesas’
from which they are derived. They are of 20 kinds.

(a) Krodha is anger, which manifests itself as violent disposition.

The derivative klefas.

(2) Upandha which literally means “tying up” denotes resentment,
from the difficulty with which it is shaken off after having once attached
itself to a person.

(¢) Santipa means vexation. This causes us agony as a result of the
anger experienced. The above three are, as a matter of fact, only different

attitudes of ‘ dvesha’ or hatred ; they are not independent properties.

(d) Mraksha means hypocrisy, a mental operation which causes us to

cover our own wickedness from society.

(¢) S{l{/lya is perfidy. In response to this mental operation,.we act
perfidiously towards others for the sake of our own gain.

(f) Mdya means deceit. This is akin to &dtZya with this distinction
that Mdya denotes an operation which causes’ deceit by speech, while the
former produces the same result through action. The last three also are

not independent mental properties but are only different aspects of /Zodka
and moha.

(9) Mada means arrogance. Its effect is to make us feel our own

importance and give us a proud exterior.

() Fikinsa means harmfulness. Its result is aggression on our part

against our neighbours.

(¢) Irsyd or jealousy produces a feeling of mortification at the
prosperity of others. The above two ¢ kleas * are different moods of dresia.

(/) Kdrpanya means miserliness. Its operation is not confined to
material wealth only, but may extend to moral wealth as well. One could,

for instance, be miserly in respect of one’s learning.
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(k) Akrikya is an operation of the mind quite opposite to that of Ars

—what is called brazen-facedness in popular parlance.

(0) Anapatrdpya is the opposite of apatripa operation. It corresponds
to what is understood by the word shamelessness in society.

(m) Kausidkya which literally means “badly-executed,” is the contradic-
tory of virya. The English word “laziness” is the nearest approach to
the meaning of the term.

(») A8raddkd means ‘without faith’ or ‘unbelief’ which is diametrically
opposed to Sraddhd.

(0) Stydna means sloth, which manifests itself as la,ss1tude, both
mental and physical, and leads to inaction.

(») Auddhatya is boldness in the bad sense. This produces rough

and unfeeling thoughts and actions.

(9) Mushitasmyitita literally means the “stealing away of memory”,
on operation opposite to that of smyiti. It is the effect of the combined

action of moka and smyits.

(r) Asampraj#id means wrong judgment. This produces misunders-
tanding or misapprehension about the objects affected by our consciousness.
(8) Vikshepa means eccentricity. This property makes the mind
operate in a changing, unsettled or fickle manner, like a monkey, as the

Buddhist philosophers say.

() Pramdda means carelessness; it is a result of the combined action

of kausidya, lobka, krodka and moka.

(VI) 'The indefinite mental property which is common to good, bad and
The indefinite caitta indifferent, is termed ‘Aniyata-caitta-dharma’. This is
dharmas. of four kinds.

(a) Kaukritya, though it literally means an evil deed, has a particular
technical sense attached to it by convention. It signifies the mental
property which causes regret to passin our mind at some improper thing
done by us.

(6) Middha is af)sent-mmdedness, by means of which we sometimes do

not perceive the objects affected by our consciousness. It comes into action
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according to the Vijiidnavidins, when the sixth Mano-vijiidna alone is
working. |

(¢) Vitarka means conjecturing. The VijfiAnavAdins hold that when
this operates we attempt to form some ideas about the object affected by
the Mano-vijfiina. ' »

(4) Fiedra means penetration. This school lays down that this mental
operation causes us to consider minutely, and derive correct opinions about
the object affected by the Mano-vijiiina. i

So much for the mental properties, We shall now proceed to discuss

“RUPA-DHARMA.”

‘Ripa-dharma’ is the activity of the mind expressed through physical
The oxplanation of SCRSe-Organs and the objects affected by them. Itis
Répa-dharma, divided into eleven kinds, viz: five kinds of ¢ndriyas
or sense-organs and six kinds of Ayatanas or sense-objects. As the terms
indriya and dyatana have already been explained in the lecture on the
Sarvistitvavidin school, they need not be discussed here. It should, how-
ever, be noted that while the Sarvistitvavidins divide the Riipa-dharma’into
(a) the five sense-organs, (J) the five sense-objects and (c) Avijfiapti, the
Yoghchra school holds that there are five sense-organs and six sense-objects.
The avijfiapt: of the SarvistitvavAdinsis included in their sixth sense-
object, which they -call dharmdyatana, and which consists of five kinds of
Ripas: first, the material Paraménu, e.g. that of the earth, stone, tree, ete.;
secondly, the abstract Paraménu, e. g., that of light ete.; thirdly, -szj'fiapti
(the same as in the theory of the Sarvéstitvaviidins); fourthly, the sense-
objects created by the vijfidna, e.yg. colour, form, sound, smell, etc; and
fifthly, illusion or mistaking as existent something non-existent, e. g., to
quote the conventional illustration, the flower which grows and blossoms in
the sky.

VIPRAYUKTA-SANSKARA-DHARMA.

The term ‘viprayukta-sanskfira-dharma’ includes whatever is non-caitta

The mesning of and non-rdpa—connected with neither the material nor

Viprayukta Sanskra . .
dharma. the mental domain,
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Tt is of the following twenty-four kinds:

(@) Prdpti literally means acquisition ; but, technically speaking,
it implies the power of producing animate and inanimate objects., The
Vijiidnavidins maintain that from this energy, animate and inanimate
objects are produced and differentiated. The SarvistitvavAdins hold that
it is an eternal noumenon; but the YoghcAra theory is that it is merely a
temporary manifestation of the energy which radiates from the germs

deposited in the Alaya-vijiiAna.

(8) Jivitendriya is the life organ. The Vijiidna-méitra-§hstra describes
that .its function is to enable us to exist in our physical state (live)
for a period, and that the seeds of it are also stored in the Alaya-
vijiifina.

(¢) Nikdya-Sabhdga means a heap of the same class. We find a certain
similarity between the man A, and the man B, in physical structure or men-
tal functions. To explain this phenomenon, both the SarvAstitvivadins and
VijfidnavAdins maintained that it is owing to the existence of the Dharma
called Nikfya-sabhfiga, that similarity in material forms and mental opera-
tions is rendered possible. The difference between the views of the two
schools consists in the Realistic school believing in the independent and
eternal existence of the nikdya-sabhiga, while the Yoglchras insist that it is
merely a temporary manifestation of the Alaya-vijiidna.

(d) Prithagjdti denotes a particular stage in the development of man,
when the intellectual #/cda has not been totally extirpated, nor the path
leading to Arhatship yet arrived at.

By “intellectual Kle$a” are mecant the germs of #/esa in the Alaya-

vijiiina.

(€) Asanjfid-samdpatti is a stage in which through meditation one
tries to suspend all mental operations—the ‘wanderings’ of the mind.
Some Tirthakaras mistake this stage of suspension of thought for Nirvéna,
but according to the Vijidnavidins, this also is a temporary stage, and is a
mere manifestation of the germ of pesssimism impressed on the

Alaya-vijfina,
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(f) Nirodha-samdpati is a stage which may be realised by one who
has already attained AndgAminship. This also is a product of the germ of

pessimism deposited in the Alaya-vijiidna.

(g) Asamjiiikam is a state which results from the practice of
Asamjiid-Sumdpatti. 1t is a stage higher than the latter, and its realisation
brings about the capacity to hold down the sixth Mano-vijiidna.

(k) Vyaujana-Kdya denotes an articulate sound, which *does not
convey any sense, e. g., 4, I or U/. This also is evolved out of the germs
of the Alaya-vijfidna.

() Ndwa-Kiya denotes an articulate sound which expresses the
nature of things— words, e. g., mountain, river, ete.

(/) Pala-Kdya denotes the sense conveyed by a sentence or phrase
expressing a complete thought.

(k) Jdti denotes the state of origination of the mental and material
things.

(l) Jard is the existence of mental and material objects in the senile
state. '

(ue) Sthiti indicates the state of the momentary existence of mental
and material things in the present time.

(#) Auwityald means the state of the passing away of things mental

and material.

(o) Pravyitti denotes a statein whichan uninterrupted series of things,

mental and material occur in obedience to the law of cause and effect.

(p) Evambhdgiya means the distinct regularity of all things, mental
and material based on the law of causation, as the occurrence of a good

effect from a good cause.

(9) Pratyubandha is the inseparable connection between cause and
effect.

(r) Jdvanyam means the constant changeableness of things, mental
and material,

(8) Anwkrama means the order of effacts, e. g., birth before death,
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(¢) Desa means the ground, or to use the term of mesmerism; the

‘medium necessary for the working out of the law of causation.

(v) Kala means the time necessary for the play of the law of causa-

tion.

" (v) Sankhya literally means number. It denotes an artificial system

of measuring things, mental and material.
(w) 8dmagri is the state of harmony existing in the universe.

(#) Bheda literally means distinction. This denotes the state of the

things existing in the universe taken separately.

According to the Vijfidnavadin school the 24 dAarmas enumerated above
are cognisable only through the agency of the sixth Mano-vijfidna, as they
are not eternally existent, but are only provisional effects, due to the com-

bined action of the mental and material d4arimnas.

ASAMSKRITA-DHARMA.

Asamskrita Dharma denotes the state in which birth and death cannot

exist ; it is the noumenon of the uni ;
The explanation of ’ niverse, and has six,
Asanskrita dharma. aspects.

1) Akdsd-asanskrita: Akdse means limitless, in'corporeal or non-
obstructed. A/cciéa-a.mn/crita indicates, therefore, an aspect of the noumenon
of the universe which is unchangeable, limitless and incorporeal ; it is of
course, free from the Law of Birth and Death. In other words, it expresses
a ‘state of Suchness’ (w1 ), and will be clearly expressed by the formula,

“All is impermanent and non-ego”.

(2) The second aspect is Pratisamkbya-nirodha-asamstrita. Prati-
samkhya-nirodka means the ‘cessation of all kinds of Klesas’ acquired by
the power of perfect knowledge. This is the purest state of Suchness, which
is attained by the extirpation of the Klesas through the agency of Afifsrava-
jfidna or perfect knowledge.

(3) dpratisamkRya-nirodha-asamskyita. ~ This literally ‘means the
cessation acquired without the aid of perfeet knowledge. It indicates that
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the essential nature of Suchness is pure by itself and does not stand in need
of the assistance of any agency. It also implies that Suchness manifests
itself when the conditions which obscure it are absent ; hence 1t 1s laid down
in the Vijiifna-mitra-§istra that Suchness is pure a priori, and that it

manifests itself in the absence of conditions, 7. e. the Samskritas, which
pollute it.

(4) Acala-asamskyita.” Acalu is rendered by Upekshe which literally
means ‘disregard’; it is the disregard for pain and pleasure. According to
the Vijfidna-vidins, one can realise the mental state of Acala where
pain and pleasure cease to act, when one realises the mental state of
Gods in the fourth Dhyfina. The Indian Buddhist philosopher, Dharmapila
says: ‘The stage wherein the feeling of pain and pleasure vanishes is
termed Adeala.”

(5) Sanjiid-vedana-nirodhu-asmaskrita. This is the state of equilibrium
or Suchness in which Vedana and Sanjiis do not come into activity at all.
This stage is realised when a Yogi, practitioner enters into the Nirodha:
samfpatti, and overcomes the mental attributes of Vedana and Sanjiid.

The five dAarmas enumerated above must not be considered as indepen-
dent. They are merely conventional names given to the different
aspects of the noumenon of the universe or Suchness, and also to the
different stages in the development of the mind, the Suchness being
considered from the psychological standpoint. To speak metaphysically,
they indicate the different stages of manifestation of only one reality in the
universe, Achrya Dharmaphla says: “ All these five conventional terms

are given to several stages of manifestations and parts of Suchness.”

(6) The sixth is the Tuthatd-asamaskyita. Tathatd, literally, means

Suchness; it is the ¢ eternal and unchangeable’ noumenon. It is the eternal
substance of all things in the universe.

“ This is the transcendental essence
of everything,”

says Vasubandhu, “and it is termed ¢ Suchness * because its

essential nature isreal and eternal. But the real nature of Suchness is

beyond the- reach of human language ; it is indefinable ”. So much so that

the great Dharmapfla had to confess that even the very term,.Suchness ls

merely a provisional name. He says that only to save us from falling into
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the error of mistaking it for nothingness, its predicate idva (existence) is

adopted ; it may be called ‘Sﬁnyata.’ or unrestrictedness. At the same
time, since it is neither illusory nor visionary, it is termed reality’. Itis

therefore called ‘Suchness’; it is absolutely free from illusion or error.

Asanga says :—

A ¥ TR qGT A AW A HGA A A AR |
A TR wfu faowd gAfaTERld@TATEERE |
- % Tt can neither be called existence nor non-existence; It is neither
such’ nor ‘otherwise.” It is neither born nor destroyed; It neither

increases nor decreases; It is neither purity nor filth. .Such is the real
lakshana of the Transcendental Truth (Suchness).”

This is another illustration of a situation to describe which the Indian
Buddhists found language inadequate, something which they could experience
but could not describe. They found words lacking in the scientific precision
which definition must convey. Hence, like the ancient ¢ Neti’, ¢ Neti’ or
“not such,’ ¢ not such, ’ they had once more to adopt a negative “description
instead of a positive definition, and then even they were not satisfied with
the negative. The transcendental truth or Suchness was to them beyond
the domain of demonstrative knowledge, beyond the grasp of intellect.

It could only be felt and experienced by an earnest training of our mind.

The five aggregations or Panca Skandhas.

Aggregation of Dharmas which belong to the same class is termed
The difinition of the “skandha’. Thus the first ¢ skandia’, called the Rifpa-
five aggregations. skandha’, consists of the eleven kinds of ‘Répa-diarmas’;.
the second, the ¢ Vedana-skandha’ comprises the different kinds of ‘“feeling’;
the third, the ‘Sanjfid-skundha’ is the collectivity of ¢ conceptions’; the
fourth, the ¢ Samskdra-skandka’ includes forty-nine of the mental properties
and twenty four of the viprayukta-dharmas; and the fifth, the 7jfidna-
skandha, the eight kinds of consciousness. The Skandkas, when technically
spoken of, play a great part in Buddhist philosophy.  Kor instance
the VijfidnavAdins say that the vulgar mind is apt to adhere to the con-

ception that the body and the mind has an eternal or real. existence, while,
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in faet, they are only temporary results of the combination, and a mere
manifestation, of these five ¢ Skandhas’. The illusion, they say, is the
cause which makes people transmigrate in the three worlds or through the

six kinds of existences. Buddha preached, “the five sfandkas have no
real or eternal existence ”.

The twelre Ayatanas.
Ayatana ordinarily means a ¢ place’, a ‘ resting place”; but in Buddhist
philosophy it is used, in the technical sense, for ¢the
ground wherein the mental properties develop.” For
example, we see a door; the Cakshu-vijiiina operates through the organic

eye-ball and terminates at the door. The eye-ball and the door form the

The meaning of
¢ Ayatan’.

“place”’ or the Ayatana of the Cakshu-vijidna, in this particular instance.
There are six sense-organs and six sense-objects ; the combination of the two
causes the mental properties to act. Twelve ¢ Ayatanas’ have been assigned
as the field for ope:ation. Out of them, the Hana-dyatana is the arena for
the action of the cight kinds of consciousness. To the Dharma-fiyatana
the Vijitdnavadins assign the fifty-one properties of the mind, five Ripa-
dharmas, the twenty four kinds of [iprayukta-samskara-dkarmas and the
six kinds of Asamskrita-dkarmas.

This is thus another psychological division—that of the universal
phenomena into twelve dyafanas. It is to be noted that the ‘asamskrita-
dharmas’ are not included in the division of ‘s#andkas’, because they do not
form any aggregation of ‘dharmas’. But they are comprised in the twelve

“fyatans’ ; for they become objects of the mind, in as much as they become
objects of mental speculation.
The Fighteen Dhdtus.

Up to this time we have discussed the objects of.the cognition of
conscionsness and the grounds and aspects of mental operation. We shall
now proceed to discuss ‘the bases of consciousness’. '

~ There are eighteen agencies throngh which consciousness acts.. These
' . ' are termed ‘dAdtus’ ; ‘the root ‘dha’ in Sanskrit meaning
The meaning of ‘
‘Dhdtu’. ‘to hold’ or ‘to bear’ ; ‘@Ad'tn’, meaning ‘holder’ or ‘bearer’.

‘Dhatus’, thevefcre, are the bases and include the active agencies of the
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different kinds of consciousness. They denote collectively both the passive
and active agencies. The passive agencies are the six sense-organs and the
six. sense-objects. But asthese instruments require some active agents,
the want is snpplied by the first six kinds of consciousness. Let us take
an example : The sense-organ of the eye is an agency of consciousness;
it perceives an object, for instance, a chair; the chair and the eye are two
passive agencies of our consciousness ; but " the consciousness itself, the
Cakshu-vijfiina, is the active agent of our mental operation in this
particular instance. Therefore the Buddhist psychologist avers that the.
six Vijfidnas are the ‘dhdtus’ or ‘bearers’ of their own characteristics. Thus,

the six sense-organs, the six sense-objects and the six Vijfiinas make up

the eighteen dhdtus.

THE FOUR STAGES OF THE COGNITIVE OPERATION OF
CONSCIOUSNESS.

The Yoghchra school assigns four stages to the cognitive operation of
the eight consciousnesses.
The first is called Lakskanatvam,® which implies ‘objectiveness’, an.

: operation which is brought into action when conscious-. .
The first stage of pe g §

consciousnoss, ness comes into contact with a particular object ; hence
this name for the first stage.

The second is Drishtritvam?® which means ‘perception’. ‘Perception’ is
o ‘ i ksh is ¢ ith

The sooond stage of the process by which Lakskanatvam is connected with
consciousness. the stage of the subjective realisation of the object.
While objectiveness is a passive operation ; perception is believed to be active,

and subjective. >

'Japanese : Sé-bun. 2Japanese: Ken-bun.
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The Third stage is called Svdsdkshitvam.! Thisis a legal term and means
The third stago of ‘proving by a witness’. In this stage consciousness
consciousness. starts analysing or proving to itself whether the result
of perception is cotrect or mot. This subjective process which begins to act

in the second stage terminates in the fourth which is called Sdshisvasdks-
hitvam.?

Sdkshisvasdkshitvam is another legal term which literally means
Tho fourth stago of ¢ establishing or proving a case by bringing a witness
consciousness, to prove the correctness of whatever is proved by the
first witness’ ; in this last stage consciousness is said to check the conclusions
arrived at in the third stage. When it is said that in the third stage
“ consciousness proves to its own satisfaction’, it is meant that it does so by
the agency of the operation in the fourth stage. It seems that these two
stages are so much dependent upon each other, that they form something
like one stage in the mental operation, because they are held to state and
confirm the facts advanced by them among themselves. There is certainly
the need of a higher stage in the operation than the second or the perceptive
stage ; because, as the great Dharmapala says, the result of percel;tion
might be fallacious. Let us take an example. We have a book, the
characteristics or Lakskanas of which are the first things noticed by the
eye-consciousness  (Cakshu-Vijfidna). This, of course, is the result,
according to the Idealistic school, of the germs contained in the Alaya-
Vijiidna which produces the psychological phenomenon of what we call a
book. Then begins the process of perception: we see the length and
breadth of the book, and come to the conclusion that it is made of
paper. This conclusion,—whether the book is made of paper or not—is
analysed i the third and fourth stages, and the fallacy, if any, detected ;
for instance, the result of perception in a certain case might have been
that a piece of stone was floating on the surface of the water ; the
analysing stages would then detect the fallacy that stone by itself cannot

swim. These stages are common to each conciousness.

! Japanese : Ji-shd-bun, * Jupanese: Shé-ji-shé-bun.
20N
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The three kinds of pramdnas or conclusions arrived at by consciousness.

It is evident that only three stages out of the four viz: Drishtyitvam,
The explanation of Svasdkshitvam and Sikshisvasdkshitvam come to their
2’3:0123’5235. kinds of respective conclusions. Lakshanatvam being merely
a passive operation terminating with the object of cognition can
have no conclusion of its own. Now, the conclusions may be either
perceived, inferred, or fallaciously conceived. These are the three divisions
of the conclusions or Praméinas of the three operations. Pratyaksha *
meaning present, that is, present beforethe Vijfifina, is the term for the
‘perceived conclusion. dnumdna ? or inference is the term for drawn up
conclusions, Aékdsa 8 or fallacy is the term for those conclusions that are
fallacious.

