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PREFACE

A x atTEMPT has been made in this volume to cover the wide
field of Mahdyana Buddhism, which has been fairly described
as ‘that multi-sided and protean thing’, with what success the
reader must judge for himself.

The need for such a book was urgently felt, especially by
students of Comparative Religion, who had to gather their
knowledge of Mahayidna Buddhism from many books, some
of the most important of which are out of print and very
difficult to obtain from Public Libraries.

This is a second volyme in the Great Religions of the East
Sertes. The first volume was published under the title Outline
of Buddhism in 1934. A revised edition was issued in 1947
under the title Buddhism, Volume One, Hinayana. Then the
Editor and the Publishers asked me to write a similar book
on Mahayana BudJhism.

The two volumes are intended to cover the whole ground
of Buddhism in all its varieties and stages of development.
As Mahayana grew out of Hinayana a knowledge of the first
volume, which deals with the Buddhism of the Pali Puakas,
the religion of Ceylon, Burma, and Siam, 1s assumed.

The present volume deals with what is generally known as
‘Sanskrr® Buddhism’, which includes such important Hinayana
Schools as the Sarvastivadins, the Mahasanghikas, and the
Sautrantikas, the direct ancestors of Mahayana. Sanskrit
was the sacced language of all these Schools, as well as of
Mahayana, just as Pali was the sacred language of the
Theravadins.

Because we<are dealing with Sanskrit Buddhism many
names, especially names of persons, will appear strange to

6



PREFACE 1

those who are only familiar with the Buddhism of the Pali
Pitakas. For example, the Pali Gotama becomes Sansknt
(autama, Sariputta becomes Sariputra, Moggalldna becomes
Maudgalydyana, bhikkhu becomes bhikshu.

Another point that should be noted is the use of & for sh
in modern bodks. Thus Ashoka becomes Afoka, Ashvaghosha
becomes Advaghosha, but the pronunciation remains the
same.

The generally accepted scheme of transhteration for
Sanskrit words is followed, and the nearest English equivalent
of every Sanskrit word or term used is given in the context.

Though, as we have said before, this book has been written
primarily for students, it shouxl interest any intelligent
reader who is concerned about world affairs, because 1t will
give him an insight into the religious-and cultural background
of several great Eastern peoples, including the Chinese,
Japanese, Koreans, and Tibetans. It is generally acknow-
ledged that a better understanding of all these peoples is
greatly to be desired.



EDITOR’S FOREWORD

Buopmisy is not so much a religion as a family of religions.
Certainly there i1s a ‘great divide’ between the Mahiyana
‘and Hinayéna expressions of the faith. When, at my request,
Mr. Ward wrote from his expevience in Ceylon upon Buddhism,
he naturally chose to write in terms of what one might call
the ‘classical’ or, at least, the less corrupted form of Bud-
dhism. So well did he accomplish the task that I urged the
publishers of the series Isning Religions of the East to issue
the necessary complementary book upon Mahayéna Buddhism.
After many delays, largely due to war conditions, Mr. Ward
has at last been enabled to see the task completed. There is
no other book in English that does for the student what this
does, and I believe it will be a standard text-book upon the
subject for many years to come.

Mr. Ward's patiehce, scholarship, fairness of judgement and
sympathy are qualities which have made this book what it 1s.
It is no mere compilation from already published sources, but
a fresh and forceful expression of the characteristics of a great
creed. I commend it unstintingly and in every way deservedly.

E. S. WATERHOUSE



CONTENTS

Preface
Editor’s Foreword
Introduction

PART I--HISTORICAL

§ 1-—The Background of Buddhism
1. The Aryan Invaders of India

§ 2—The Age of Ferment and Change:
from c¢. 600 B.c. to the Death of
Aéoka (Ashoka) 232 B.c.