Let us first take Prafyaksha-Pramdna or the perceived conclusions—
Pratyakshs or per- results of the second stage of the operation of consci-
ception. ousness called Drishtritvam. This is fairly clear. The
operation called perception directly takes up objects, and forms its own con-
clusions on them. But the operation cr Drishtritvam of the 7th Manb-véjﬁtiﬂa
has no perceived conclusion or Pratyaksha-Pramdna of its own; for, it
always mistakes the perceived conclusions (pratyaksha-pramfna) of ﬁlaya-'
Vijfidna as those of ego or dfman, as we have already seen in our former
lectures. The two subjective stages of the operation of consciousness, iz :
Svasfikshitvam and S&kshisvaskshitvam have also their perceived conclusion
(pratyaksha-pramfna). This is said in the sense, I think, that the

perceived conleusion of Drishtritvam is immediately handled by the loss in
operations.

Anumdna-Pramdnas or infered .conclusions are made only by the 6th
Anumina ;r infar. Mano-vijiidna in its Drishtritvam stage of cognitive
1810, operation. Thefirst five Vijfidnas, being the conscious-
ness confined to the agency of the five sense-organs, have got no means of
exercising or executing any Anumdna. There are only three Vijiidnas
which are capable of producing inferential conclusions ; but one of them, the
Alaya-Vijfifina, dods not do it ; for if it formed a conclusion, that must be a

! Jap: Gen-ryd, * Jap: Hi.ryé. 3 Jap: Hi-rys.
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perfect truth ; hence there is no room for any Anuméfna left. The other, vez:
the seventh Mano-vijfidna, is blind, so to say ; it only takes the perception
of Alaya-Vijfiina as that of Atman. This being its initial and universal
defect, if it made any anumdna, that would be no Anuména. Hence
¢ Anumdna’ is only attributed to the sixth Mano-vijidna. As the last two
subjective stages of the operation of consciousness can never be erroneous,
while the inferential conclusions may be so, it is only to perceptual stage

of the sixth Mano-vijiidna that inferential conclusions are to be attributed.

The third kind of conclusion is Askdsa or a fallacy.‘ This could only
Abhisa or fallacy. he drawn by asecond stage of the operation ; as the last
two stages cannot be fallacious. But then it is the second stage of the opera-
tion of the only two consciousnesses which come to this class of conclusion ;
they are the sixth and the seventh ManovijfiAnas. The seventh is always
blind, as we have seen, this to be always fallacious ; fallacy being its original
mdya. The sixth may be at times liable to fallacy. The eighth is never so,
as we have already seen ; and so are the first five, on account of their being
confined to the agency of sense-organs.

The following diagram will go to help you in understanding the Chapter

more elealy :—

Pratyaksha Drishtritvam.!—The 8th and
first five Vijfifnas.

Drishtritvam.—The 6th Mano

Vijiidna.
Anuména Drishtritvam.—The 7th Mano
Vijfidna.
/ Svasfkshitvam.? }Eighjs
Vijiia-
Abhdsa {Sﬁkshi-svasﬁkshitvam.s e

t Jap : Ken-bun, ' 2 Jap: Ji-shé-bu. 3 Jap: Shé-ji-shé-bun,
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FURTHER DISCUSSION OF THE EIGHT VIJNANAS. .

() On the Alaya-Vijfidna.
There are three senses in which ¢ Alaya’ is used—
(a) that which deposits,
(6) that which is deposited,
(c) that which is regarded as  Ego’.

(«) We have already considered ¢ Alaya-Vijfidna’ in its first sense,
that is, as the ¢ vijfiina ’ depositing all the potential germs of the pheno-
menal world. '

(6) ‘That which is deposited’ means the Alaya-Vijidna which is
deposited with the germs of the phenomena by the ‘Seven Vijiifnas’.
More properly speaking, the ‘flaya’ is passive, while the first seven

‘ vijiifinas’ are active in the case of ().

(¢) The third is a special aspect of the ¢ Alaya-Vijfidna’ considered from
the point of view of the relation existing between the seventh ¢Mano-
Vijifua’ and the ¢ Alaya-Vijfifna’. The ‘4laya’ is said to be the “4laya’,
of the seventh ¢ Mano-Vijiiina,” in the sense, that the former is regarded by
the latter as its ¢ Treasure’ or ¢ Repository ’; the seventh acts as a constant
attendant to the eighth—it is said to be ‘attached ’ to the eighth. Or more
accurately speaking, the seventh ¢ Mano-Vijiidna’ fondly, but fallaciously,
regards the ‘ eighth Vijfiina’ as ¢ ego ’ or the “ Eternal Individuality .

The Charaeteristics of the ¢ Alaya-Vijiidna.

We have noticed that ¢ Alaya-Vijfidna’ is something like the ‘ Atman’ of
The three character. the orthodox Hindu philosophy ; but weshall now see
i\?gﬁ’m of leye- how it differs from that, and what are its main charac-
teristics. There are three characteristics given to it by Buddhist philosophy
which explains its real nature. The first is that the ¢ Alaya-Vijiidna’ is
the ‘Karmic effect’ ; that is, the < Alaya-VijfiAna,’ in each individual, must be
neutral (7. e. neither bad nor good) ; it being a substratum’ produced
by the assistance of Karma, good or bad.
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It is the ‘effect of Karma,’ in this way, that the experience of our seven
‘vijfifnas’ is deposited there ; and, according to those deposits, we create our
phenomenal world. We may like or dislike a thing, each experience is
deposited there. Thus the ¢Alaya-Vijiidna’ is said to be ¢ the Karmic
effect” It is, thus, changeable and continuously changeable. It deposits
a priort and a posteriori germs—the accumulative germs which are conti-
nuously changing the ¢ Karmic power’.

The second characteristic is that it is continuous. This is used in two
senses ; one is that it is continuously changing on account of going out, and
coming in, of the germs producing this phenomenal world including our
birth and rebirth. And again it is continuous in the sense that the opera-
tion of the ¢ Alaya-Vijfidna’ never stops.

The third characteristic is that it is ¢ universal among the three worlds’.
This means that it can go everywhere in the three worlds, to use the terms of
the Buddhist philosophy. The ¢ Alaya-Vijfidna’ being the sum total of the
normal and subconscious mental states, in the sensec that it carries along
with it all the other conscious states, has to move on according to the
adamantine laws of ‘Karma’; therefore it is able to wander about in every
world, be it Kdma-dkitu or the realm of desire, Rupadidtu or the realm
of form, or Aripa-dhdtu or the realm of formlessness.

The Alaya-Vijiidna, being the substance in individuals which transmi-
grate, may be compared to soul or dfman; but the real difference would be
apparent from the above three characteristics. It might be said to be
mutable while the soul is immutable, but it may be said to resemble soul in
its continuity. Other consciousnesses are dependent upon the Alaya-Vijiidna.
They may act or stop, but the Alaya-Vijfidna is continuously a conscious-
ness. It is universal only in the sense that it can go everywhere, while the
‘@tman’ is said to be present everywhere. The ‘@fman’ is said to attain its
liberation and amalgamate with the ocean of the ‘Great Atman’, while the
‘Alaya-Vijfidna’ is the name given to consciousness in the stage of
common people, and of one who has just attained the seventh Bhimz or realm
of Bodhisattva.

The theory of the Alaya-Vijfidn1 occupies the most important place in
the history of your Indian Buddhist philosophy, as this VijiiAna is the source
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of our rebirth and ‘Nirvina’ But my time being limited, the discussion
of the theory in detail must he left for another occasion; and I may
hope, one of you should choose to perform it; for it was, after all, the produc-

tion of the brains of your own forefathers.
The four stages of the cognitive operation of the “Alaya-Vijnana’.

The ‘Alaya-Vijtidna,’ like the other Vijiiinas, has got four stages in its
Tho Lakshanatoam of cognitive operation. Let us first take its ‘Lakshanatvam’.
the Alaya-Vijiidna. The Lakshanatvam’ of the first five VijiiAnas constitutes
the respective objects of their sense-organs, e. g. the ‘Lakshanatvam’ of the
“Cakshu-Vijfidna’ is a name for the objects which can be pefceived by the eye.
But the ¢Lakshanatvam’ of the Alaya-Vijfidna® includes the principal
five sndriyas (i.e. sense-organs) and the five kinds of auxiliary indriyas.
But that is not all. The ‘Lakshanatvam’ of the Eighth Vijfiina also
includes the materials of the ¢Kfma and Ripa dhdtus’. And thirdly, it
includes the potential germs which are deposited in the ‘Alaya-Vijfidna’.
It is the germs, to speak psychologically, which produce the objeci:ive world
through the interaction of the seven Vijfiinas’; therefore the germs them-
selves are said to be the subject of Lakskanatvam for the cognitive
operation of the Eighth Vijiidna.

The Dyishtyitvam of the Alaya-Vijiidna, like that of others, are subjective.
Tho, Drishiritoam of There is nothing special about the operations of Svasd-
the Alaya-Vijiidna. kslatvam and Sdkshi-svasdkshitvam of this Vijiifina.
They were just like those of the other consciousnesses ; that is, the result of
Drishtyitvam is analysed by Svasdkshitvam, Svasdkshitvam by Sakshi-svasd-.

kskitvam, and the last two, in turn, analysing each other’s results.

Mental properties concomitant with the ‘Lighth Vijiidna’.

When the Cittam or mind is active, it is* followed by some ‘Caittam’
The sense of ‘Con. OF mental properties, They are called ‘concomitant
comitant.’ mental properties’ in the Vijiinavidin school. And the
term ‘concomitant’ ig used by the Yogécéras in four senses as follows :—

(1) The concomitant caittam is ‘simultancous’ with the activity of the

mind.
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() It has the ‘same basis’ as the mind, that is, they both act through
the same sense-organ.

(3) Both of them take the same Lakskanatvam or ‘objectiveness’.
(4) Both of them have the same and only one substance at a time.

The above four conditions must exist as between the ‘Cittam’ and the
‘Caittam’. . ‘

The Alaya-¥:jidna has got its own concomitant Castta-dkarmas, and they
are the five kinds of universal mental properties, viz: Mauaskdra® (attention),
Sparsa® (contact), Fedana® (sensation), Samjid* (conception) and Cetana®
(motive). The above four conditions apply in the caseof Alaya-Fijidna
and its Caittam also. ' -

The Mood of the Alay-Vijhana.

Generally speaking, the mood of mind is said to be of three or four kinds.
Gonoral _ dispositions They are Kusala or ‘good’ or ‘moral’, Akusala which is
of mind. the contrary of Kusala, and Upekskd or ‘neutral’; and
again, Upeksha is divided into two kinds, namely, dvrifa or ‘covered
Upeksha’® and andvrita or ‘ancovered’ or ‘unfettered Upeksha’™. '
Kusalu is the moral mood which is conducive to things moral and bene-
ficial.  Akusalo is the cause of immoral conducts. ‘Indifference’ or
Upeksha means neither moral nor immoral. But when it is covered or
not cleared, it is supposed to be an obstacle to the realisation
of the highest bliss, that is, Niredna. The pure light is there ‘covered’.
But when it is not so or is cleared, it is called andvrita or ‘uncovered’;
it then leads to Niredpa. The ‘covered’ or ‘obscured indifference’ is

sometimes called ‘defiled’.

The native mood of the Alaya-Vijidna is ‘unobscured indifference’
or andvrita-upeksha. This is the basis or asrifam of all ‘dharmas’. If it
were either moral, immoral or obscured, it could not be the basis for every
kind of dZarma. The concomitant ‘caitta-dharmas’ of the Alaya-Fijiidna

are, thus, necessarily wpeksha-dharmas.

* Jap: Saku-i. $ Jap: Soku. 3 Jap: Jii. ¢ Jap: Sé.
8 Jap: Shi, o Jap: U-fuku-muki, 7 Jap: Mu-fafu-muki.
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The stages in the development of the ‘Alaya-Vijfidna’.

The Alaya-Vijfidna developes into ‘Buddhahood’ or ‘NirvAna’;
Tho different stages but there are several intermediate stages. The
of the dlaya-Vijfidna. reglisation of the normal stage of the Alaya-Vijiidna
is hampered by the operation of the seventh ‘Mamo-Vijfidna’; it is
overpowered by its egoistic character, which is dominant not only among
the common people, but even among those who have reached the stage of
the seventh Bhdimi orrealm of Bodhisattva. The stage is technically
called the ‘Domain of the Egoistic Character’. But the Alaya-Vijfifina of
Bodhisattva in the eighth BA#md is said to be free from.this taint. And
the very term, Alaya is not, in the VijfidnavAdin school, applied to the
Vijiidna in this stage where the Egoistic trait becomes absolutely powerless;
it is rather assigned another name, the Vipdka-Vijiidna, in the case of the
stages from that of ordinary people up to the tenth Blimi of Bodkisattva.
The last stage is that of ‘Buddhahood’ or ‘perfect enlightenment’. The
consciousness of this stage is called Adkana-Vijidna. This is the next
development after the attainment of the ‘Vipika-Vijiifina’. It is called
Adhana-Vijiidna, as it ‘holds’ all kinds of the germs of experience and

consciousness in 1it.
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(II) The Seventh ‘Mano-Vijfidna’.

I have already casually touched upon this kind of consciousness, but
T shall now proceed to discuss it more fully. ‘Manas’ or the operation of
‘thinking’ is the sixth consciousness in the case of the Sarvéstitvavidins,
and is to be differentiated from the seventh Mano-V7jfidna of the Yoghchra
school. The latter is one step higher than the former. Itisnot a very happy
term adopted by the ‘Yogdedras,’ in as much as it does not represent the
operation of ‘thinking’ in various ways as the sixth or the proper ‘manas’
does. It acts only in one way, and that even is of an egoistic character

corresponding to the akamkdra of the Sankhya philosophy.

The Four stages of the Seventh Iijidna.

Tt is so much a part of the “Alaya-Vijiidna’, that it works with it
The diroct object of 1incessantly like a piece of machinery attached to an
%3?33?3’?5 g}fm t:l:)adltx engine, till our mind develops and attains the stage of
gihp%;gg:«izo.n of the the eighth Bhimi of Bodhisattva, when it assumes
another name, viz: “Vipdkavijidna”. The Lakshanatvam or ‘objectiveness’ of
the seventh Vijiidna is the Dyistritvam or perceptivity of the eighth Fijhidna.
Or more exactly speaking, the seventh Mano-vijiidna perceives, in imagination,
the Drishtritvam of the Alaya-Vijiidna as its object, and mistakes it for an
immutable Ego. But in the Yoghcéra philosophy, great care has been
taken to preserve a clear line of demarcation between the ZLakshanatvam of
the seventh Vijfidna and the Drisktritvam of the Alaya-Fijidna; for the
former is unsubstantial while the latter is not. Hence the object of
cognition, Lakshanatvam of the seventh Fijidna, is called ‘unsubstantial’ or
imaginary, and the Dpiskiritvam of the eighth Fijadna is termed
‘substantial’. To fix the relation of the two in your mind, you may look

to a picture in the following page.
21
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The other stages in the cognitive operation of this ‘Vijiidna’ are just

like those of the Alaya-Vijidna.
The mental properties concomitant with the Seventh Mano-Vijfidna

They are eighteen in pumber, and consist of the five universal mental
properties, prajfid (knowledge) among the five particular ‘caitta dharmas,’
lobha (covetousness), moka (folly), mdna (pride) and asamyagdrishti (wrong
view) of the fundamental Klesas, and stydna (sloth), auddhatya (boldness),
kavsidhya (1azinéss), mushitasmyititd (forgetfulness), asamprajid (wrong
knowledge) and »ikskepa (confusion) of the twenty derivative Klesas,
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The mood of the Seventh Vijiidna.

The mood of this Vijfidna is dvrita-upeksha or ‘obscured indifference’.
A hindrance to the That is to say, the seventh 7ijidna becomes a
attaintment of Nirodna  hindrance to the realisation of the ‘Holy Path’ and
the attaintment of Nirvdpa. It darkens the pure light in our mind,
as it is a purely egoistic principle. '
This ego or individuality, is an illusion. Forthwith you tell a man he is

not an individual, he is so much afraid that his individuality will be lost.

But the Buddhists aver that individuality cannot exist, as we are changing
every moment of our life. A man has to pass through several stages from
childhood to old age, and senility, each with his own way of thinking,
his own aspirations, his own ideals. Every one changes at every instant ;
individuality is only a myth, an illusion, termed the ‘Seventh Mano-Vijidna’

in the Yoghchra school.

(IIL) The sixth Mano-vijiidna and the other Vijidnas.

The first six ‘Vijiilnas’ are named after their respective bases or
The differonce be. As7itas (1.e. ‘Indriyas’) ; that is to say, the nomencla-

ZK:"“ 7:}}1“’ 32;0_:'; ture Cakshu-Vijfiina is adopted because it »depends'

fidnas. on the Cakshvindriya ; Srotra-Vijiidna, because its
basis is the Srotrendriya, and so forth. The sixth Vijfidna affects all (Marma;e
and is connected with, or rather, dependent upon, the seventh Mano-Vijidna.
This dependence of the sixth Vijiidna upon the seventh is pointed out by
the Indian Buddhists as the reason why the sixth has the same nomencla-
ture as the seventh. They say that the sixth Mano-¥ijiidna is used in the’
sense of the “Tatpurusha compound”, meaning ‘consciousness belonging to

manas’ (the seventh ‘vijfiina’), and they regard the seventh "as a
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“Karmadhdraya compound” which would mean the “mind which is itself

consciousness’.

There are two operations of the sixth Vijfidna : (1) The consciousness
The two operations which arises along with the first five vijiidnas at once
of the sixth Vijiina.  and the same time, or the ‘clear consciousness’; for it
gives rise to a clearer faculty of discrimination than that developed by the
perceptive operation of the first five ‘vijfidnas’. And (2) the -consciousness
which arises independently from the first five Vijfiinas. Thisis either (a)
‘consciousness in dydna or meditation’ which means an intuitive operation
of the mind and it arises in ‘dhyfina’ of the ‘ripa’ and ‘aripa-dhétus’; or (4)
the consciousness which arises solitarily,—a term given to the operation
wherein the mind imagines, compares or recollects unaided by the first
five Vijfiinas; or (c) the consciousness in dreaming. This is the mental

state when we dream in our visions.

So much as regards the further discussion of the eight kinds of con-
sciousnesses. I shall now proceed to the division of human knowledge
according to this school..

THE RELATION BETWEEN NOUMENON AND
PHENOMENON.

We are now familiar with the classification of phenomena or Samskrita-
dharmas. One may ask : what is the relation between the samskrita-
‘dkarma or phenomenon and the asamskyita-dkarma or ncumenon ? This
problem is explained in the Alaya phenomenology by the YoghcAras from
the epistemological standpoint. To follow their explanation, we must first
understand their standpoints.

- "To take a very familiar illustration, we have all come across the
Vijfidnavadins and Vedantic phrase, ‘mistaking the rope for a serpent’.
(weTd T guiduargEEeTadsan A0 d.e. “Illusory attribution is the attri-
buting to the real of that which is unreal, as a snake is imagined in a

rope -which is not a snake”-—Vedantasara). This error is an example
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of Illusory Kunowledge which would be called Parikalpitam® or ‘imagined’
in our system. The knowledge which informs us that it ‘was only a piece
of rope is called Paratantram? or relative knowledge. Now rope is made
of straw; the straw is, therefore, the essence of which the rope is composed.
This knowledge of the essence of reality is called Parinishpannam® or the
absolute knowledge.

Tllusory Knowledge has got three component parts :—

(@) The subjective claboration in one’s mind which designs an objective

world;
(5) the objective world thus designed;

(¢) the operation of Vijiidna which arises from the combination of the

subjective illusion and the objective world.

There is a historical incident which very clearly illustrates, the three
An illustration from  clements. In medieval Japan, when Heishi was at
historical incident. war with Genzi, the leader of the Heishi’s force woke
up in his bed imagining that the enemy had come up. The illusion has.
been caused by the noise produced by the flying of a number of .\i'ater-
fowls. Here his fear of attack was a subjective elaboration; the noise
which was mistaken for the foot-steps of the enemy was the objective
world designed by his subjective notion. The combination of these
two factors awakened the military chief from his sleep.

Were the water-fowls a real existence ? According to the Vijfidnavadin’s
philosophy, the answer would be in the negative, for all things in the
phenomenal state are produced by cause and conditions. And therefore,
they are ‘paratantra’ or ‘dependent’ (paratantralakshapam). All things
being thus relative or conditional, the reality or the essence underlying
causes, conditions and phenomena must be something else, which is not

‘paratantra’ but absolute (parinishpanna-lakshanam).

The following three stanzas quoted from Asanga’s Ma.h&yﬂna
sltrilankdra” will fully explain the three kinds of knowledge.

* Jap : Hen-ge-sho+shfl-sho- 2 Jap: I.ta-ki-shé,
3 Jup : Yenejidsjitsu-shé.
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(I
TUAHERYE AH, AQ@™a 9 qr1
waFmfafad' fy afewfaaeeey

t.e. “The name and meaning or the conception of the name or meaning

(of a certain thing) which is caused by illusion, is known as parikalpita-

lakshanam or illusory attribution of knowledge.”

fafrafaframma amaeseea
waufae’ ¥ wame a9

te, “Itis called paratantra-lakshanam, (on account of the fact that)
the three characteristics of grdkya (i.e. that which is recognised) and

grdkaka (i.e. that which recognises) are based on the law of relativity.”

HATENTEAT T T WEAHTTEATAAT |
WA 9 afifaea qaa o’

te. “It is called parcuishpanna-lakshanam, because it is l;eyond the
range of research regarding existence or non-existence or both, and (beyond

the range of) pain or pleasure.”

That absolute is nothing else than "Tathatd or Suchness with which we
are already familiar. Thus Tathatd is the highest truth in the realm of
philosophy as Tathigata or one who has reached Suchness is the highest
being in the religious world. In this system Tathat4 is the noumenon of
the universe. The relation between the Parinishpanna or Noumenon and
Paratantra or Phenomenon is such that we cannot separate them one
from the other. The phenomena are manifestations of the noumenon; they
are, therefore, dependent or Paratantra upon Parinishpanna or the Complete.

This is the real relation of the two.

!. wgareq means absence of knowledge or notion, and fafire means cause. Hence
the expression as a whole means that which is caused by absence of knowledge or notion
or by illusion,

% (a) Paddbhdsa (word); (b) arthdbhdsa (meaning); and (c) dehdbhdsa (body).
These are the three kinds¥¥ characteristics of grohya or gréhaka. )

3 The Mahfyfna-Stitra-Alankéra, Chap. XI, Kérika, 39, 40 and 41. Chinese version,
Chap. XII, Kérika, 86, 37 and 38.
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THE BUDDHA-KAYA-VIEW QF THIS SCHOOL.

I shall cite the nineteen Zdrikas of the great Asanga from the last
chapter of his well known work, “MahAyfna-Sdtra-Alankira”, in which we
can learn the Buddha-K4aya-view of this school.

WA GQY GAFIETH |
i Srenfeamg @i i
“I salute thee, O Buddha, who art compassionate towards living beings,

whose mind is bent upon bestowing happiness on them and relieving them

from misery, and who art always rejoicing and art free from #leéas.”
wataCafag @ gaenaThng 49 |
wiae e =AW & gwiaw Farga
“T salute thee, O Buddha, who art free from all delusions, who hast con-

quered the whole world, who art all pervading—this being known by means

of knowledge,—and whose mind is, therefore, liberated.”
Y FAEE Fa@ACIAIR |
AEE fHSEHHRT ARGES
“I salute thce, O Buddha, who art the annihilator of all the causes of

misery, who hast destroyed every kind of 4/eas and who art compassionate

towards all afHlicted fellow creatures without any exception.”

s facray sramaTar gwfea |
39 WAWE faestE RIS 0
“I salute thee, O Buddha, who art free from enjoyment, attachment

and obstruction, whose mind is well balanced and free from all doubts.”
AEISATHR B e Wi ¥ R
wrgawa e gefia wgan
“T salute thee, O Buddha, who art the good preacher and whose wisdom
is always irrefutable in expounding of law (d$raya) and its meaning, in
speech, knowledge and teaching.”
S FEAET T WEIAY TAY |
fa e 93 TE™ SIATE AANGA §
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“I salute thee, O Buddha, who art most efficient in teaching all living
beings through the divine power of the will to assume different forms (upetya),
the divine hearing (vacanai.;tesﬁdm), the divine knowledge of reading other’s
thought (carij7ia), the divine knowledge of the past birth of others (dgats),
the knowledge of their future (gats), and through the divine power by
which those mayst enable men to find release form Samsfra (niksdra).”

RS TR @t T qaR e |
TTHTERS fauaa A sga i
. “All living beings attain greatness on seeing thee ; I salute thee who
art the creator of faith (in the mind of all living beings) at the mere sight
(of thee).” '
wETETAE T frtrfawa |

| gaTfawAaframgum  aawsga

“] salute thee, O Buddha, who hast attained freedom in meditation
and knowledge as well as in receiving (dddna) hospitality, staying. (sthdna),
at and departing from Vihdras (samfydya) and the transformation of objects
of sense.”

The four kinds of purity Buddha possesses are pointed out in this
kdrika. They are (i) Aéraya-parisuddhi or ‘purity of body’, (i) Alambana-
pariéuddhi or ‘purity of observation as regards objects of sense,” (i) Citta-
paribuddfe or ‘purity of mind’, and (iv) Prajfid-pariduddis or ‘purity of
knowledge’. In the above Kdrika Buddha’s Asraya-pariduddki is signified
by dddna, sthdna and samtydga ; his Alamlana-parisuddhi by nirmdna;
his Citta-pariduddhi by samddhi, and his prajid-parisuddhi by jidna.

SUTR TR XY F@m=t fawargd |
wEETA ¥ (iR arere awsga

“I salute thee, O Buddha, who, in leading living beings to the right
path, destroyest Méra as regards expediency (updya), refuge (sarana),
purity (éuddks) and emancipation (nirydna).” -

e frat freren 2fiew
WU serArTAt frree A
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“T salute thee, O Buddha, who, in the case of working out of thy own
and others’ well-being, art irrefutable by followers-of other schools with
regard to knowle:lge, destruction (of klesas), emancipation and obstacles (to
the teaching of the Noble Path).”

In this Karika, the teacher’s own well-being (svdrtha) is indicated by
JAdna or knowledge and prakdne or destruction ; and the well-being of
others is pointed out by nirydna or emancipation and vighnakdraka or
obstacles.

Q .
farrgam owe srE@Tataa |
frce wERIT Uy TRISGA
“T salute thee, O Buddha, who art, though unsupported, an impressive
speaker in assemblies, devoid of the two kinds of klesas (intellectual and

emotional), who hast a retentive memory, and who drawest the mass of

living beings (towards thee).”

=t faw w9a ArwmwanfEan |
FAT 9 FAW FATEE® ARNEA
“I salute thee, O Buddha, who art always the missionary of Truth or
the Bhdtdrthe and all-knowing in journeying or staying at VihAras, at all
time and in all places.”
TETwHaAY ATE & AfaTad |
YIRS AARGAY ARTSGA |

“T salute thee, O Buddha, who possessest a retentive memory and whose
action, by being done at appropriate time in the interest of all fellow

creatures, are never fruitless.”
FINFTAEIE T NI |
aEEREaT gn fearaa FsEa |
“I salute thee, O Buddha, who art well-intentioned, and art possessed

of great compassion ; thou who seest the whole wold six times during the
dav and nicht.”
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SrenfiE@eTi wrAeTy € wwa |
FIAEH FAFIELEA TR

“I salute thee, O Buddha, who art the supreme of all érdvakas anc
pratyeka-buddhas by virtue of thy conduct (edra), acquisition (adkigama)
knowledge (j7dna) and action (farma).”

This Kérika explains the eighteen unique characteristics of Buddha
The first six out of eighteen are, in the above Kérika, signified by cdra
.the next six by adkigama ; the next three by jiidna, and the last three by
karma. :

falw: addwEf gatarguE |
aa FAEETt AT AANGA

T salute thee, O Buddha, who art clearer of doubts of all living being
at every place, and who hast acquired the great enlightenment and ever
kind of knowledge through the three-fold body or #dyas.” )

The three-fold kiyas are :—

(1) wwfamam (The body of self existent nature )?,
(i) ah?tﬁr;;m (The body of enjoyment or compensation)?, and
(iii ) #mifrawra (The body capable of transformation)?.

frrcawe st Frargerreratien |
wifg gy fenug Aasga

“1 salute thee, O Buddha, who, in all cases ( sarva-dkarma ), ax
‘devoid of attachment’ (niravagraha), ‘free from faults’ (nirdosha ), ¢ fre
from stain’ (nishkdldshya), ‘devoid of sedentariness’ (anavasthita,
¢‘devoid of agitation’ (dnifikshya), and ‘devoid of idle discourses
( nishprapatica ).

frwramcamatsfa aagfafafuea: |
WREEIAt TN, FeEERET:

1 Tan. JizhB.shin. 2 Jan: Juu8-shin. 3 Jap: Ke-shin,
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YHATHAY M TUA(RY TG |
AWAAATIT T STAAN: |
“Thou hast accomplished the transcendental aim ; thou art beyond

the region of all d4dm: or places (of Boddhisattvas). Thou art the highest

in the universe ; and art the emancipator of all fellow creatures.”

“Thou art possessed of indestructible and unequalled virtues ; thou art
seen in the world and society ; thou art also totally unseen by human and
divine beings.” ’



CHAPTER VIL

BHUTATATHATA PHENOMENOLOGY.!

In the Yogdedra and the Madkyamika schools of Buddhist Philosophy,
The reason for the the€ relation between Truth or #oumenon and the thing
9(;?3:32?;6’ ::; Jiten. around us or plenomenon is not sufficiently, explained.
dai-§i6.’ For this reason the Buddist philosophers of China call
them partially developed Makdyanists.? In other words,v although these two
schools maintain that noumenon and phenomenon are inseparable, they do
not proceed to develop it further as the Jully deceloped Makdyanists.®
The Bhitatathatd-phenomenology was founded by the great Agvaghosha*
who flourished in the reign of King Kanishka. Bhitatathatd literally
signifies “suchness of existence”, which is synonymous with paramdrtha-
satya or ‘transcendental truth’ from the ontological point of view. ~In this
school of Buddhist philosophy, noumenon and phenomenon are considered
closely related and inseparable, bearing the same relation to each other as’

water and waves.

As T have already pointed out in one of my earlier lectures, the
Tien-Tai, Avatamsaka, Dhydna and Sukhdvativyidha

Aévaghosha’s place in .
;la:m hile';gl:iyh is(r)xfx. Mahé-  schools are included in the so-called fully developed
Makdyanism.  The fundamental doctrine of these
schools is the same as that of the great A8vaghosha’s ‘Suchness philosophy’,
which is explicitly explained in his well-known systematical work the
“Awakening of Faith”. The Sanskrit text of this book is irrecoverably lost;
but we have two Chinese versions of it by Paramdrtha and Sikshinanda.
We have also two English translations of this important work, one by an
eminent Japanese-Buddhist philosopher, Prof. T. Suzuki, and the other by

1 Jap: Shin-nyo-yengi-ron. ¢ Jap : Qon-dai-jid. 3 Jap: Jitsu-dai-jid.
4 The date of Advaglibsha is discussed in detail in Mr. T. Suzuki’s English version of the
“Awakening of Faith,” See pp.2—17,
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Rev. Timothy Richard!. The latter one is, as far as I can see, wilfully
Christianized, contorted, and mistranslated. I have prepared an article
criticising the version of Mr. Richard from a philosophieal standpoint,

which I do not intend to include in my present lectures.

Some Indian and European friends of mine have very often remarked
to me that Mr. Suzuki’s translation of the “Awakening of Faith” is not
easy to understand. Sincere and ardent readers of philosophy, however,
will, in my opinion, find no very great difficulty. _

I shall now proceed to explain the most difficult and important portions
of the book, that have a direct bearing upon our subjects.

We begin with

“THE MEANING OF BHUTATATHATA”

Bhitatathatd or Suchness is the ideal of Buddhism; it marks the

Tho meaning of the consummation of all our mental efforts to grasp the

word ‘Bhitatathatd”  hirhest principle which harmonises all possible con-

tradictions, and spontaneously directs the course of all the events in the

world.

This Suchness (existence as such), Bhitutathatd, is called by as many

Difforent names of Uierent names as there are phases of its manifesta-

¢ ! . . o . .
Blitatathatd. tion. It is Niredne when it brings absolute peace

to a heart egoistic and afflicted with conflicting passions ; it is Bodke
or perfect wisdom, when we regard it as the source of intelligence; it
is Dharmakdya, when we call it the fountain-head of love and wisdom; it is
Kusalamilam?® or the summum bonum when its ethical phase is emphasised ;
it is Bodhicittam or the heart of intelligence, as it is the awakener of
religious consciousness; it is paramcrtha-satyam or the Highest Truth, when
its epistemological feature is considered ; it is Ma(l/tyam(iz.'gams or the Middle

Path, when it is regarded as above the one-sidedness and limitation of indivi-

! Hijs version is published by the ‘Christian Literature Society’ at Shanghai. ( 1907);
8 Jap: zen-gon.
3 Jap: Chi-dd,
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dual existence; it is the BAdta-Koti! or the essence of Being, when its onto-
logical aspect is taken into account; it is the Tutkdgata-garbha® or the
Womb of Tatkdgata when the analogy from Mother Earth (where all the
germs of life are stored, and all precious stones and metals are
concealed under the cover of filth) is drawn; and it is Makdydna or the
great Vehicle when it embraces the soul of all living beings. I shall

treat this last aspect of Suchness more fully. Asvaghosha says:—

“What is the Makdydna (the Great Vehicle) ? It is the soul of all sentient
The meaning of beings (sarvasattva). The soul embraces everything in
hiyina.’ .

Mahiydna this world, phenomenal and superphenomenal, through

which we can disclose the true meaning of Makdydna.”

The soul is not considered here, according to the doctrine of the
Mahfiyfina Buddhists, in its dualistic and relative sense, but in its monistic
and absolute semse. It is rcgarded, rather, as the
i:lr h&aﬁ;?n; fpl‘:l%zg-’ soul of the universe—the formative principle which gave
phy: and still gives shape to the world. The MahdyAnists
however, consider the soul from two standpoints, v/z: (¢) The soul as the
highest reality, and (4) the soul as the principle of birth and death or.
samsdra. The latter aspect of the soul is again considered from three
standpoints, viz: (1) its quintessence, (2) its attributes, and (3) its activity.

Asvaghosha says :—

“The soul in itself, involving, as it does, the quintessence of the
Mahiyfna, is Suchness (bhitatathatd), but it becomes (in its relative or
transitory aspect, through the law of causation) birth and death (sumsdra)
in which are revealed the quintessence, the attributes, and activity of the

Mahdyéna.”3

These are called the three magnitudes of the soul. And these are
The th gn't.udcs' possessed by every thing that has its foundation in
© three magni
of “soul”. . causes and effects. Taking for example, the case of a

jar: its quintessence is the earth; its attribute, the form of a jar; and its

o

b
' Jap: Shin-nyo-Jissai. 2 Jap: Nyo-rai-z6,
3 Suzuki’s translation, p. 53,
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activity (utility) is to keep water. A jar, a flower-pot and a tea-cup, are
the same as regards their quintessence—the earth; but they differ in attribute
and activity, for they have been manufactured under different conditions.
Their attributes and activity are subject to the law of birth and death
or samsdra, while their quintessence is indestructible. The tea-cup or
ﬂowér-pot is perishable, but the earth of which it is made cannot be destroyed.
The waves of the ocean are sometimes high and sometimes low, but the
water itself of which they are composed neither increases nor decreases. For
this reason, the universe is viewed from two standpoints in this school : (a)
its unchangeable and indestructible state, and (4) its changeable and
perishable state. Or using philosophical terms, (z) from the ontological
standpoint and (/) from the phenomenological aspect. The “Awakening of
Faith” of the great Agvaghosha strives rather to solve the question—¢ What
is the source and manner of the origin of the phenomenal world’ than to
explain the real nature of the substratum of the universe. It is for this
reason that this school is called “Bhitatathatd phenomenology”, rather than
“ Bhitatathatd ontology”. I do not mean, however, to assert that
Asvaghosha did not touch upon the problem of ontology, riz: the noumenon
of the universe; for his philosophy is not so narrow or limited ; but he did
not dilate on this problem to any very great extent. We shall now proceed

to examine his doctrine about
“The Real Nalure of Suchness.”

We can scarcely realise the real nature of Suchness, for our knowledge

The nature of Bhita. 1 based upon the relative and conditional state of

tathaté. things. It is something too vast for our finite

comprehension—absolute, infinite, imperishable and immutable throughout
all space and time; nay, even including time and space themselves within

its sphere. A§vaghosha says :—

“ Bldtatathatd implies oneness of the totality of things or dharma-
dkdtu—the great all-including whole, the quintessence of the doctrine. For

the essential nature of the soul is uncreatel and eternal 7.1

! Suznki’s English translation, pp. 55—56.
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‘Where, then shall we find this soul? We must not search for it in
heaven, nor in far-away places, for it is within us. For the essential nature
of our mind is the soul as such (d%dtatathatd), though it appears to have a
separate individuality on account of our confused mentality. It is, there-
fore, said in the d4strd of the ¢ Awakening of Faith’: —

¢ All things appear to have individual existences simply on account of
our confused mentality. If we could overcome our confused subjectivity, all
signs of individuality would disappear, and there would be no trace of a
world consisting of (individual and isolated) objects. *!

As soon as we remove the veil of ignorance that clouds the brightness
of our mind, we shall be able to realise Suchness in all its universality. We
should have done away with relativity and the conditional #kis or tiat,
I or ke, enemy or friend which are merely the natural effects of the con-
fused state of our mind and the conception of individuality. We can only
comprehend the true state of Suchness through earnest practice and intuition
born of experience. Hence A$vaghosha says :— .

¢« All things in their fundamental nature cannot be named or explained.

‘Suchness beyond They cannot adequately be expressed in any form of'
language.’ language. They are beyond the range of perception,
and have no disinctive features. They possess absolute sameness; and are
subjeet neither to transformation nor to destruction. They are nothing
else but one soul, for which Suchness is another designation (appellation).”
“ As soon as you grasp that, when totality (universality) of existence is
spoken of or thought of, there is neither that which speaks, nor that which
is spoken of ; neither that which thinks, nor that which is thought of ; then
you conform to Suchness; and when your subjectivity is thus completely
obliterated, it is then that you may be said to have insight.”’2

Thus the very state of the absolute world or the realm of the soul is
indescribable just as the sight of a terrible battlefield or a beautiful
landscape. This is technically termed “ Suchness beyond language. ”’

But there would never come a time, nor will an opportunity ever

present itself, for fhe people to enjoy this state of absolute Suchness, if,

1 Buzuki’s English translation, p. 56. * Suzuki's English version, pp. 56—58.
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owing to our incapacity for description and explanation, we were to pass
over it in silence. It must, therefore, be explained with the help of some
language; for there is no other way than language by which people can be
made to understand what is, or what is not. Suchness, in this case, is tech-

nically termed “Suchness depending upon language”.

The two aspects of

Suchnesa. Such a Suchness is divided by Asvaghosha into two

classes :—
(1) Trueness as negation (Stinyatd)! and
(2) Truencss as affirmation (AStnyatd).?
Hence the Sstra says :—

“ Again there is a twofold aspect of Suchness if viewed at from the point
of its explicability (capacity of being explained in language). The first
is its negative aspect, in the sense that it is completely set apart from the
attributes of all things unreal, that it is the real reality. The second is its
positive aspect, in the sense that it contains infinite merits, that itis self-
existent.”

Stnyatd here signifies the true nature of Suchness absolutely free from
relativity, individuality and conditionality &e., like a bright mirror free
from spots, which is able to reflect everything as it is.