9. Mahavira and Gautama: Founders of Jainism and
Buddhism

3. Adoka (or Ashoka), the great Buddhjst Mlssmnar}

§ 3—From the Death of Asoka to the days
of Nagarjuna, the greatest authority
on Mahayana Buddhism—232
B.C. to about A.p. 200

4. Important Pohtical Changes in India

5. The Early Schools of Buddhism, and the Evolutlon
of Mahayana out of Hinayana .

6. The Mahavastu {The Book of the Great Evem’s) a.nd
the Laliuawnstara (A Descriptive Life of the
Buddha) .

9

PAGE

13

30
34

37

40

45



10 CONTENTS

7. The Lotus of the True Doctrine (Saddharmapunda-
rira) and Sukhavalivyiha (Description of the
Land of Bliss)

8. Great Mahavana Teachers: (1) Aﬁvaghosha (11) Na-
garjuna . : . : . :

§ 4—The Period from A.». 200 to 526
when the Ratriarch of Indian
Buddhism, Bodhidharma, left
India and migrated to China

9. A Period of Expansion for Hinayana and Mahdyana
® Buddhism .
10. Asanga, Founder of the Vljnanavada or Yogacara
School ; ;
11. Vasubandhu, a Great Authonty on Hmayana and
Mahayéana

§ 5—The* Period of the Degeneration of
Buddhism, from about A.p». 550

to 900
12. Certain distin guished Teachers and Wnters, especially
 Chandrakirti, Sintideva, and Chandragomin
13. The Tantras: The Siktas, Worshippers of Goddesses

14. The ¢Importance for Buddhism of the Chinese
Pilgrims, and especially of Yuan Chwang (or

Hiuen-Tsiang) and I-ching

§ 6—The Final Period of the Decline and
‘ Fall of Buddhism in India,
« A.D. 900 to 1260

15. The Chief Causes of Decline

FAGE

50

o6

64

70

75

83
87

91

99



CONTENTS

§ 7—Buddhtsm sn the Leading Mahayana
Countries, Japan, China, and

T':bet PAGE

16. Buddhism in Japan . . . . . 111

17. Buddhism in China . . . . . . 118
18. Buddhism in Tibet, Mongolia, and Dependeant

Countnes . : : , : : . 125

PART II.—THE ORIGIN AND DEVELOPMENT
OF THE DOCTRINE OF BUDDHOLOGY

19. The Doctrine of the Pah Pitakas . , : . 141
20. The Further Evolution of Buddhology . . 152
21. The Genesis and Evolution of the Theory ot
Bodhisattvas . : : , , . 162
22. The Great or Dhyam-Bodbzsattm : : . 174

PART I1IL—HINAYANA AND MAHAYANA
PHILOSOPHICAL IDEAS: A COMPARISON
AND A CONTRAST

23. Introduction . ; . 183
24. Nagarjuna: the Chief Authonty on Mahayana . 188
25. Hinayanist and Mahayanist Views of Nirvana
Compared and Contrasted ; : . 194
26. The Distinctive Teaching of the Vl]nanavadms or
Yogacaras . 197

27. Certain Practical, Ethlca.l and Rehglous Conclusnons 205



INTRODUCTION

Tae TraviTIONAL view that the Buddba rediscovered the
‘Way’ which had been trodden by other ‘Pathfinders’ in far-off
ages, and was pointing out that same way to the men of his
own day, will not bear examination any more than the theory
that his religion was evolved entirely out of his own inner
consciousness,

To understand his System we must get back as negr as
possible to the beginnings of the religious beliefs and practices
and speculations of the Indo-Iranians, as we have teied to
do in our opening chapter on ‘The Background of Buddhism’.

In the sixth century B.C., as that eminent Russian Buddhist
scholar Dr. T. I. Stcherbatsky reminds us, ‘there was a great
effervescence of philosophical thought amongst the non-
Brahmanical classes of India; a way out of phenomenal life
was ardently sought for, the majority of the solutions having
& materialistic tinge. The Buddha, at that time, propounded,
or accepted, a system denying an eternal Soud, and reducing
phenomenal existence to a congeres of separate elements
evolving gradually toward final extinotion.”