If a mirror has no spot, it must be bright ; if it is not dirty, it must be
pure. 'The bright or pure state of Suchness is technically termed “ trueness
as affirmation ”, It is expressed in the Séstra 3 that by this term we mean
that (as soon as we come to understand) subjectivity is empty and
unreal, we perceive the pure soul manifesting itself as eternal, permanent,
immutable and completely comprising all things that are pure. On this
account we call it affirmation.

The “trueness as negation” of Suchness is also taught adequately by

the Madhyamika and YogfcAra philosopherst; but they have omitted to

! Japancse: Nyo-jitsu-kd. 2 Japancse: Nyo-jitsu-fu-kd.
3 Suzuki’s English translation, page 60; and see Richard’s translation, page 5.
¢ Asanga says in his famous work, the “Mahiyfina-sitra-alamkira”.

7 §W I1GN G971 q WY A N A (§ q AR |
7 397 My frryd gafTEd  amcENETOR |
(Sarskrit Taxt, Chap. VI, Kfrika 1. Chinese translation, Chap. 7th. Kirika 1.)
33



258 SYSTEMS OF BUDDHISTIC THOUGHT.

give detailed explanation as regards “trueness as affirmation” of Suchness.
We can, however, prove that they give a hint as to the latter point from
the following Kérikas :— -

TAeats’ aefa 7 wEET ™
« afs’ a1 anfa weafawemEwfanE; |
o AEY WTY: WAawtad: gfafma-
4 afif af¥ a1 a=fa waTRItE aq
Their explanation of this idea, however, is neither so clear nor sufficient
as A$vaghosha’s. This is one of the reasons why they are regarded by
the Chinese Buddhist scholars as “partially developod MahAyAnists”.

So much for the meaning of Suchness. I shall now pass on to

“THE RELATION OF SUCHNESS TO ALL THINGS”.
(T%e doctrine of Alaya-Vijidna).

The relation of Suchness to all things, or that of noumenon to phenome-
Difteronce between "% is expressed by ‘Aluyu-vijidna’.2  This word must
Alaya and Alaya. be carefully differentiated from the word ‘ A/uya-vijidna’
which I usad in relation to the Vijidnavadin school. Becanse Paramirtha and
Siksh4nanda translated Alaya-vijidna in Chinese by Wu-mo-shik, “never
disappearing mind”, “never lost mind”; while AZaya, on the other hand as
translated by Hiouen Tsang, means ‘Store house’ or ‘Repository’. Alaya-
The twofold signif vijiidna has a twofold significance, v/z: (1) enlight-
cance of Alaya-vijiibna.  enment® and (2) non-enlightenment. One side of
it is pure, bright or true, while the other side is dirty, dark or false.
But we, on this subject, must take care that Alaya-vijidna of

Asgvaghosha’s school includes the two kinds of knowledge, iz : relative

! “MahdyAna-sitra-alankira”. Sanskrit Text, Chap. 9th. Kirika 55. And Chinese
Translation, Chap. 10th. Karika 49.

* Mr. Richard translated the word ‘Alaya-vijidna’ by the ‘natural state of man’.
This shows apparently, that he and even his Chinese assistant were quite ignorant of
Buddhist philosophy. ’

3 Sanskrit: Buddhi, Japanese: Kakw, * Sanskrit: Nirbuddhi. Japanesc: Fu-Kaku,



BHUTATATIUATA PHENOMENOLOGY. 259

(paratantra) and absolute (parinishpanna) ; while Alaya-vijfifina of the

Yogéchra school simply indicates relative knowledge ( paratanira).

Thus that which leads us to the realm of enlightenment or Nirvdna is
Alaya-vijiidna, and that which makes us wander about and lose

ourselves in the illusory world or Swmsdra is also Alaya-vijiidna.

Enlightenment is divided into two parts ‘w prior’! and ‘a posteriors’?.
The ‘@ posteriors’ enlightenment is  further sub-divided into two, ‘not
Division and subdivi- perfeet’ and ‘i)erfect’, of which the ‘not-perfect’
ment’. of "Hinlighten- enlightenment has three branches, ¢7z: the ‘enlighten-
ment of the ordinary (average) man’, ‘approximate en]icghtenment’ and
‘apparent enlightenment’. The ‘@ priors” enlightenment is sub-divided into
two, viz: ‘enlightenment a priori implicated in the domain of defilement or
relativity’ and ‘pure enlightenment a prior’.  Of these the former has two
branches, v/z: ‘pure wisdom’ and ‘incomprehensible activity’; and the latter
four, v/z: bright mirrors (1) of trueness as nagation, (2) perfumed by the
causes, (3) free from hindrance and (+) perfumed by conditions.?

By ‘a posterior? enlightenment is meant our empirical knowledge. That
is to say, we can recognise a light in the dark and illusory world through
experience and practice, and can inerease the light gradually till the dark
world is full of brightness. For instance, when we are walking on a
lonely road, in a dark night, with an undefined fear pervading us, we may
take a stake fora spectre. 'We imagine that the stake is possessed of eyes
and a nose, and that it is moving. However, when we regard it carefully
we find that it is not moving. This state of our mind may be compared to
the enlightenment of the ordinary man. Next we find that it has neither
eyes or nose; then we reach a stage which corresponds to ‘approximate
enlightenment’.  Lastly we come to find that it is not a spectre, but only a
stake,—a state of mind parallel to ‘enlightenment in appearance’. The
mental state consequent on the removal of all feelings of fear which is

the ‘root of illusion’ is called “perfect enlightenment”. And when the

1 Jap: Hon-kaku. 2 Jap: Shi-kaku.
3 Jap: (1) Nyo-jitsu-kft-kib; (2) In-kun-jit-kit; (3) MHi-shutsu-ri-kib; (4) Yen-kun.
Jul-kid,
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darkness of our mind is dispersed by the light of knowledge, the mind
will be full of brightness. ‘4 posteriors’ enlightenment merges into ‘e
prior?’—the former becomes the latter—and we reach a state called ‘oneness
of a posteriori and of a priore.”

By ‘enlightenment & prior?’ implicated in the domain of defilement or
relativity we represent the illusory side of « priori ; while by pure enlight-
enment we indicate a mental state free from ignorance, when Klesa, darkness

or illusion has been rooted out by the internal power of Suchness and the

external powers of the doctrine.

When there is wind, there are waves ; and when the wind ceasés to-blow
the waves gradually subside. Our mind is agitated by the wind of ignorance
and loses its balance; it becomes peaceful and calm when ignorance is
rooted out. This peaceful state of our mind is technically termed “pure
wisdom”. The next stageis, when the peaceful mind acts and perceives
everything rightly, “incomprehensible activity”. So much for our explanation
of the ‘enlightenment side’ of Alaya-vijidna. We shall now Jrass on to the

‘non-enlightenment aspect’ of Alaya-vijiidna.

As I have already pointed out, Alayu-vijidna has two different aspects,
The non-enlighten- ‘enlightenment,” and ‘non-enlightenment.’ Truth is
ment aspect of Alaya- . )
vijiidna. only one and universal, as the water of the great
occan has but one taste. But if we lack the knowledge of the oneness of
the totality of things, we are afflicted with ‘non-enlightenment’ or ignorance.
Thus A§vaghosha says: “When the oneness of the totality of things (the
universality of the universe) is not recognised, then ignorance and particu-

larities ensue, and thus all phases of the defiled mind are developed.”

Non-enlightenment has two aspects, ‘Root’! and ‘Branch.”? The former
implies ignorance about enlightenment itself. One who strays on does not
know which is east or which is west. And with this defective knowledge,
or rather ignorance of the true direction, he continues to regard as the east
what, in reality, is not the ‘east,” and pursues his way with this misconcep-

tion; he shall be involving himself in what is termed ‘Branch non-enlighten-

$s
B

1 Jap : Konponsfukaku. * Jap: Shimatsu-fukaku,
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~

ment.” The root is the ignorance itself, and the dranch is the determination
to persist in that ignorance ; the root is sometimes called the ignorance of the
true nature of Suchness; the branch, the ignorance which makes us cling
to the illusory existence. Such is the doctrine of non-enlightenment in this
school.  'We shall now proceed to explain

¢ What s ignorance’.

The fundamental idea and object of Buddhism as well as of the other sys-
The signification of tems of Hindu philosophy is ‘to disperse the clouds
the word ‘dridyd’ in . Co gy
Hindu systems. of ignorance ( avidyd )’ in order to make the moon

of enlightenment shine out in her full glory.

Ignorance, according to Hindu scholars, does not mean the absence of
knowledge, but erroneous apprehension or misconception. Thus we find in

Amarako$a aud Haima-ko$a that—

L] {1 o~
“srerem fEnseta: 1”7 or “sfaEnsewmeawa
“The synonym of ajidna and aridya is aham-mats”
Vhcaspati Misra says in “Tattva-kaumudi” :—
< e
I .
faugaiswmataan a1 givaw

“Wrong notion is ignorance, nescience, which is a property of the
intellect.”  In like manner, says VijiiAna Bikshu in his Sendhya-pracacana-

bhdshya:—

“eora @ FsTaan sswrEstu g franfatfaemmeadfata S
" - ”»
rHed: WIH ASAYAH |
« And, for this very reason, nescience is not a negation, but a distinet
sort of consciousness, opposed to true science. Thus it has been laboriously

established, in the yoga-bhdshya, by the divine Vylsa.” The author of
the NyAya-stra-vritti also says :—

“froaar framarTgaE Y s e 1
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“Wrong notion, equivalent to which is false apprehension, is incorrect
conviction.” The Vedantins hold iguorance to have a verity for its object ;
but this is not a characteristic of mistuke: for mistake is cognition whose
object is a falsity ; as, for instance, the cognition of nacrine silver. But
ignorance, they teach, has verity i.e. pure Brabma, for its object. The

Samkshepa-Sriraka says :—

“srg@EfimgEwT a1 Mfwmtafaia daar”

“ The impartite intellect alone is subjectand object of ignorance.” They
“declare that ignorance of which the object is Brahma, is the cause of this
world, a false thing ; and so, that ignorance whose object is nacre, is the
cause of false silver. It appears, then, that ignorance, since verity is its
object, is the absence of apprehension of the veritable. This absence of
apprehension is the power of concealment which the Vedantins aseribe to
ignorance, that is to say, its faculty of hinding verity.  The Peddn/u-sira

says :—

.

“sremTmEETT AT offgan | SEcanEEEs-
wisfu  AdsARER AT AT AT AT TR AT (TR A
TATPRANT AT AU B AA AR AR A AT ORI -
fregfefauwaargRadts et awdeg | agE”

“This Ignorance has two powers, namely, that of («) conccalment
(@varana), and of (4) projection (»ikshepa). As even a small cloud, by
obstructing the path of the eye of the spectator, hides the sun’s dise which
extends over many leagucs, such also is the concealing power of Ignorance
which, though finite, by obstructing the mind of the observer, hides as it
were the soul which is infinite and not subject to worldly vicissitude. Thus

it is said :—"
“grrgmefeaTegawa aut A=d froni wifae: |
A AXEARTA A1 Heed: ¥ Manefaesqseaaifa |

« As the very gtupid man, whose eye is covered by cloud, thinks that

the sun is covered by a cloud and void of radiance, so that (soul) which, in
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the sight of the stupid, is, as it were bound, that, in the shape of the

eternal understanding, am I myself.”

“Crauafag agr AN WEAE Quwl guiieRgREata
EAnEaft @mamfa fGRonts swft geggrmaia awd
qHAH | agAH

“The power of projection is such that just as ignorance regarding a
rope produces, by its own power on the rope envelopel by it, (the appear-
ance of) a snake or the like, so (this projective) ignorance, by its own power,
raises up on the soul enveloped by it (the appearance of) a world, ether,

ete., (and thus the thinker mistakes himself for a mere mortal, as he

mistook the rope for a snake. Thus it is said :—".

77 N . kY )
fadunfafartfe memew et
““The projective power can create the world, beginning with the subtile
hody, and ending with the whole external universe.”
By ignorance, Buddhism understands the assertion of self, which is.the
root of all evils and miseries. Self or self-will is

tantamount to ignorance, because it is blind to the

truth that the world has only a relative existence, that self separated from

Egoism and Igno-
rance.

other similar selves is non-existent non-reality, and that individuals acquire
their reality in proportion as they penetrate into the foundation of existence.
A man who is self-assertive pushes himself forward, without any considera-
tion for the welfare of his brother creatures; he congratulates himself when
he reaches,the pinnacle of self aggrandisement, but unfortunately fails to
perceive that his success is the sure road to final destruction. For self-
asserbion really means self-annihilation aczording, not only to Buddhistic
doctrine, but also to European ethics and the modern medical science.
The study of insanity in lunatic asylums has shown that most forms of
madness involve, and in fact proceed from, an exaggerated idea of self—
megalomanin—the patient brooding over the idea that heis some great
personage,— Napoleon” or “Jesus Chuist” or “ God Almighty ” (in the
worst cases of religious mania).
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When the ignorance of self-assertion is eradicated, the enlightenment
of universal love and kindness takes its place ; arrogance, pigheadedness or
Ignorsnce sad En. obstinacy, and relentlessness which characterise egoistic
lightenment are one.  “tendencies are all transformed into desirable virtues
and are made subservient to the general welfare of humanity. We must
not, therefore, conclude that ignorance departs when enlightenment is
ushered in; for, as we have shown above, ignorance itself is turned into
enlightenment. In other words, self-will is not annihilated to make room
for divine will, but self-will itself assumes divinity, just as old paper or
rags and waste product themselves are changed into pure and white paper.
This ignorance and enlightenment are not fundamentally different or
" diametrically opposed, though they are regarded as two entirely different
things according to popular conception. They are one in their essence.
We shall be better able to understand this doctrine if we refer to
the following extract from the “Sdtra on the doctrine of neither increas-
ing nor decreasing”” translated into Chinese by Bodhiruei who was one
of the most learned monks among the Indian Buddhists of the 7th cen-
tury A. D.

“The realm of Buddha (the divine world, NirvAna-world full of en-
lightenment ) never increases, and the world of all living beings (igno-
rance, Samsfra) never decreases, though all the living beings may attain
to Buddhahood at the same time.” ! YOka-Daishi, the most famous
Buddhist poet in China says, in his beautiful work entitled “ The song of
realising the Holy Path or Buddhahood”’? :—

-“The essential nature of ignorance is identical with that of Buddha.

. The transitory and changeable body (of ours) is
Saying of Ydka-daishi.
not separated from (the eternal and unchangeable)

Dharma-Kdya.”

A fire has the capacity for both good and evil : it may destroy build-
ings, or it may cook our food. A knife in the hands of a villain can
destroy life, but in the hands of a physician it serves as a saviour. Ignorance

becomes enlightenment, and self-will divine will, when one attains Nirvina,

1 Nanjio’;%;t_.hNo. 524, : j;p_uno:: “—Shaa;kn"
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the consummation of Buddhism. When we locate the final abodé of
the seeming ego-soul, we discover the fount of divine will. Agvaghosha
says i—

“On account of the human mind not being able to comprehend the
oneness of the totality of things ( diarmadhdfu), the mind is not in ~
accordance with (is aloof from) the Truth or Reality ; and then delusion (or

subjectivity) ensues ; this is called ignorance or avidyd.”! We shall now

proceed to examine the

“THEORY OF IMPRESSION OR PERFUMING”.

There are two aspects of the phenomenology of Buddhist philosophy.
Pravyitti and  Niv- One is called, in the Buddhist-Sanskrit phraseology,
ritti. ‘pravpilt?’ or  ‘wandering about’ or circling
towards,? and the other ‘Newpitti’ or ‘returning to’ or circling away.3
The first indicates the reasons due to which we wander about in ) Samszfra,
while the sccond points out the path by which we can attain Nirvdpa, and
return to our essential nature or eternal home. Using the technical terms
employed in Asvaghosha’s philosophy, one is called ‘impression’ or ‘per-
fuming’ of defilement, and the other that of purity. Asvaghosha explains
‘perfuming’ or ‘impression’ thus :—

“ When we say ¢ perfuming’ we mean that while our worldly clothes
Explanation of ‘T (vez: those that we wear) have no odour of their own,
pression.” neither offensive nor agreeable, they acquire one or
the other which depends on the nature of the substance with which they

are perfumed”.

“Now Suchness is a pure Dhirma free from defilement. It acquires,
however, the quality of defilement owing to the pefuming power of ignorance.
Ignorance, on the other hand, has nothing to do with purity. We, never-
theless, speak of its being able to do the work of purity, because it, in its
turn, is perfumed and partly purified by Suchness”.*

! T have rendered from Paramfrtha’s Chinese version.
2 Japanese: Ru-ten (mon). 3 Jaranese : Gen-metsu (mon).
+ Suzuki’s English version of “Awakeing of Faith”, pp, 8485,

34
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We -shall now learn how defiled things (not of one nature but adultera-
ted) are constantly being produced (how things are constantly getting
defiled with different attributes) by perfuming. At first ignorance
perfumes Suchness and gives rise to subjectivity. I mean by this that
ignorance impresses Suchness, sets its stamp on it, adulterates it, and causes
its defilement ; ignorance imparts some of its nature to Suchness ; that is, it
imparts some attributes due to its own nature to Suchness, and it affects with
its own characteristics the purity of it. Subjectivity, in its turn,
perfumes ignorance, and produces an external world of subjectivity. By
reflex action, this external world created by subjectivity perfumes subject-

ivity itself, and gives rise to attachment. The following diagram may help
-us to make this clear.

Ignorance. )

Suchness. 7 Impression of Tgnorance.!
Subjectivity.
3

Ignorance.

Impression of Subjectivity.? »— Kleda-Karma-Dulikda.
External world

of sub]ectmty

f
SubJectmty
Impression of external world
Attarhment J of subjectivity.? |

The impressing or perfuming powers of ignorance, subjectivity, and the

external world of subjectivity are divided into two,
The division of ‘Igno-

rance’,  ‘subjectivity’ g7z: (1) Root and (2) Branch. Of the first the root
and of the ‘external

world of subjectivity.  {g technically termed the “f undamental impression” or
“perfummg” 4 and the branch is called the “impression of intellect and

affection”.® Of the second, the one is the ‘power which strengthens the

1 Jap: Mumyd-kunjit. 2 Jap :Méshin-kunjid.
3 Jap: Mokybgai-kunjid. - ¢ Jap: Konpon-kunjifl.
” ® Jap: Ken-ai-kunjid.
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fundamental consciousness of activity’,! and the other, the “power which
strengthens the consciousness which particularises.”? Of the third, one
“strengthens particularisation”® and the other, “attachment”.* In this
manner we are constantly producing (evolving) the illusory world and are
fated to wander about in the Samsfra. Somuch for the “gate of wandering
about” (pravritts) in birth and death. I shall now pass on to the “gate of

returning to” our ‘lowery’ and primary abode.

We have already mentioned that ignorance perfumes Suchness and that
Tho most profound Suchness, in-its turn, impresses ignorance. It is due
’,Z‘;‘iag‘}‘l;f:ﬁﬁ’;‘ p‘;ﬁfﬂﬁ to this attribute of Suchness that we have the power
Fophy- to attain enlightenment, and disperse the clouds of

ignorance.

Again while Suchness impresses some of its purity on subjectivity,
this impressed subjectivity gives its impression to Suchness. By belief in
and practice of this doctrine, we may attain NirvAna. This is the most

profound and mystical part of Asvaghosha’s philosophy.

The process by which subjectivity impresses Suchness is termed ‘internal
perfuming’, or Suchness-perfuming, and the reverse operation (the impression
of this purified subjectivity on Suchness) is termed ‘external’ or ‘sub-

jectivity-perfuming’. The following diagram will help to make it clear :—

Suchness.
Internal perfuming.
Subjectivily. % Attainment of Nirvéna.
\f External perfuming. J
Suchness.

“External perfuming” is divided into the “perfuming of (1) particularising-
consciousness® and (2) ego or Manas-consciousness”.® It is due to the
ficst that we are unable to comprehend the idealistic doctrine, and that

we comprehend the external world as a real existence. It perfumes Suchness

b Jap: Gosshiki-konpon-kunjid. * Jap: Zéchd-funbetsu-fishiki-kunjid,
3 Jap: Zéchb-nen-kunjid. * Jap: Z0ché-shu-kunjid.
8 Jap: Funbetsujishiki-kunjid. ¢ Jap: I-kunjit,
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and gradually developes itself, and finally attains Nirvipa. Manas-
consciousness similarly advances towards NirvAna, but does not give any

impression to Suchness.