Amongst the ascetic sects of non-Brahmans, the pioneers
were the Paribbajakas (or ‘Wanderers’), who beldeved that
bliss can be won in the ‘peerless’ life by freedom from al® evil
in (i) acts, (1) words, (11) aims, and (iv) mode of livelihood.3

All these four standards of conduct were ‘ncorporated in
(autama’s Noble Eightfold Path; and the last of the four gave
to a separate sect of the Ajivakas (‘Mendicants’) their spezfic
name. He also borrowtd from Brahmanism the title almsman
(bhikhhu) for his enrolled followers, and called their enrolment

' Buddhist Nirvana, pp. 60-2. Majjhima-Nikaya, 1. 24.
13



14 INTRODUCTION

(pabbagjd) after the Paribbajubas. But while using well-known
names arl terms, he put his own special meaning into all of
them. I have gone more fully into this subject in Section Two
‘The Age of Ferment and Change'.!

All the ascetics (except the ‘sky-men’, who went naked) wore
the yellow robe. The colour, however, does not appear in
those early days to have had any religious significance: it
really was accidental. These devotees were directed to collect
rags from dust-heaps, generally at the Burning Ghats, and
stitch them into robes. Such rags would be of a dirty faded
yellowish colour, and so the yellow robe was established.

At the present day the new robes of Buddhist monks are
supposed to be made of pietes of material stitched together.
It 18 ordered that even the most expensive and beautiful robes
should each have at least one patch.

The problem of writing a book on Mukayana Buddhism is
quite different from that of writing one on Hinayana. The
latter possesses a closed Canon of scripture, on which it is
founded. and to which it must be continually referred, just as
all Christian teaching must not only have its roots in the
Christian Scriptures, but must also be shown to have developed
in harmony with then.

Mahavana Buddhism, on the other hand, has no collection
of books which, by any stretch of the imagiuation, can be
called a Canon. It grew out of Hinayina, and books were
written to justify the tenets of its leading teachers and, in
consequence, Mahayana was continually growing and changing,
though its leading dogma, Siényatd, when once established,
remained central for all schouls of Mabayana. In view of this
constant growth and change, Mahayana must be treated
historically, and 1ts dev E'luplllt nt traced through the centuries,

We know that_in the reign of Kenishka (a.D., 78-123)
Buddhism split up into two opposing factions. Mahayana,

1 Nee Chalmers, S.K.B., Vol. V, Intro,, pp. xv -xxiv,
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however, did not originate then. It had probably been develop-
ing from at least the second century B.0., and by the time of
Kanishka’s council it had become a clearly defined and
recognized form of Buddhism.

Scholars are inclined to date some of the Prajiaparamitds
as early as the first century B.c., and all the Prajfiaparamsias
definitely teach Stinyatd@ (the void), the dogma which the
most advanced Hinayénists were unable to accept. We have
traced the beginnings of Mahayana in Section 3, dealing with
the peried 232 B.0. to about A.D. 200.

Mahayana continued to develop in India during the first
six centuries of the Christian era, especially under the inflyence
of such creative thinkers as A§vaghosha, Nagarjuna, Aryadeva,
Asangs, Vasubandhu, Chandrakirti, Santideva, Chandra-
gomin, and many other distinguished teachers.

From the days of the great Indian Emperor, Aéoka, who
was its earliest and most notable propagandist, Buddhism had
been a missionary religion. By his efforts it was spread
throughout the length and breadth of India, and also to
Ceylon, to’ Burma, to the Himalayas, to Afghanistan, and
beyond. Later on it spread through central Asia to Chifa,
and thence to Korea and Japan. Other missionaries took it to
Cambodia, Sumatra, and Java, and it reached Tibet in the
seventh century.

This missionary activity saved Buddhism from extinction,
because, toward the end of the sixth century A.p., this religion,
in the land of its birth, began to degenerate and continuesd to
decline until it was extinguished in the overwhelming Muslim
invasion of India. :

But by this time it was firmly established in many other
lands, and especially in China, because, in the sixth centv:zy,
Bodhidharma, who hasebeen called the Patrigrch of Buddhism,

removed from India to China, which became the new head-
quarters of Mahayana.
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We have given brief separate descriptions of Buddhism in
China, J‘ﬁ'pm, Tibet, and Mongolia.?