“ Internal perfuming ” is also divided into (1) “‘essence-perfuming”! and
(2) “activity-perfuming.”? Now every one in this world shares a part of the
essentjal nature of Suchness with Buddhasand Bodhisattvas. The impress-
ion of this essential nature on subjectivity induces a desire for Nirvina
and an aversion for Samsfira. If, therefore, we consider essence-perfuming
only, we are led to the conclusion that all living beings can attain enlighten-
ment at the same time. Every body, wise or ignorant, would enter Nir-
vina simultaneously, and would have equal powers of internal perfuming
and Suchness-impression. But such is not the case in this empirical world
of ours. For the degree of each one’s delusion varies with the person, in spite
of the power, possessed by each one in essence, of internal perfuming, just
as the defects of each mirror are of different degrees, although all of them
possess the power of reflection.

We have, therefore, in order to attain Nirvéina, to borrow assistance
from our spiritual teacher, the Buddha or Bodhisattva. The power of
internal perfuming is the cause, but the practice of the doctrines of Buddha
and Bodhisatva is the condition of attaining Nirvina. This congition is
termed “activity-perfuming” in ‘The Awakening of Faith’, and is considered
from two aspects, universal® and individual.* The latter one is further
subdivided into proximate and ulterior.

By the ‘proximate condition’® is meant the cause which takes effect
immediately, and by the ‘ujterior’ condition’® the cause whose effect is
gradual. Each of these, again, is subdivided into the condition which
increases the root of our merits, and the condition which induces us to enter
into the holy path.

I shall now explain these technical terms. Hssence-perfuming is an

“operation of Suchness itself which is included in our essence and acts

spontaneously.
Y Jap: Jitaisd-kunjifh. 2 Jap: Yo-kunjif. )
*"Jap: Bybdg-yen. ¢ Jap: Shabetsu-yen.

¢ Jap: Kmn-yen. ¢ Jap: Yen-yen.
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Activity-perfuming is that quality in the attributes of Suchness which
assists us in the attainment of NirvAna. It manifests itself in the shape
of Buddhas and Bodhisattvas, and is divided into universal and individual

conditions.

Individual condition implies an active form of the deep compassion
(mahdkarna) of Buddhas and Bodhisattvas. All things from the
first aspiration to the time when they attain Buddhahood, are sheltered
under the guardianship of all Buddhas and Boddhisattvas who take the
form of their parents, servants, friends or enemies, and assist in attafning
Nirvina. Buddhas and Bodhisattvas teach all living beings and assist
them in attaining NirvAna, sometimes with the four methods of enter-
tainment,! sometimes with the six pdramités® or in any other method,

and make the stock of the merits of all living beings increase.

Progimate condition is the condition due to which some people are led
to (attain) Buddhahood without any delay, because of their intellectual

power being fully developad, and other conditions satisfied.

Ulterior comdition is the condition due to which some people can attain
the highest place only after subjection to long training, because of
their intellectual powers not being fully developed and other eonditions
satisfied. '

Universal condition signifies the universal compassion and wisdom of
Buddhas or Bodhisattvas, through which they desire to effect the emancipa- .
tion of all living beings universally. It pervades and affects all beings, just

as the moon shines equally on a splendid palace or on a poor cottage.

Such is, in outline, the philosophical side of the Bhitatathatd pheno-
menology.

! The four methods of entertainment are as follows :—

(a) Ddna or Charity (Jap: Fusec.)
(b) Priyavacana or Loving speech. (Jap: Ai-go.)
(c) Arthakriya or Benefiting deeds. (Jap: Ri-gyd).
© (d) Samdndrthata or Sharing with others. (Jap :Dé-ji.)
2 The six kinds of perfection :—
(a) Déna.
(b) WSila or Morality. (Jap : Ji-kai.)
(¢c) Kshénti or Patience. (Jap: Ninniku.).
(d) Virya or Diligence. (Jap: Shéjin.)
¢) Dhydna or Contemplation. (Jap : Zenjis.)
f) Prajiid or Wisdom. (Jap: Chiye.) ‘



CHAPTER VIII.

THE TIEN-TAI SCHOOL!.

The fundamental thoughts of the MahfiyAna School consist of the idea
The fundamontal idea of identity between the real and unreal. To speak in
]oof g;}To Buddhist Onto- more philosophical terms, it professes to maintain

) that the phenomenal and noumenal are the same and
identical. Ag§vaghosha, in his “Awakening of Faith”, illustrates the idea
with an example of the water and waves : the water is real and the waves
unreal. But as the water does not exist separately from the waves, and the
waves do not exist apart from the water, so the noumenon does not exist
separately from the phenomena and the phenomena do not exist apart from
the noumenon. This doctrine is explained more clearly by Chi-che-t4-shih?,

the founder of the Tien-t4i school.

The Tien-ti school has, for its basis, the canons of the “Saddharma
Pundarika’” or the “Lotus of the Good law”3. Chi-che-tA-shih studied
carefully the Madhyamika-éﬁstra of Nigrjuna whenee, as is clear from the

following Kérika, he got some hints to found his own doctrine.

“Things which are produced by causes and conditions, we say to be all
Emptiness ; they may also be given the name of Couventionality. Further

they may be said to contain the import of the middle path.”

But it should be carefully observed in what light Chi-che-tA-shih took
. the three principles involved in the passage. He
The three principles ) )
of this school. found these three principles—emptiness (Sényatd*),
conventionality (Prajfiopti®) and middle path (Madhyamd®) as the real
means for the observation of Truth. These principles, according to this
school, have an inseparable connection with each other and are not isolated.

This is the reason why Chi-che-td-shih called his own p'rinciple the “Con-

! Japanese: Tendat. ? Japanese : Chisha Daishi.
3 Jap: Hokke-kyd. Or more fully “My6-ho.ren-ge-kyd.”  * Chinese : Kung. Jap: Kd.
¢ Chinese : Kai' Jap : Ke or Ge, 8 Chinese: Chung Jap: Chd,
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cordant tri-satyas!”, while he rejected that of the Yoghcfira school as the
“Discordant tri-satyas”?.

But, before we treat of these three principles, we have to learn what
The classification of 1S known as the classification of the Buddha’s
tho Buddnws tench- . chings in this school Chi-che-td-shih dealt with

the question from three points of view, viz :

(1) The Periodical ;
(2) The Theoretical ;2 and
(3) The Practical.*

By the periodical classification, we are to mean the series of preachings
of the Blessed One in order of the periods of their
delivery.  Chi-che-tA-shih divided them into five,

The periodical classi-
fication.

viz :—

(i) The Avatamsaka® (Sitra).

(i) The Agama® (Sitra).

(i) The Vaipulya? (Sttra).

(iv) The PrajiipAramitd® (Shitra) and

(v) The Sadharmapundarika and Nirvana® (Sitra).

In the first period of his life, the Buddha preached the Avatarhsaka
Sttra which contains the most profound doctrine of Mahfyanism. Accord-
ing to a tradition, this Sitra was preached by the Lord Buddha for three
weeks soon after he had attained enlightenment. In the second period, as
Chi-che-tA-shih says, the Buddha preached the Agama Sitra for twelve years,
at Sarandt near Benares City. In the third period, the Tathfgata preached
both the HinayAna and Mahéyfna Stras for eight years. Accotling to
the orthodox opinion of the Tendai school, some canons of Mahfyanism,
namely, the Vimélakirti Sitra,’® the Svarnaprabhfisa Sttra'! and the
Lank4vatara Sitra, etc., were preached by the Blessed One in this period.
In the fourth period, according to Chi-che-t4-shih, the Tathdgata preached

* Jap : Yen-yi-no-santai. * Jap : Kakureki-no-santai. 3 Jap : Ke-hé.
¢ Jap : Ke-gi. ¢ Jap : Kegon. ¢ Jap : Agon.
" Jap : Hédo. ¢ Jap : Hannya. ® Jap: Hokke Nehan.

10 Jap : Yui-ma-kyd. 't Jpa: Kon-k¢.myd-kyd.
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for twenty-two years the Prajiidpfirarhitd Sdtras which belong to the so-
called “partially developed Mahdyanism”. Lastly, the Lord Buddha
preached the Saddharma-Pundarika Sitra and the Mah4-Nirvina Sitra
for eight years. According to the Tendai School, the highest and the
most developed doctrines were preached by the Tathfigata in this period of
his life.

The Theoretical classification indicates an order from shallowness
The Theoretical class. to deepness or from imperfection to pefection. Here
ification. Chi-che-td-shih made four divisions of the Tathigata’s
Teachings, wviz:

(1) Collection (or the Tripitakas of Hinayanism),

(2) Common?® (or drdinary doctrines found both in the Hinayana
and a part of the Mahdyana),

(8) Distinetion® (or extraordinary doctrines for the Bodhisattvas
only), and

(4) Perfection* (or the doctrines of identity between Buddha
and all living beings) which contains the main doctrine of the

Tendai school.

The Practical classification has reference to the teachings of Buddha
The Practical classi. according to the methods which he employed for teach-
fication. ing different classes of people with different intellec-

tual powers. Chi-che-td-shih made them four-fold :

(1) The Sudden,®

(2) The Gradual,®

(3) The Secret”, and

(4) The Indeterminate.®

By the “Sudden” is to be meant an instructive method by which the

Blessed One led people to the world of enlightenment suddenly, that is,
without imparting any preparatory instruction. The Avatamsaka Sttra
is said to fall under this category.

1 Jap: Zo-kyd.  ® Jap: Tst-gyd. 3 Jap : Bekkyé. ¢ Jap : Yen-gys.
8 Jap: Ton-kyo. °© Jap: Zen-kyi. 7 Jap : Himitsu-ky8. 8 Jap : Fu-jib-ky8.
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By the ‘Gradual’ is to be meant a method which is employed to make
the people open their mind’s eye gradually, that is, with aids of various
kinds of preparatory instruction, and at last, develops their insight tho-
roughly. According to the Tendai school, the doctrine of the Agama Sftra,
the Vaipulya Stitra and the PrajiidpAramitd Sttra are of this category.

By the ‘Secret’ is to be meant the method by which the Buddha taught
a special class of people who were notable to hear and understand his teaching
in publiec.

And lastly, the ‘Indeterminate’ shows that. some of the Buddha’s
teachings are very wide and lofty in their import, so that his diseciples
understood them in different senses as the different degrees of their intellec-

tual power permitted.

THE THREE PRINCIPLES!.

(1) The Principle of Emptiness® : All things are emptiness when we
Explanation of the oObserve them from the standpoint of transcendental
EZL';‘T“"" of Fmpti- truth; for they are products of causes and conditions.
Emptiness or S#nyata never means ‘nothingness’; but it means “the unrea-
lity of the phenomenal world”. Or more properly speaking, it simply
means “Not” like the <¢ is not so of the Brihadiranyaka Upanishada. In
other words, the different imaginations and observations of men who cannot
see through the true nature of things, are far away from the Truth; for the
realm of Truth is beyond our conventional or relative knowledge. We can-
not even say that “It is”; because everything that exists pre-supposes that

which does not exist ; existence and non-existence are relative terms as much

v Japanese: San- Tai. ¢ Japanese: Ki.tai,
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as the subject and the object, ‘I’ and “He”, mind and matter, this and that,
one and many, and the like. “It is not so0”, therefore, is the only way in
which our inperfect human tongue can express the Truth. Hence the “prin-
ciple of emptiness” is established in order to dispel the imaginations of vulgar
minds.and to rectify our defective views about the universe and human life.

In short, this principle is a negative method that enables men to get rid of

their delusions.

(2) The Principle of Conventionality': The mountains soar high up in
Explsation of the the air, the water flows in the river, stars adorn the
Eil;iﬁ:ilg;. of Gonven- sky, the flowers bea.ut:lfy the earth: all these have
distinctive existences. These existences, however, are not real, but are only
conventional. In other words, they are all subject to the law of causation;
they could not have their respective existences without causes and conditions,
This law of causation is technically called “the principle of conventionality”
in the Tendai school. And the ‘law of causation’, according to this school,
is nothing but an active principle of the Truth or Reality; henee individual
existences in the universe are not independent manifestations apart from the
Reality.
(8) The: Principle of Middle Palh? : This is established in order tp explain
Explanation of the the relation between the above two principles. Truth
g,:i'}fiple of Middle- seems like a white paper when we look upon it from
the stand point of the first principle, ‘emptiness’, while it seems like a colour-
ed paper when we look upon it from the stand point of the second, ‘conven-
tionality’. Under these circumstances, Truth is threatened to be divisible.
As it has already been pointed out, all things have existence on account
of cause and condition, and their existence is impossible without the law of
causation. Therefore they may be called “either existence or &#nyatd,” and
“neither existence nor &@nyatd.” 'This is the middle path which forms the
fundamental world-view of the Tendai school. When we look upor pheno-
mena from the stand-point of the principle of the middle path,all of them
are manifestation of the Truth. In other words, we must discover the truth

even in the insignificant blade of grass or the minute dust,as their existence

: Jap;neso: Ke-tai, 2 Jap: Chil-tai,
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is not meaningless. We must not, therefore, forget that in every phenomenon
or individual we may recognize the light of Truth. Or more Buddhistically
speaking, we should comprehend that the mountains which sour high up in
the air, the water which flows in the stream, the stars that adorn the sky or
the flowers which decorate the earth, are all manifestations of the supreme
reality ; therefore, we may enjoy the enchanting views of the realm of Truth
through their manifestation. Nay, the phenomena themselves are revealing
to us the teachings of Tathigata, as the great German poet, Goethe, said :—
“The highest would be to understand that all facts are themselves theory.
The azure colour of the sky recalls to us the fundamental law of chromaties,
We must not seck anything behind phenomena ; for they themselves are our

lessons.” ! .

Truth is thus considered in this school from three points of view: nega-
In what sense the tive (8#nyatd), positive (conventional) and the intermedi-
three principles are . . ..
concordant ? ate, (Meddle Path). These three principles are not, how-
ever, isolated from one another but are inseparable; or more properly speak-
ing, they are perfectly concordant; because when we think of sthe negative
principle, the positive, as also the middle, are considered therewith, and vice
versu. It is not allowable, therefore, to make any distinct demarecation with

regard to these three principles.

So much for the outline of the doctrine of Three Principles in the Tendai

School.  We must now proceed to the theory—

“THAT THREE THOUSAND DHATUS ARE INCLUDED IN OR
' IDENTICAL WITH ONE THOUGHT.”

But, before entering into the import of the theory, I must stop for a

Explanation of the While to explain what are the ten ‘DhAtus’ and the
three thousand worlds. .. .

ten characteristics of things. The ten Dhétus are the

six kinds of existence namely, Hell, Pretas, Beasts, Demons, Man, and

Heaven, and the four kinds of sages namely, the Srivaka, PAatyrka-Buddha,

' Dr, Paul Cars, “Buddhism and its Christian Critics,” P. 99,
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Bodhisattva and Buddha. Each of these ten Dhtus, according to this school,
possesses ten characteristics which are:—(1) Yat-lakskana' (form); (2)
Yat-svabhdvam® (essential nature); (3) Yat-bhdvatd® (substance); (4) Yat-
balam* (power or force) ; (5) Yat-kriyd® (action); (6) Yat-kdranam® (cause)
(1)  Yat-pratyaga”™ (condition); (8) Yat-kdryam® (effect); (9) Yat-
phalum® (vetribution) ; and (10) Yat-uttarasamata'® (the final indentity).

Each of the ten Dhétus again possesses the nature of all the ten Dhétus.
This is the reason why a man is capable of becoming a Buddha, as also the
beings of hell or of the animal world are capable of becoming Buddhas.
Hence it is expressed in the Mah4dyAna-Chikwan that “the essential nature
of all living beings is pure; all are manifestations but of one single thought
which is identical witlall living beings, Buddhas and Bodhisattvas. We
wander in the samsdra owing to the activity of that thought and attain
Nirvéina through operation of the same thought.” Again, it is said in the
same book—“There is no single thought that does not possess the ten
Dhéitus, each ‘dhAtu’ possesses the nature of the ten ‘dbAtus’. Hence
ultimately there become one hundred ‘dhétus,’ each of these 100 ‘dhétus’
possesses, as shown above, ten kinds of characteristics ; so that finally there
are one thousand characteristics. These again are possessed by eaqh of the
three worlds, #/z: BhAjana-loka or Mother Earth, Paanca-Skandha-loka and
Sattva-loka or the world of animate things. Thus there are ultimately three
thousand worlds. One thought=10 dhétus; 10 dhAtusx 10 dhAtus=100
dhtus; 100 dhitusx 10 characteristics=1000 dhétus; 1000 dhitus x 3
kinds of worlds=3000 dhAtus.

Now to return to the main theory, the three thousand dhAtus are included

The wholo universe 1in one thought. By the three kinds of worlds are to
is identical with one . . .
t,houg}'llt_ l be meant (1) the five skandhas, (2) the living beings

and (3) mother earth. The first is individual, the second social and the

! Jap: Nyo.Ze-so.  * Jap: Nyozo-shd,  ° Jap: Nyo-ze-tai.  + Jap: Nyo-ze-riki,
® Jap: Nyo-ze-sa. ° Jap: Nyo-zesin. 7 Jap: Nyo-ze-yen. °® Jap: Nyo-Ze-kwa.
¥ Jap: Nyo.ze-h8, '° Jap: Nyo-zeshon-matsuskyu-kyo-to,
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third cosmic. That is to say, wherever there are living beings, there is the
world of five skandhas; and society in which they act; and wherever
there is society, there is country or land where living beings live. As each
of these three kinds of worlds possesses 1000 characteristics, there come to
be 3000 worlds or ‘dhAtus’. And these 3000 worlds or dhdtus are included
in the thought of all living beings. Hence it is said in Mahdyéna-Chikwan :

“These 3000 ‘dhatus’ are included in every thought or every thought
possesses 3000 ‘dhdtus’.  We should not say that thought comes before and
‘dhéitus’ come after, or that ‘dhiitus’ come before-and thought comes after.”
So much of the theory that one thought possesses three thousand ‘dhatus’.
Now, we shall proceed- to the doctrine of the ‘Three klesas’ according to

the Tendai School.

THE THEORY OF KLESA.

The klesas are of three kinds, namely (1) Iguorance; (2) Numberless
Explanation of the hindrances, (lit. dust-and-sand-like-kicdas); and (3)
three kinds of KISt 1 tellectual and emotional errors. According to the
Tendai school, these three kleSas are not different from one another in
their essence, but are so only in their operations. Tt us explain them
separately.

(1) Ignorance: This is the fundamental kleSa, being a hindrance for
the right understanding of the real nature of things. This is, to speak in
modern phraseology, the universal klesa.

(2) The Numberless klesa: Sex, capacity and conditions etc., of human
beings in society are different, though, in essence, they possess the same
human nature ; some are found wise, while others are foolish, some become
ministers, others coolies, and so on. Social order is to be kept by their
restriction to the respective business which corresponds to their own capacity,
sex, conditions ete. As the variety of human beings is infinite in the
world, there are numberless kleSas of this kind, like the sands in the
Ganges, which hinder them from observing social order. This is called

“the social kle$a” in modern phraseology.
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(8) Intellectual and emotional klesa: Two kinds of kleSas are treated
under this name as one in this school; they are treated as two in the
Sarvéistitvavddin and other schools. But, as the explanation is the same
in all the schools, I hope you will see them in details in an earlier lecture

“Karma-phenomenology”. This may be called “Individual klesa”

"The question that naturally next demands solution is, how to dispel

The three contempla- these three kinds of kle$as? And the solution is met

t oy . .
t:)on;;;;:lth:h;v ayﬂll‘:;; with in the conception of the three-fold contempla-

Heas. tions—The contemplation of “Emptiness”, the contem-
plation of “Conventionality”, and the contemplation of the “Middle Path”.
*(1) The contemplation of ‘emptiness’ removes the intellectual and emotional
delusions which make us blind about the universal truth, and confine us
to the unreal world. The most successful method is to view all things as
produced by causes and conditions so asto result in ‘Sinyatd’. By this
contemplation, we may realise the knowledge of the equality of all things
(‘samaté-jfilna’) and attain the virtue of ‘prajiid’ or wisdom. (2) The
contemplation of ‘conventionality’ solves the question that, if all is one
(sarvam ckam) and if there is no difference between the ru/gar and the
Buddhas in their real nature, why is it that we suffer from pains while the
Buddhas are absolutely in peace? and why is our daily life so defiled that
we cannot enjoy happiness, while the lives of the Buddhas are so happy that
they never experience any pains or sufferings? By this contemplation we
may realise ‘MArgajfidna’ or the knowledge of the holy path, and attain the
virtue of ‘Moksha’, deliverance. (3) The contemplation of Middle Path
dispels the extreme views, namely, those of existence or non-existence,
sameness (‘samata’) or difference (‘nanata’) and the like. That is to say,
when they hear the doctrine which teaches the sameness of the Buddhas and
the vulgar in their essence, they cling to the idea that there is not any
distinction between the enlightened and common people, the elderly and
the young, the rulers and the ruled, and so on. While otherwise, they would
fall into the error that there is a wide gap between the Buddhas and the
vulgar, the rulerq and the ruled—and others, and thus give up their pro-
gressive spirit ‘and aspiration after Buddhahood. The contemplation estab-
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lishes the adamantine law of Buddhism that ‘“sameness without difference
is sameness wrongly conceived, and difference without sameness is difference
wrongly conceived””. Thus we are neither entirely identical with, nor
absolutely different from, the Buddhas, and the universal truth lies always
in the middle path and not in the extreme. We must recognise that there
is a road to lead us to Buddhahood and should not give up our progressive
spiirit or aspiration. The baneful effect of extreme methods, to take a
living example, is vividly manifest in the obstacle to a healthy progress of
the Indian people by their extreme views of the caste system. The middle
way, be it theoretical or practical, is to be pealiéed by the contemplation of
the middle path; by this contemplation we may turn the fundamental #/eda,
ignorance, into universal knowledge (servdkarajudna); and through their
knowledge is to be realised the virtue of Dkarmakdya.
But how is it that ignorance may be turned into knowledge?
It is a remarkable feature of MahfyAna Buddhism to maintain the view
gnorance and intelki that o. @ & 1fg. or “what is sin or delusion, that is
gence are one. intelligence ”.  In fact, three kinds of kleSas which 1
have mentioned above are merely the darkness produced by our own :onfused
subjectivity ; the three kinds of knowledge, on the other hand, are merely
the brightness produced by the training of our own intellectual power, As
a physician saves the life of a sick man with application of morphia, while a
robber kills others with it, so also the wise aspirant for Buddhahood enjoys a
peaceful life through the cultivation of his mind or will, while the fool falls
into hell and suffers a painful life through the dissoluteness of his mind or

will. It is on this that Asanga says :—

AT Y W gt A o |
ARHRAAER § WEATHATAE: I.

¢.e. “ As there is no phenomenon separated from reality, so when
describing samklea or ignorance, wise people are of opinion that it isintellect
itself.” (avidyd ca bodhis ca ckam.)

From this stand point, the Mahfyina Buddhists go to the conclusion
Nirviua and  Sam. that Niredna and Samsdra are one. “Yas Samshras
shra are one. tat Nirvinam ” or what is hirth and death that is
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NirvAnam.  This conclusion may seem to be rather a bold and revolution-
ary proposition in the dogmatic history of Buddhism. But it is nothing more
than a natural development of the spirit that was breathed in the original
views of its founder. 'We must not, therefore, be surprised when we find
the following passages in the “ Vigesha-cinta-brahma-paripricha Sttra” :—

“The essence of things lies in their freedom from attachment, attribute
and desires, that is in truth. In essence they are pure, and, as they are
pure, we know that whatis the essence of birth and death, that is
the essence of NirvAna; that what is the essence of Nirvina that
is the essence of birth and death. In other words Nirvina is not
to be sought outside of this world, which, though transient, is, in
reality, nothing more than NirvAna itself. Because it is contrary to
reason to imagine that there is Nirvana and that there is sumsdra, and that
the one lics outside the pale of the other; and therefore, that we can attain
Nirvana only after we have annihilated or escaped the world of birth and
death. If we are not hampered by our confused subjectivity, this our
wordly glife, is an activity of Nirvina itself.”t  Vasubandhu expresses the
same views in his work entitled “ The Discourse on Buddha-essence ”.2

All sins transformed into the constituents of enlightement!

The vicissitudes of Samséra transformed into the beautitude of Nil:vﬁqa!

All these came from the exercise of the great religious discipline;

Beyond our understanding, indeed, is the mystery of all Buddhas .
Goethe has made the Earth-Spirit sing :—

«Tn the floods of life, in the storm of deeds,

T move up and down,

1 go to and fro,

Birth and the grave,

An eternal sea

A changing strife,

A glowing life.

Thus I create the roaring loom of time |

And weave the living garment of the Deity. ”

1 Nanji®’s Cg'f. No. 189 (Bodhiruci), No, 190 (Kumérajtva), and No, 197 (Dharmaraksha).
2 Nanjio’s Cat, No, 1220, .
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Do you not see here a most explicit expression of the Mahdyanistic

gentiment?

THE CONCEPTION OF BUDDHA-KAYA IN THIS SCHOOL.

According to the Tendai School, the doctriné of the Madhyamika and
Vijfidfiavadin Schools is called the “ Bodhisattva-yina™ or the “vehicle for
aspiring to Buddhahood””, while its own doctrine is termed the ¢ Buddha-
yina” or the “vehicle of the Enlightened one”. And the Buddha-kiya-view
of this school entirely depends upon the “ Siitra of the Lotus of the Good
law ”’, from the beginning to the end. I do not, therefore, hesitate to say
that there is, in fact, no Tendai School without the “Lotus of the Good
law”’ (Saddharma-pundarika).

Most of the Hinayanists think that Sakhyamuni became all wise at Gaya
about twenty five centuries ago ; but Mahdyanists, at léa.st the followers of
the Tendai School, believe that he has been the All-wise from eternity. It
is called by himself to be a delusion to think that he had attained enlighten-
ment under the Bodhi-tree near Gaya, because he has not only existed from
eternity but he is the All-wise, the Buddha from the beginning. Thus it
is preached in the “Lotus of the Good law ”! as follows :—

“The Blessed One, cousidering that the Bodhisattvas repeated their
prayer three times, addressed them thus: Listen then, young men of good
family. The force of a strong resolve which I assumed is such, young
men of good family, that this world, including gods, men, and demons,
acknowledges: Now has the Tathégata Sakyamuni, after going out from
the home of the Sa.kyas, arrived at supreme and perfect enlightenment, on
the summit of the terrace of enlightenment at the town of Gaya. But, young
men of good family, the truth is that many hundred thousand myriads of

' Bacred Book of the East, Vol, XXI, p, 298,
36
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bbv}i.i of ZHons ago, I have arrived at supreme and perfect enlightenment. By
way of example, young men of good family, let there be the atoms of earth
of fifty hundred thousand myriads of Zotis of world ; let there exist some
man who takes one'of those atoms of dust and then goes in an eastern
direction fifty hundred thousand myriads of #ofis of worlds further on,
there to deposit that atom of dust ; in this manner let the man carry away
from all those worlds the whole mass of earth, and in the same manner,
and, by the same act as supposed, deposit all those atoms in an eastern
direction. Now would you think, young men of good family, that any one
should be able to imagine, weigh, count, or determine (the number of) those
worlds ? The TathAgata having thus spoken, the Bodhisattva MahA4sattva
Maitreya and the entire host of Budhisattvas replied : “ They are incalcul-
able, O Tath4gata, those worlds, countless beyond the range of thought.
Not even all the Sravakas and Pratyekabuddhas, O Tathégata, with their
noble knowledge, will be able to imagine, weigh, count, or determine them.
For us also, O Tathigata, who are Bodhisattvas standing on the place
whence there is no turning back, this point lies beyond the sphere of
comprehension ; so innumerable, O Tathigata, are those worlds.”

“This said, the Blessed one spoke to those Bodhisattva Mahisattvas
as follows : Tannounce to you, young men of good family, I declare to you:
However numerous those worlds where that man deposits those atoms
of dust and where he does not, there are not, young men of good family,
in all those hundred thousands of myriads of 4otis of worlds, so many dust
atoms as there are hundred thousands of myriad #Zofzs of Hons sinecé I
have arrived at supreme and perfect enlightenment.”

The real qualities of Tathigata are so innumerable and so incalculable
that the end of it would be difficult to reach, though we continue to enu-
merate them for immeasurable Zons. He is the master of the law, the
king of truth and the lord of all beings. Thus we read in the “Shtra of
the Lotus of the Good laws” the following gdtids :—

FETfY ST AN @AY TG |
AT TIfy wRT T )
N Comqi,,gmmmaﬁeal form must be g1y, but I think the author hasused the form,
AT, for the sake of the metre,
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“It is, O K4syapa, as if a cloud rising above the horizen shrouds all

spaces and covers the earth.”

41 7 arfoer dqdt fagmmet wewEe: |
freieam TRa THawIS A |

“That great cloud, full with water, is wreathed with flashes of lightning

and delights, by its thundering noise, all creatures.”
gaTE frarfian Nae wanead |
TEAsafas A aTk gREwa: |
“By obstructing the sunbeams, it makes the region cool ; and gradu-

ally lowering so as to come in reach of the hands, it sprinkles water all

around.”
D »
H 99 §H ¥9 d AU HATARH |
Qo o

WG, TAAA AUG™ [

“And so, flashing on every side, it pours out an abundant mass of
water equally, and refreshes this earth.”

¥ 1 Ffw Afewt srar MNoway w30

T[T FAT a9 TETGAT: |

warta fafaara aerfu efid waq)

@R =3 S99 frgSy 9 FEaq

HAE AR T EIEHAA |

afvat wodt adafcfigfa S

“And all herbs which have sprung up on the face of the earth; all

grasses, shrubs, forest trees, other trees small and great; the various crops,
and whatever is green in hills; caves and thickets ; all those grasses, shrubs,

and trees are refreshed by the cloud which refreshes the thirsty earth and
waters the medicinal plants.”

A TR dagwiae fea
TyTaE genfawd TwpEATUEtE aq |



284 SYSTEMS OF BUDDHISTIC THOUGHT,
-“Grasses and shrubs drink the water of one essence which issues from
the cloud according to their faculty and reach.”
T 3 RfY AETEHTE GI@ a9 9@y |
TuTas w9 fuaf it fuafe adfm atssam )
“And all the trees great, small and mean, drink that water according

to their growth and faculty, and grow lustily.”
- - I a [N
FATEA A d9AT JIT FEMWEEF d4q gd. |
ifm guife wafesa farfuasa asimda: o

“The great plants whose trunk, stalk, bark, twigs, pith, and leaves are

moistened by the water from the cloud develop their blossoms and fruits.”

TuTae a1 fawy aea At 9 gEEE | a6 |
wEHES an qud gefm aifi = & uwE agaE )
They yield their products, each according to its own faculty, and reach

the particular nature of the germ ; still the water emitted is of but one

et s ¥ Sifr wTEu Swwd At T AE
SEE T WIHTd ST garat gwad 7 i

«In the same way, KéSyapa, the Buddha comes into the world like a
rain-cloud, and, once born, he the world’s Lord, speaks and shows the real

course of life.”
@ 1 §aTaas weld: goEar Aifw geamtE |
AgmALsY fruSred far swy Swle a9 4w

“And the great Seer, honoured in the world, including the gods, speaks
thus : I am the TathAgata, the highest of men, the Jina ; I have appeared
in this world like a cloud.” |

Haifrawy sseRmETETal fand e |
> : Qe
T @7 YU 9@ Wud Fwiy gremas fafd 9.
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«T shall refresh all beings whose bodies are withered, who are clogged
to the triple world ; I shall bring to felicity those that are pining away with

toils, give them pleasures and final rest.”
. s . Q
T § FARGAEE( STHHAA AR A |
: ) Qe
TAWTAISE MIAAEAIRRY, FAWY ¥ Al na: |
“Hearken to me, ye hosts of gods and men ; approach to behold me :

T am the Tathgata, the Lord, who has no superior, who appears in this

world to save.”
R = ezt v fogg ity |
T ¥ AW WAl A& afee gty fEa 9 0

“To thousands of Zotis of living beings I preach a pure and most

bright law that has but one scope, to wit, deliverance and rest.”

Q . .
Tu 9% a2t ud At faee wfam frem |
¥ f¥ wafvome mfia = e faly « oy fad
“I preach with ever the same voice, constantly taking enlightenment .
as my text. For this is equal for all ; no partiality is in it, neither hatred
nor affection.”
AR wW A FlAehi AT ¥ Sy a & wf¥la)
- Qo .
w9 W waert et aweee aa aoe )
“I am inexorable and bear no love nor hatred towards any one; and I

proclaim the law to all creatures without distinction, to the one as well as
the other.”

SRIAIART AR o T s fAtea: |
frrgraraTR e ar faarfaar ww = s fa=d

“Whether walking, standing, or sitting, I am exclusively occupied with

this task of proclaiming the law. I never get tired of sitting on the
chair I have ascended.” :
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YATETAY Y GaErE A9 § a 9W RN |
Wiy MY ¥ qEEieS: degawy freawg |
famemfia ady ¥ AR —weREREaT |
fefear 3 v fameest avrgd 3 @ fraweea:

“I recreate the whole world like a cloud shedding its water without
distinction ; I have thé same feeling for respectable people as for the low;
for moral persons as for the immoral; for the depraved as for those
who observe the rule of good conduct; for those who hold sectarian views

are sound and correct.”

widy < Aeway it wlklEIy wEea )
fafaat w9 frasifaar sapEERas 9wT69 |
« preach the law to the inferior as well as to persons of superior under-

‘standing and extraordinary faculties; inaccessible to weariness, I spread

in season the rain of the law.”
Taras ¥ i wy fafiurg gy afasefa )
o~ - Q
2y AAY AARAY THY AWET TwACag |
“After hearing me, each according to his faculty, the several beings
find their determined place in various situations, amongst gods; men,

beautiful beings, amongst Indras, Brahmaé, the monarchs or rulers of the

universe.”

TEaAmTT a8 fauat w9y |
YUEEEY UTlY JHTET AT |
AW WA 9 WraeTfemrawag |
LeenonE B0 E T EL

“As the rays of the sun and the moon descend alike on all men, good or
bad, without deficiency in one case or surplus in the other; so the wisdom
of the TathAgata shines like the sun and the moon, leading all beings without
partiality.”

Such is the view of Buddha-kiya in this school; I shall now proceed
to examine the theory of the Avatamsaka school.




CHAPTER IX.
THE AVATAMSAKA SCHOOL.!

The Dharmal o/cd-PhenomenoZoyy. 2

The Madhyamika, YoghcAra and other MahAyfna schools do not go
The special feature of  beyond the explanation of the relation between phe-
tho Avatansaka school. nomena and the noumenon, and consequently do not
undertake to discuss the relation between one phenomenon and another. The
Avatamsaka school deals with this latter subject. This school marks the
final development of the Buddhist philosophy. The Tien Tai and the
Avatamsaka schools are regarded as the two most beautiful flowers
in the garden of the Buddhistic thought. One is called the orchid in the
spring and the other the chrysanthemum in the autumn ; that is to say, they
are the last and also the best products of Buddhist thought. It is the
doctrines of these two systems, that the Chinese schools, viz: the Mantra,
the Dhydna and the Sukhdvativyiha, as well as the Japanese Nickiren school

sought to realize by experiment and practice.

Both the Tien Tai and the Avatamsaka schools arose and developed in
China where Buddhism found the most congenial soil next to that in the
land of its origin, as China was already of a rationalistic temperament.
The Tien Tai school, as I have already said, developed from the doctrine of
Madhyamikavdda, the development taking place in Southern China. The
Avatamsaka sprang upin the North of China as a descendant of the
Yogéchra school ; it claims to have been founded by the great Asvaghosha
himself ; and they call him its first patriarch and NAgirjuna the second; the
third patriarch, according to it, is Tu-FA-shun;® as a matter of fact, he is
the real founder of this school. He was born in the reign of
the Choan dynasty which ruled over China between 557 and 589
A. D, and was a contemporary of Chih-che-ta-shih who fonnded the

! Chinese : Hwa-yen-tsuh. Japanese : Ke-gon-shill,
3 Japanese : Hokkai-yengi-ron, 3 Japanese ; Hi.jiun,
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Tendai school. He wrote two famous treatises embodying his theory,
namely the “Go-#id-ski-kwan” or “The Theoretical and Practical sides of
the Five Doctrines,” and, “The Theory of the Dharma-loka” (Hokkai-
kwan-mon).! The theory of this school was perfected by Fa-tsan? who
was given the posthumous title of Hhien-sheu-td-shih.®

This school derives its name from the “Buddidvatamsaka-mahdvaipulyd-

The origin of this 8#¢ra,”* which is the canon of this school. This
school. sitra is ascribed to the Buddha himself; tradition
says that it was preached by the Tathfigata as soon as he obtained Budda-
hood at Gaya, and that the Buddha expressed thereby the highest truth
realized by him. The Tathigata is said to have declared : “Alas! Alas!
All living beings do not know or see, on account of their ignorance,
the fact that they possess the same wisdom and virtues as the Tathigatas.
I will show them the ‘Holy Path’ which shall enable them to become
entirely free from false notions and attachment, and shall make them
realise that they possess in themselves the boundless wisdom which is, by
no means, different from that of the Buddhas.”

Tt is also said that most of the audience found it too difficult to follow
him at the time ; and, therefore, they behaved like the

The position of this . . .
sfitra among the Bud- deaf and dumb. This period is called the ‘Dawn’ in

dhist canons. Buddhism.

The Avatamsaka school, calls this sitra as the ‘M#ladharma-cakra’ or
the “Root Doctrine of Buddhism,” and the other siffras, with the exception
of the Suddkarmapundarika, as the “Branch Doctrines” (S4khA-dharma-
cakra). Suddharmapundarika, according to this school, is one “from
the branches to the root”. The three are called the Tri-dkarmacakra.

Fh-tsan divided the Buddhist canons into five classes, viz: (1) the
The classification of Jindydna, (2) the primary doctrine of the Makdydna,
the canons, (3) the Zater doctrine of the Makdyia, (4) the doctrine
of the Dhydna or Contemplative School and (5) the perfected Makdydna,
that is the doctrine of his own school.

! Nanji’s Gat. No. 1596. . * Japanese: Hdo-z8.
3 Japanese : Kenju-Daishi, ¢ Nanjio’s Cat. No, 87,
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With the first we are already familiar. ‘The Primary docrine of the
Mah4ydna’ indicates the Madhyamika-vida and the Vijﬁ&navﬁ.da. Itis
also called ‘partially developed Mah4yanism’. The ‘Later doctrine of the
Mahiyhna’ is the name given to A§vagosha’s philosophy of Suchnes§ and the
Tien Tai doctrine of Identity. ‘DhyAna doctrine’ is the theory of the
Contemplative school which holds that contemplation is indispensahle for
the attainment of enlightenment. ‘The Perfected MahAyfna’ is the epithet
claimed for its own doctrine by the Avatamsaka school. The most notable
feature of this theory is that it explains the relation™ between one phenome-
non and another. The distinction is made, as has already been pointed out,
with a view to give the highest place to their own Avantamsaka school.
We may not accept the distinction, but it is nevertheless true that the Tien
Tai and this school represent “fully developed Mahdyanism”. In his treatise,
Fatsan discusses these ‘five kinds of the Buddhist Doctrines.’

He subdivides the Five Doctrines into “Ten Schools’, six of which are

Hinayanistic.  Before proceeding to discuss the

Subdivision of the

Buddhist doctrines. main theory of the Dharma-loka-Phenomenology, it

is necessary to notice briefly these Ten Schools, as they form an intro-
duction to the Theory of the Avatamsakas. (1) First of these is that of the
Vatsiputriyas who maintain a parmanent existence of ¢¢man of persons and
things, puwdgaldtman and dharmdtman.* (2) The second propounds the
existence of the mental and material things in the noumenal state, and
denies the existence of the dfman of persons. The Sarvistitvaviddins
represent this view.2 (3) The third theory denies the permanent existence
of the ego-soul and maintains the Stnyat of the noumenal state of dharmas
both in the past and future.> The Mahfisangikas uphold this theory.
According to them, things, as they appear to our senses, exist only in the
present, that is, as long as they are present before our senses, and that they
are void in the past and future, because the dharmas do not manifest their
respective operations except in the present. (4) The next one rejects the

existence of conventional dharmas even in the present. It explains that there

* Japanese: The ga-ho-ku-u shi.
? Japanese: The ho-u-ga-mu-shi.
3 Japanese: The hi-mu-kyd-rai-shd,

37
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are two kinds of dharmas, conventional and transcendental, out of which the
real dharmas alone exist in the present and in the present only. The ad-
vocates of this theory are tho PrajfiaptivAdins.! (5) The fifth theory insists
upon the real existence of dharmas in the transcendeutal state only, while, it
denies all existence of things in the conventional state. The LokottaravA-
dins support this theory.? (6) The sixth deniesall real existence of
dharmas both in the conventional and transcendental states. According to
it, things are only words and names. The SusukhavAdivyavahirika
school believes in this speculation.® The above six theories belong to the
Hinayfna, the next four to the Mah4yéna. (7) The theory of the Madhya-
mikAvadins or the StinyavAda which T have already explained is the first of
them.* (8) The next one accepts reality or Suchness but denies the
permanent existence of phenomenal things. This is the doctrine
of the LankAvatira-sitra and the Awakening of Faith.® (9) The Ninth
theory is one which declares that Suchness is beyond description and per-
ception. This is the doctrine of the VimAlakirti-sitra.® (10) The last is
the theory of the Avatamsaka School itself which we shall now discuss in
detail.”

»

THE THEORY OF THE DHARMA-LOKA PHENOMENOLOGY.

According to this school, the universe is the manifestation of the One

The universe is in Great Spirit, the corresponding sanskrit expression
8 univ -

cluded in one mind. being “ ekaciltdntar-gata-dharma-loka,” which literally

means the “One Mind in which is included the whole of the universe”.
This One Mind is not finite or relative, it is, on the contrary, infinite and
absolute. The relation between the One Mind and the universe is described

as the reflection of the moon and stars in the ocean; we sce the objective

1 Japanese: The gen-tsti-ke-jitsu-sht.

s Japanese: The zoku-md-shin-jitsu-shd.
3 Japanese: The sho-ho-tan-myd-shil.

¢+ Japanese: The sho-h8-kai-kd-shd.

s Japanese: The shin-toku-fu-shin-shd.
¢ Japanese: The 86-86-gu-zetsu-shi,

4 J;tps,nese: The yen-myo-gu-toku-sh,
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universe as a reflection of that infinite and absolute Mind. The One Mind
1s also called the Dharma-kiiya, which, philosophically speaking, implies
Reality. Viewed in the religious aspect of Buddhism, itis the object of

belief ; but here, we are only concerned with its philosophical aspect.

The activity of this great Mind has four aspects ( Catur-dharma-
lokas).

(L) The Dharma-loka considered from the phenomenal stand point:—!

\ ' "
Explanation of the The phenomenal Diarma-loke means the objective

gt]:;'dm;oll‘r’l];“ i‘;ol‘:;leg: world. The theory of this school on this subject

mend. promulgates that all things that exist are separate and
distinet, they are subject to the law of individuation and, therefore, to that
of limitation. They exist in time and space and move according to the
law of causation, both physically and morally. Thus there is a distinction
between the mineral kingdom and the vegetable kingdom, betwveen man
and any other animal ; and every distinet individual, in his distinet capacity,
has to perform his moral as well as his physical duty. Thus, there are
marked distinctions between the ruler and the ruled, the parent and the
child, man and woman, old and young ete., etc., and each one must perform
his own respective duties. By a recognition of this distinction, we shall

be able to observe the true social order.

(2)  The Dharma-loka considered from the noumenal stand point :—?2 This
Explanation of the is the analytical view of the activity of the Dharma-

dh -loka . . . o g
smf(;'}‘:;i:&k’(}rﬁgmgﬁ loka which regards all things in the objective world

non. as one. The Nyagrodha tree and the Bodhi tree are
one as belonging to the vegetable kingdom ; again the tree, the dog and
the man are one as belonging to the kingdom of living beings. In this way,
we ultimately arrive at the one and same thing which comprises all things,
apparcutly diverse. This ultimate being, by the way, is considered all-
powerful, all-knowing, and all-loving ; as a matter of fact, it is the life-
spirit, the noumenon. This idea is expressed by the Buddhist maxim :

“Heaven and earth have the same source and all is one”.

' Jap: Ji-hok-kad. 2 Jap: Ri-hok-kai,
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¢
(3) The Dharma-loka considered from the stand point of identity between

Explanation of the  moumenon and phenomenon' :—There is again another
law, “one is many and

many is one, aspect of Dharma-loka according to which noumenon

and phenomenon are found to be in absolute harmony with each other. A
thorough knowledge of the principle of the ‘oneness of all things’ naturally
leads us to the idea or the law of “one is many and many is one”. In other
words, things (phenomena) of the universe do not exist apart from their
reality (noumenon) and vice-verss. For instance, the idea of waves in the
ocean cannot be produced without the idea of water in it, nor can the idea
of water be formed without an idea of the waves. The harmony between
noumenon and phenomenon is so strong that it is impossible to separate the
one from the other. Or technically speaking, noumenon is the substratum
of phenomenon, while the latter is the attribute of the former.

Here, Buddhism recognises the existence and identity of the two prin-
ciples, sameness (samatd) and difference (nfnftv4). Things are many and
yet one; they are one and yet many. I am not ‘thou’ and thou art not T’;
and yet weareall one in essence. While, therefore, we-have to acknowledge a
world of particulars in which individuality predominates,'.we must not forget
that, looking through the gates of sameness, all distinctions and contradie-
tions vanish in a higher principle of unity.

A Japanese poet sings :—
Rain and hail and ice and snow,
Neither like the other lo!
‘When they melt, however, lo!
See one stream of water flow !
(4) The Dharma-loka considered from the stand point of identity
'The question of rela- of one phenomenon and  another? :—We come now to

gﬂﬂi‘éﬁexﬁwﬁa o the fourth aspect of the world or Dkarma-loka where the

other golved. concord or harmony between all phenomena is
found. The discussion of this subject belongs entirely to the Avatamsaka
School. For, the Tien Tai and other schools could not go beyond the doctrine

of the concord between noumenon (reality) and phenomenon. When the law,

1 Ja,pané:e: Ji-ri-muge-hokkas. . 2 Japanese: Ji-ji-muge-hokkai, ~
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“one is many and the many is one” is recognised, the question “what is the
relation of many to many, or things to things” should naturally suggest
itself. The Avatamsaka School maintains that all phenomena, being only
the manifestations of the Original Reason, Reality, Noumenon or Spirit of
Life, are inseparably connected among themselves, and are in harmony with
one another like the different waves of the ocean which are only mani-
festations of the same water. The axiom that “if A is equal to C and B
is also equal to C, then A is equal to B”, may be applied in the present
case. For A (one wave)=C (water); B (another wave)=C (water);

therefore A (one wave) =B (another wave.)

From the religious point of view, as Dogenzenzi says, every thing in
the universe, be it the earth itself, or a form of vegetation, or a fence-post,
or a piece of brick, performs the work of Buddha. Inspired by the spiritual
influence of the Buddhas, even inanimate things lead us to the state of
enlightenment. This doctrine of the equality amongst things, animate and
inanimate, is the view of the ‘fully developed MahAyanism’.

I would like to tell you something of the famous maxims of this school
as related to the theory of the Diarmaloka phenomenology.

‘All is correlative’. As ali things in the universe are manifestations of
Explanation of the the Great Truth, Suchness or Tathatf, we must
Law of “correlativity . . TR
of all.” recognise even in an insignificant blade of grass the
light of that Truth. Butall phenomena, which are endowed with that light,
do not exist independent of one another. Zhey are correlative. We have
a book on the table, which again rests on the floor. The contact between

the three is due to the law of gravitation. We can easily separate the table
or the book from one another. Such an action would affect gravitation

that connects the whole universe. The harmony in the phenomenal

world is expressed by the maxim, “all is correlative”.

‘dil is one’. Herbs, birds, wheat, and men appear different to ow
Tho law of the “onc.  “¢NSES but in their essential nature they are the same
ness of all. medicine,” meat and bread nourish man’s body
because, in their nature, they have something common, This sameness car

be distinguished throughout the objective world ; the reason, of cours:
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for fhis, being that they are manifestations of the .sa.me Truth.
This Oneness in nature s expressed by  Yoka-daishi
Saying of Yékmlaishi.. 0 these lines

“The nature of the One is common to that of all things,

“In one dkharma are included all the diarmas without exception.

“The one moon is reflected universally on all waters,

“All the water-moons are included in the one moon.

“The Dharma-kdyu of Tathdgatas is enveloped in our nature,

“Our nature is identical with that of Tathigata.”

These “laws of correlativity and oneness” are said to be true of the world
The six charateristics.  of Sattvas which includes not only the living beings
but also the inanimate things. The Sattvashave six kinds of characteristics.
They are :—

(1) General characteristic or the characteristic of unity.

(2) Special characteristic.

(3) Similar characteristic or the characteristic of harmony.
(4) Different characteristic.

(8) TFormative characteristic.

and (6) Self-preserving characteristic.

(1) Characteristic of Unily means that many are in one. For
instance, the house is made up of the union of the constituent materials,
e. g. walls, pillars ete.

(R) Special characteristic means that many things have not the
same qualities. In the case of a house, for instance, the quality of the wall
is different from that of the pillar or of the beam. ’

(8) The characteristic of harmony gives symmetry to the functions of
the different members of unity, ¢, g. the pillars, walls ete., perform
their functions harmoniously in a building.

(4) Yet they have their different functions, which are called defferential
characteristics, e. g. erection, covering cte.

(5) The formative characteristic means a power which is able to combine

many conditions. As for instance, the formation of a house which depends
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on many conditions e. g. wall, pillar and beam ete., is due to the power

of formative characteristics of them.

(8) Self' preserving characteristic means that the things do not
trespass into one another’s function, but keep to their own respective duties.
Walls, pillars and beam, ete., each performs its own special task, though

they form a house in common.

Among these six characteristics, the first and the second, the third and
the fourth, the fifth and the sixth are counterparts of each other. The
first one of each group belongs to the g‘émte of Sameness or Sematd, and the
last ones to the gate of difference or Ndudtra. These two gates occupy a
paramount place in Mahiyana Buddhism. Therefore,  the Buddhists

declare that no philosophy or religion is satisfactory which does not recognise

these two gates,

(1) Characteristic of Unity.
(First Counterparts ...

(2) Characteristic of diversity.

(3) Harmonious Characteristic.
The six-fold

Characteristics

2 Second Counterparts. .. §
of Being.

(1) Differential Characteristic.

» (5) Formative Charactenistic.
(Third Counterparts ...

(6) Self-preserving Characteristic.
We must not foraet, as I have already pointed out, that these two
gates arc inseparably connected, and not isolated. We find, therefore,
very frequently a favourite saying in Buddhist works which declares that
sameness without difference is sameness wrongly conceived, while difference
without sameness is an equally erroneous conception. The view of Buddha-

kéiya and Nirvina and of human life, in this school, is established on the

basis of the above dogma.

From the religious point of view, the gate of sameness may be considered
to correspond to Dharma-kiiya or God, and the gate of difference to the
world of individual existence. In accordance with Christian terminology,
it becomes, ‘God not in the world is a false God and the world not in God is
unreality’, All things return to One, and the One operates in all things ;
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many in One and One in many; this is the “Fully Developed
Mah4yanistic” conception of Buddha-kéya or God and the world or Loka.

THE CONCEPTION OF BUDDHA-KAYA IN THIS SCHOOL.

According to the Avatamsaka school, “Buddha is truth and truth is
Truth is Buddha Buddha” ; there is no truth, therefore, separated from
and Buddha is truth. ~ Byddha and also no Buddha apart from truth. “Truth

is uncreated,” says St. Augustine, “it is immutable, eternal, above all things,
it is true by itself. It makes creatures more perfect; and all spirits
naturally endeavour to know it. Nothing but to ha.ve God can have the
perfection of truth; therefore, truth is God.”
This truth, according to Mahdyfna Buddhism, is the Spmt of Infinite
Natureis preaching Life which animates all; it vivifies all; it manifests

%';ih&‘;:?: gospel of itself in and through all. Every flower that blooms

by the wayside, springs up, grows, fades according to the unchangeable
law of Truth. Every star that twinkles above our heads, shines, falls,
decays, according to the immutable law of Truth. The universe, therefore,
is the purple temple of Buddha, and nature is his great gospel. Thus we
read in a sitra of the MahdyAna text —

“1In all beings there abideth the Dharma-kiya ;

‘With all virtues dissolved in it, it liveth in eternal calmness.
It knoweth not birth nor death, coming nor going ;

Not one, not two, not being, not becoming ;

Yet present everywhere in worlds of beings;

This is what is perceived by all Tathigatas.

All vigtues, material an&,immaterial,

Dependent on the Dharma-kfya, are eternally pure in it.
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Dharma-kAya is, then, the life of all. When we realise this beliof,
nature Becomes a continuous action of the Divinity in the world,,and,in'
thesons of men. When our faith in this ia full and perfect, we find the
eternal’ in the mortal, the infinite in the finite; and we read the great
teaching in nature. Thus we.are taught by Buddha in the canon of. the
SukhavAti-vytiha school as follows :—

g wiftga AT gedw df dan A wgoer F frea

n . . ] . i
var fage fmew dfumdnttd gafa o gaeath € gty
wareifa | @i wATRRATREEEeadTeRy fracfa) qa St
A & TR YAT TAAATAR SHWA  WHAAANT SR
FIRARER SEa | | '

“And again, O Sériputra, there are in that Buddha country swans,
curlews, and peacocks. Three times every night, and three times every
day, they come together and perform a concert, each uttering his own
note. And from them thus uttering proceeds a sound proclaiming the
five virtues, the five powers, and the seven stops leading towards the
highest knowledge. When men there hear that sound, remembrance of

Buddha, remembrance of the Law, remembrance of the Church, rses in

their mind.”

yeRad MRYA da TERA A\t TA@dRt dura fwrdteramt
TRt Fepiar: Tt | arnf W gy Rfow-
grEitaw ftaw qgen: dnafead qamay: TsyfrE
ARy Mfyw a6t 9 arqumai dui 9 fEfavwemt aafamt
aggAATT: TR | @a At wynrt dww e et
dfefa wigmfaad dfasfa domewfaas dfmE o
w4 Wfya TWRAgIR: THeEd AR )

“And agsin, O Shriputra, when these rows of palmtrees and strings of

bells in that Buddha Country are moved by the wind, a sweet and' enrap-
turing sound proceeds from them. Yes, O: Sﬂriputm,, as from & heavenly
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musical instruments consisting of a hundred thousand Zotss of sounds, when
played by Aryas, a sweet and enrapturing sound proceeds, in the same
manner, a sweet and enrapturing sound proceeds from those rows of
palmtrees and étrings of bells moved by the wind. And when the men
hear that sound, reflcetion on Buddha arises in them, reflection on the

law, reflection on the Church. With such arrays of excellences ete.”

But, we may ask, where is the Buddha Country situated ? Does it mean
the heaven or the pure western land. According to this schod], it means
not only the heaven or the pure western land, but there is hardly any place
in the universe which is not known as the Buddha Country ; in other words
all places in the East, West, South and North, go by the name of the
Buddhatkshetra, because Buddha is to be found everywhere.

This view is fully explained in the “Mah4-Vaipalya-Buddha-Avatamsaka-

Sitra” which is the authoritative canon of this school.

It is, however, not easy for the student to go through this voluminous
work consisting, as it is, of sixty (old translation) or eighty (new translation)
fasciculi. It has, therefore, been the practiee to expiain the Sitra itself
viz, Mahivaipulya-Buddhivatamsaka-Slitra so that its purport may be
understood by all. I shall also adopt this method of explana;tion of the
view of Buddha-k4ya in this school.

Mokd means “great” ; philosophically speaking, it means, infinite,

boundless, all-pervading, spreading its force everywhere.

Vaipulya means etymologically “spaciousness.” Spaciousness means
«limitless extension” ; it signifies again that everything is included in I%.
That is to say, man lives and moves and has his being in it, Sun and Moon

shine, stars glitter, birds sing, flowers blossom, and waters run in I7.

Buddha means “the enlightened one,” and makd and vaipulya are
‘epithets used to describe his qualities and virtues. In other words, He
(Buddha) is infinite, all-pervading, omnipresent and omnipotent. He is the
Spirit of Infinite Life, He fills all the universe with himself alone, so that all
is from lj}im and in Him, and there is nothing that is outside of Him. We

have received, we are receiving, and we will receive our life from Him.
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We partake of the life of Buddha ; and in essence the life of Buddha and
that of ours are identically the same and so are one, though we differ from
Him in that we are individualized spirits, while He is the Infinite Spirit
including as well as all else beside.
‘Avatamsaka’ means “ornament.” This is used to bring out the innumer-
able qualities and virtues which adore Buddha as ornaments.
The following few verses contain a beautiful description of the
Characteristics of Buddha which have been stated above :
In all the worlds over the ten quarters,
O ye, sentient creatures living there,
Behold the most venerable of men and gods.

Whose spiritual Dharmabody is immaculate and pure.

As through the power of one mind.

A host of thought is evolved :

So from one Dharmabody of Tathigata,
Are produced all the Buddhabodies.

In Bodhi nothing dual there existed,
Nor is any thought of self present :
The Dharmabody, undefiled and nondual,

In its full splendor manifesteth itself everywhere.

Its ultimate reality is like unto the vastness of space ;
Its manifested forms are like unto magic shows ;
Its virtues excellent are inexhaustible,

This, indeed, the spiritual state of Buddhas only.
All the Buddhas of the present, past and future,

Each one of them is an issue of the Dharmabody immaculate
and pure ;

Responding to the needs of sentient creatures,

They manifest themselves everywhere, assuming corporeality

which is beautiful.

They never made the premeditation,

That they would manifest in such and such forms,
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Separated are they from all desire and anxiety,

And free and self-acting are their responses.

They do not negate the phenomenality of dkarmas,
Nor do they affirm the world of individuals ;
But manifesting themselves in all forms,

They teach and convert all sentient creatures.

The Dharmabody is not changeable,
Neither is it unchangeable ;
All Dharmas (in essence) are without change,

But manifestations are changeable.

The Sambodhi knoweth no bounds,
Extending as far as the limits of the Dharma-loka itself ;
Its depths are bottomless, and its extent limitless ;

Words and speeches are powerless to describe it.

Of all the ways that lead to enlightenment
The TathAgata knoweth the true significance ;
Wandering freely all over the worlds,

Obstacles he encountereth nowhere.!

! The Avatamsaka-sdtra, fas. XIV. (Mr. Suzuki’s “Outlines of Mahfyana Budditism,”
pp: 876—377).



CHAPTER X.

CONCLUSION.

I have already explained, in outline, the philosophical or theoretical side
of Buddhism in my previcus lectures ; but Buddhism in itself is not a
philosophical system, although it is the most rational and intellectual
religion in the world. It seeks to establish on a firm foundation the deepest
instinets of our spiritual life and to formulate a doctrine which may lead
its followers to Nirvina, the highest aim of human existence. According
to it, the possession of a calm and resigned spirit in our every day struggle
for existence is an important factor, and this spirit may only be attained
by the realisation of a religious life.

We must not, however, suppose that the religious life or the attainment
of Deva, Allah or God can be consummated by forsak-

ing the world, where we are doomed to struggle for

God in us and we in
God.

existence. We must be able to find paradise here, because God, according
to the proclamation of the Buddha, is immanent in the universe, and not
transeendent. Or more properly speaking, “God in us and we in God”
must be the fundamental doctrine upon which should rest the entire fabric
of every religion, be it Hinduism or Islamism, Christianity or Buddhism.

Philosophy, or Science is necessary for the satisfaction of our intellectual
appetite ; art and music are welcome for the gratification of our emotional
desires ; and ethics or morality is indispensable for the necessities of our
devotional existence. But there must be something all pervading like ether,
to harmonise the activity of all the departments of our mind, consciously
and unconsciously. This is religion ; at least, Buddhism is able to supply
the requirements of the practical life of human beings. What, then, is
the entrance to Buddhism ?

- “Paith is the entrance to the ocean of the laws of the Buddha,” says the
great Nigérjuna in his famous commentary on the PrajliapAramitd Sttra,
“and knowledgé is the ship on which one can sail in-it,”
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By faith is generally meant trust—trust is something external to our self.

The Buddhist ides of When religion is defined as a faith, it is considered to

faith. imply trust or belief in the existence of a Being or

Power which has created this world and presides over 1it, directs its course
and shapes its destiny. For this reason, religion has come to be identified
with a belief in some external or extramundane object, particularly by some
occidental scholars. But the Buddhist faith does not identify itself with
this conception of religion, for it rejects the existence of a personal God,
as He is ordinarily understood by other religionists. What, then, is the idea
of faith entertained by Buddhism ?

Asanga says in one of his illustrious works :—
TR WA §ET A T AT G /A |
TR TG G99 9T AEEATAY T |
TR A Tl | wmd
o g2y €@y gEfawE’ @ ewma '
i.¢. “As ether is all-pervading, so also is Buddha all-pervading ; as ether is

all-pervading in the material world, so also is Buddha all-pervading in the

world of living beings.”

t.e. “The reflection (or image) of the moon cannot be seen in a broken
water-vessel ; so also the reflection (or image) of Buddha cannot be seen
in spoiled mind.”

But the following Chinese githd may serve better to illustrate the
Buddhist conception of faith than the above kirikas :—

“The Buddha-Body fills the world,

Being immanent universally in all things ;
It will make itself manifest wherever and
whenever conditions are matured,

Though it never leaves this Seat of Bodhi.”

The Buddha-Body or in Sanskrit Buddla-kdya is the reason, life, and
norm of all particular existences. It is also. very often termed Diarma-kdya

! “Mahiying- sitrilankdra”, Chap. ix. verse 15and 16 (8ylvain Levi’s Sanskrit Text.)
Chinese version, Chap. x. Kérika 13 and 14.



CONCLUSION. 808

in Buddhist philosophy, the development of whose most concrete concep-
tion culminates in the Buddka, Tathdgata Vairockana, or Amitibka. Buddha
means “enlightened,” and this may be understood to correspond to “God is
Wisdom”. Vairochana is “coming from the sun”, and Amitdbha, “infinite

light” which reminds us of the Christian conception, “God is Light”.
In the first line of the above Chinese gthd, the principle of “All is

one” or “Unity in variety”, is declared ; the second line expresses the
principle of “diversity” or “variety in unity” ; the third and fourth teach
the doctrine “All things move and work”. These three principles constitute
the fundamental faith of Buddhism. The same sentiments are manifested
in the “MahiyAna-milajita-hridaya-bhiimi-dhyAna sitra”!.

“In all beings there abideth the Diarma-kdya;

With all virtues dissolved in it, it liveth in eternal calmnese
It knoweth not birth, nor death, coming nor going ;

Not one, not two ; not being, not becoming ;

Yet present everywhere in worlds of beings ;

This is what is perceived by all ZTatkdgatas.

All virtues, material and immaterial,

Dependent on the Dkarma-kdya are eternally pure in it.”

But how can we, it may be asked, perceive the Buddha-body or Dkarma-

The indispensable tri-  Adya in its manifold activities and recognise it in the
pod for the realisation

of the Buddhist life. diveristy of desires, feelings, passions, instinets, motives

and sentiments? Mere intellect cannot give us the necessary power; we
must have recourse to the practice of Diydna and morality; for Sila or
moral precepts, Diydna or contemplation and Prajid or wisdom are regarded
as the indispensable tripod for the realisation of the Buddhist life; be they

Hinayanists, the folowers of the Lesser Vehicle, or Makdyanists, the
followers of the Greater.

Briefly speaking, to bea good Buddhist, a man must be ethical, and
must regulate his life by moral precepts. Next, he must be his own master.
He ought to be able to examine the inner state of his own life and direct his
thoughts and desires in order to fulfil a rational existence. Diydna or

! Nanjio’s Cat, No, 955,
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contemplation is the only way by ‘whioh one may-attain this. mastery over
oneself, an insight capable of discerning- thie indwelling reason of' things.
This-insight is technically called Praj#s or ‘wisdom” We shall now proeceed
to explain the moral precepts of Buddhism.

“Hak-Rak-Ten,! a famous Chinese poet, author and statesman, who lived

Astory of HokRak. ™ the thirteenth century of the Christian era, once

Ten. went to see an eminent Buddhist priest whose saintly

life was known far and wide, and asked him if he would instruct him in
the essentials of the Buddhist doctrine. The saint assented and recited
the following gthd :—

" “Commit no wrong, but good deeds do,
And let thy heart be pure,
All Buddhas teach this truth,
Which will for aye’endure,”?

The poet-statesman was not at all satisfied with this- simple moral
teaching, for he expected to have something abstruse, reco.ndite, and highly
philosophical from the mouth of such an eminent and virtuous personality.
So said the poet “Every child of three summersis familiar with this Buddhist
injunction. What I wish to learn from you is the highest and most
fundamental teaching of your faith.” But the monk retorted, “Every
child of three summers may know of this gth#, but even a silvery haired

man of eighty years old fails to put it into practice.” Thereupon, it is
| said, the poet howed reverentially and went home meditatively®.”

No doubt, the gth recited by the saint is the most important factor
in Buddhist ethics, for Buddhism is, from beginming to end, a religion,

! Chinese : Pai Lu-Tien.

8 The Pall verse runs as follows : —
Sabbapipasga akeranam,
Kusalassa. upasampads |
Sacittapariyodapanam : etam
Buddhéna l&mnam‘ll

s “Serr;lons of 2 Buddhist Abbot”, (S8oyen Shakn) pp. 69-70,
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and is most practical in its announcement of what constitutes goodness.

It dogmatically and concretely points out what is good

The negative side of

the Buddhist Bthics. 53 what is evil. First come the ten moral precepts,

the fundamental abstentions from evil. They are :—
(1) Not to kill any living being ;
() Not to take anything that does not belong to oneself ;
(8) Not to look at the other sex with an unclean heart ;
(4) Not to speak falsehood ;
(5) Not to calumniate;
(6) Not to use vile language ;
(7) Not to make sensational utterances ;
(8) Not to be greedy ;
(9) Not to be out of temper ;
(10) Not to be confused by false doctrines.

These represent the negative side of Buddhist ethics, while the six

The positive side of pdramitds or virtues of perfection and the Eight-

the Buddhist Ethics. ~ £o]q Noble Paths represent the positive side of it.

The six PAramités or virtues of perfection are :

(1) Déana or Charity ;

(2) Sila or morality (i.e. the observation of the moral precepts
as formulated by Buddha) ;

(3) Kshéanti or humility ;

(4) Virya or strenuosity ;

(5) Dhyéna or contemplation ;

(6) Prajfid or spiritual enlightenment.

The Eight-fold Noble Paths necd not be repeated here, as I have already

explained them in my earlier lecture on the Sarvistitvavidin School.

These several precepts are summed up under the following three
general headings :—
(1) To cease from wrong doing;
(2) To promote goodness (in oneself); and
(3) To enlighten the ignorant.
39
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" The first two, comparatively speaking, show the way of serving oneself,
Altruistio side of the Woile the last is exclusively intended to serve others.
Buddhist Bthion We shall now learn how we shall be able to serve

others. Dogen-zenp says :—

“There are four ways of serving others: (1) Charity; (2) Loving
words; (3) Beneficial deeds; (4) Sharing with others.”

¢ ‘(1) By Charity is meant “not coveting.” Cast nota glance at the
smallness of your gift—a verse, even a phrase extracted from the Buddha’s
teachings, may be the planting of a seed of goodness not only in this life
but in the next. Only let there be no thought of reward in helping
others. Not only is the building of a bridge or the provision of a ferry
boat a work of charity, but all methods of benefiting life or mankind are
classed as such.

(2) By Loving words we mean kind speech to all sentient beings, who
should universally be regarded with loving kindness, praise for those who
are virtuous and pity for those who are deficient in virtue, Loving words
gain the hearts of enemies and keep the virtuous peacefully together. Let

us learn that loving words’ have the power to make the heavens revolve,

(8) By Beneficial deeds we mean actions contrived to benefit others,
be the recipients noble or humble—a helpless tortoise, a sick sparrow—
without any thought of reward for such actions. The ignorant may say,
‘Others may be benefited by a man’s action, but what benefit does he
himself derive from it.” They are wrong. Beneficial deeds benefit equally
and impartially the giver and the recipient.

(4) Skaring with others implies non-contradiction. The human Tathf-
gata appeared among human beings, and shared his fate with men. There
is this spiritual law, that “when otherness is identified with selfness,

selfness in turn becomes identified with otherness”.

Refrain from doing wrong, which is against the reason of things; do
whatever is good, which advances the course of reason in this life: and
help those who are backward and weary in realising enlightenment : Here
is Buddhish in a nutshell; it has nothing to do with prayer and
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worship and singing or anything of the kind. Our simple everyday life of
love and sympathy is all that is needed to be a good Buddhist. There is

nothing mysterious, nothing superstitious, nothing supernatural.

THTHFAAHETS TR oo |
Td ¥ AT Wqi At egaate

THE END.






APPENDIX.

THE SIX KINDS OF CAUSES AND THE FIVE
KINDS OF EFFECTS.

The law of causation in the Sarvfisthitvavida aims at explaining the
relation between all ‘dharmas,’ mental or material. This law has to show
the causal relation of the ‘dharmas’, not only in (temporal) succes-
sion, but also in their (spacial) concomitance; so its scope is very vast. The
cause, in the Buddhist sense, does mnot mean a motive power efficient to
produce something absolutely new, but it is always co-relative to the effect.
One cannot be explained without the other and wice versa—they being the
different states of each other ; so that if we take up some cause (a mental
or material dlarnia) into our consideration, the notion of the effect also
must be implied therewith. There are, according to this view, six Ainds of

causes and five kinds of effects. Their relation is represented as follows :—

FRURY : wfyufa wes

(Kérapa-hetu.) ‘ (Adhipati-phalam.)
; .
ARG < JRURT TEHq
(Sahabhd-hetu.) N (Purushakéra-phalam.)
N
ha ‘\ o
qHEG AN (R, hEH

(Sabhiga-hetu.)

-
LERL L)
(Bamprayukta-hetu.)
Q

(Nishyanda-phalam.)

~fautn weq

(Vipéka-phalam.)

{Sarvatraga-hotu.) AN
' O
{aqrareg N G
(Vipika-hetu.) (Visamyoga-phalam.)

Of the above relations, those between Sehablihetn and Purushakdras

platam and  Sumprayullabete and Purushakdra-phalom, are the laws of
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causation which indicate the spacial relations of all ‘dharmas’ mental and
material; the relations between Sabidgoaketn and Nishyanda-phalam and
Sarvatragaketu and Nishyanda-phalam indicate a temporal connection; the
pair of Vipdka-hetu and Vipdka-phalum represents a relation of succession
by intervals ; while the remaining one of Kdranaketu and Adhipati-phalam

comprises this as well as that of immediate succession,

1. Kdrauaketn aud Adhipati-phalam.

The Adranaketu is an auxiliary condition which does net directly make
any disturbance in the causal nexus ; [it is sométhing like the ‘colligation’
dealt with in J. S. Mill’s System of Logic ;] the effect considered in its
relation is called ‘ddhipatiphalam’. The scope of this cause is very vast,

“since all ‘Sanskrita’ and ‘Asanskrita’ dharmas may become ‘Kdranahetus’.
This cause is of two classes : “positive” or “forceful” and “negative” or
“forceless ;” by the former is meant a condition that lends a positive,
though indirect, influence for the becoming of the diarma, while the latter
is a circumstance which, by the absence of a dkarma, does not affect the
becoming of the effect. To take an illustration, the mount Himalaya seems
to be of no interest to us for the general occurrences of - the world; but its
existence or non-existence brings about a great change in the climatic condi-
tion of the world, and thereby exerts some indirect influence on our life,
Mount Himalaya is here a positive Kdranaketn for us, and the change in
our life is an Adhipati-phalam in relation to that. Again, in the case of
a running ship, the absence of a sunken rock in her course is a ‘negative’
Kdranaketu ; for, by its very absence, it does not create any disturbance
for the safe voyage which is the ‘Adiipati-phalam.

11, Sakablithetu and Purushakdra-phalam :

s

When two dharmas exist simultaneously as the cause and the effect
in their spacial relation, that which plays the part of the cause is called
“Subabhihetu?; while the other is named the Purushu-kdra-phalam. The.
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term Purushakdra means ‘working of a man’ ; here the term *Puruskakdra-

phalam” is taken in analogy to the working of a man that brings about
the-effect simultaneously with it.

II1.  Sabhdgahetu and Niskyanda-phalam.

This refers to the law of causation which is to be applied for explaining
the temporal relation of all ‘dkarmas’ which are of the same kind or order.
The two terms ‘Subhdga’ and ‘Nishyanda’ go to imply that the cause and
the effect are of the same class or order. To take an illustration, the human
body, in spite of its change from day to day, and even from moment to
moment, which it must undergo owing to the changes in the physical
condition of the world, seems to remain the same ; we do not perceive that
there is a difference between our body of the morning and that of the
evening. This is so because our body changes keeping its physical states
all along in the same class or order. The changes are very minute and
are of kinsfolk relation with one another ; so that we, by ordinary under-
standing, are not conscious of them. Thus the relation of all things that
are never at rest, but are in a state of continuous change, is to be
explained by this law of causation, namely Sabkdgaketn and Niskyanda-
phalam. To speak in Buddhist technical terms, rxﬁnd, mental properties
and matter at a certain moment, are ‘Sabhdgaketus’, while those at the

subsequent moment are the Nishyanda phalams.

IV, Samprayuktaketu and Purushakdra-phalam.

This is the law of causation that explains the relation between mental
operations only at a given moment. The term ‘Sumprayukta’ bears the
sense of harmony ; here it means a harmonious state of the mental proper-
ties tending to operate for a common object; there are five conditions for
this state of harmony :—

(@) The mental oberations should depend on the same Indriya.
(8) They should perceive the same object.

(¢) They should arise simultaneously.

(@) They should adopt the same process.
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-(¢) Their respective substance (d4arma) must be one and not more

than one.

The harmonious operation of the mind and mental properties that satisfy
these conditios perfectly well, is called the Samprayuktaketu, and the
perception that is presented as the result of this harmonious action is the
Purushakdra-phalam. A troop is formed with different kinds of forces,
vtz : infantry, artillery, engineers, transport soldiers, etc; all these are under
the control of the same order: they associate with one another in their
advance or retreat; they work with the same object in view ; they eat the
same food ; and there is a certain limit in their respective number. With this
order, they can attack and fight their enemy. The harmonious action of the
different kinds of soldiers may be compared to the ¢ Samprayuktaketw’, and
their victory to ¢ Purushakdra-phalam’.

V. Sarvatragaketu and Nishyanda-phkalai.

- This is the law of causation that explains the relation between different
kinds of ¢#ledas’. The ‘kl-3as’, as herebefore shown, are many in

number ; the fundamental ones are the following ten :—

(1) Lobha ... Greed.

(2) Dvesha ... Hatred.

(3) Mobha ... Ignorance or folly.

(4) Ména ... Self-conceit.

(5) Vicikitsd ... ... Doubt.

(6) Kéyadrishti ... ... Belief that the physical body is Ego.
(7) Anugrahadrishti ... Learning about Eternalism or Nihilism

of soul.

(8) Mithtyadrishi ... Erroneous view of the law of causation.
(9) Drishtiparimarsha ... Adhering to one’s own erroneous view.
(10) Silavrataparimarsha ... Attachment to extreme mortification or

superstitious rites as means to the
realisation of Nirvdna,
These tgn /#ledas’ are the hindrances for the real observation of the

¢ Duhkhasatya’; and seven of these—with the exception of Kdyadrishts,
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Anugrahadyishti  and  Silavratapardmarsha—are obstacles for the real
observation of Samudayasatya. Eleven out of the above-mentioned
seveteen #Aledns are very powerful. They are the five kinds of
intellectual #ledas which are obstacles to Dukkhasaya, two kinds of the
same that stand against Samudayasatya, two kinds of Mékas or ignorance
that are also hindrances for Dukkka and Swmudayesatya and the two
“Vicikitsds’ or doubts which also are obstacles for the same two Sa#yas. They
are not only the hindrances for the real observation of the first two ti'uths,
but they may also be the causes of the other #/eéas, namely, the intellectual
and emotional ‘4le3as.’ For this reason they are called ¢ Sarvatragahetu’, and

the result which they produce is ‘Nishyandaphalam’.

V1. Vipdkaketun and Vipdka-phalam.

This law of causation explains the relation hetween our Karmas, good or
evil, and their fruits. It is the ‘Kurm«’ from which we suffer pain or
enjoy pleasure. The term ‘Vipdka’ is here used to imply only that the
mode of the effect is always different from that of its cause ; that is to say,
our conduct or Karmasare by nature good or evil, while their effects are
pleasant or painful, and so are, in this sense, different. Our immoral
conduct introduces us into the domains of pain, namely, the hell, the world
of the devils and that of the animals; and the moral conduct leads to the
pleasant worlds of the human beings and of the gods. Such a moral or
immoral conduct is called /7pdkaketu, and the pleasant or painful condition,
as the effect, is the ‘Tipaka-phalan’. By this law of causation is exclusive-
ly explained a relation of succession of the cause and effect. By this the
¢ Karma’ in this life will receive its vetribution in the next life, or in one
more remote. The theory of transmigration and that of the twelve

‘widdnas’ in the Buddhist philosophy, has reference chiefly to this law.
Vil Tisamyoga-phalam.

This effect does not come out divectly from any of the six causes men-
tioned above. It is, on the other hand, the same as the eternal state of
¢ Nirvdna® attainable by pure and undefiled knowledge. The eternal state of
¢Nirvdna’ lies, for a time, bound up, as it were, by the rope of passions and
covered with the clouds of delusion. This bondage is to be got rid of by

40
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purest knowledge. 'The term ¢ Visamyoga’ signifies freedom from bondage.
Here, it must be borne in mind that ¢ Niredna’, or in the Sarvistitvavidin’s
technology, ‘Pratisamkkyd-nirodha,’ is an eternaland independent existence,
and is not produced by any cause. It islike Brahmahood, in Sankara
Vedantin’s conception, that is only a recovery and no acquisition—an
attainment of a state that is already there in its pure and eternal existence,

though under the bondage of illusion.

So much with regard to the law of causation in accordance with the
doctrine of the SarvéstitvavAdins. Let us now take a different sort of
classification of Causes in the Buddhistic philosophy. These are what

are known as the four conditions or ¢ Chatushpratyayas’, viz:

(1) Adhipatipratyaya ... Additional cause.

(2) Alambanapratyaya ... ... Objective cause of mental process.
(3) Samanantarapratyaya ... ... Immediate cause.

(4) Hetupratyaya ... Direct cause.

Of these four conditions, Hetupratyaya corresponds to five of the above-
mentioned six causes, namely, Sukabhahetu, Swmprayuktaketn,, Sabhdyaketu,
Survatraguhetn and Vipdkahetn; while the other three are the same as the
Kdranaketu, both positive and negative, as explained above. Adkipatiprat-
yaya or additional cause is a caus> which is invariably antecedent to the cffect
(and is not otherwise constituted).  Alambanapralyaya is an object of
perception but for which no operation of the mind is possible. This object
is an invariable condition of the mental process, though it is not the direct
cause of it ; hence it is taken up as a cause in the Buddhist epistemology.
Samanantarapratyaya or immediate cause explains the relation between the
state of mind and mental functions at a certain moment and that at a
subsequent one. Psychologically speaking, our consciousness is a continuous
stream flowing like the water of a river; when we consider a certain flow
of consciousness as the cause of one of those in the subsequent moment, we
call the former the Samanantarapratyaya or immediate cause. The Swmanan-
tarapratyayas and the Alambana correspond exclugjvely to the positive
‘Kéranahetu’ ; while ¢ Adkipatipratyaya’ corresponds to both the ¢ Kédrana-
hetus’, postive and negative. Let us draw a diagram to indicate, alittle
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more clearly, the relation of the six causes, four conditions and the five effects
hitherto dealt with :— '

‘quam
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