In Part Two we have discussed the Origin and Development
of the Doctrine of Buddhology, and have attempted to trace
the Genesis and Evolution of the Theory of Bodhisattvas.

In Part Three we have compared and contrasted Hinayana
and Mahayana Philosophical Ideas in general, and more
particularly in relation to the,Theory of Nirvina, which, in
spite of all their differences. is the ultimate goal of both
Hinayana and Mahayana.

Finally, we have considered certain practical ethical and
religous conclusions. A modern school of Buddhist intel-
lectuals has ansen, to which D. T. Suzuki, the Japanese
Buddhist scholar and writer, belongs. According to this
school the Mahayana Cosmological Ultimate, Dharmakaya, is
really God, the Creator and Controller of the universe. He is
an absolute perfect intelligence who directs the course of the
universe not blindly but rationally. His nature is love, and
he embraces all beings with fatherly tenderness.

Moreover, according to this school, even karma must no
longer be regarded as a law of Justice beyond the control
of gnds and men, which works itself out inevitably to its end,
as the Hinayanists believe. Suzuki says: “The law of Karma
is areeternal ordinance of the will of Dharmakaya.’

Therefore, we see that Mahayana Buddhism is still growing,
and, beingfree from the control of any fixed canon, it possesses
an Mfinite capacity for adapting itself to meet the needs of an
ever-changing world.

One serious‘handicap for the student of Mahayana is the
fact that most of the original Sanskrit books have been lost,
arma are only to be found in translationss chiefly Chinese and
Tibetan. Many of these have not yet been translated into any
Western language. Therefore one is dependent upon & large

See Chapters 16-18, infra.
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number of specialists who have studied these books gnd have
written about them. |

I have acknowledged my debt to many scholars by refer-
ences throughout this book, but my chief obligations, which
I gratefully acknowledge, are to the writings of Dr. J. N.
Farquhar, Professor de la Vallée Poussin, Dr. T. I. Stcher-
batsky, Dr. A. B. Keith, Professor C. K. Nariman, Dr. E. J.
Thomas, L. A. Waddell, Dry H. Hackmann, Dr. N. Dutt,
Professor D. T. Suzula, Réné Grousset, and, for an intimate
picture of modern Japanese Buddhists, to Mr. Robert Cornell’s
Buddhism and Buddhists in Japan.

I have also found the BEncyclopasdia of Religion and Etkics a
treasury of information, especially on obscure Buddhist sub-
jects—information not easy to obtawn elsewhere.

My special thanks are due to Rev. W. C. Bird for his willing
help in the compilation of the indexes.

To my wife I am deeply indebted for acting as my typist,
and for her untiring help and encouragement, wijhout which

this book might never have been finished.
' CH.S. W
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SECTION ONE
The Background of Buddhism

CHAPTER ONE

The Aryan Invaders of India

It 15 yow accepted as an axiom of historical criticism that
every man must be judged in connexion with his own country
and age. This is especially needful when the man happens to
be a great thinker or discoverer. The man’s genius may*be
splendid, but it does not make him independent of his age,
and race, and circumstances. The livang force is within him,
but the conditions of its development are without and
around him,

Was not even Shakespeare a child of the Ehzabethpn Age?
His genius would have made bim remarkable in sny age or
country, and it must have found an outl@t for itself in some
creative work of great value to the world, but can we imaging
it blossoming out into such perfection as it did in any other
period or environment? His work, at least, would have been
very different from what it is.

Gautama Buddha is no exception to this rule: he could not
have evolved his Philosophical Prmciples or have become the
Buddha, in any country but India, or in any other dge tha.n
that in which he lived. The very form and substance of his
philosophy he owed to his Indian birth and educatlon, and an
analysis of earlier and contemporary phlosophcal systems
shows how little, save the combination, was his own.

It is clear, therefore, that for a true understanding of
Buddhism, some knowledge of these earlier syst®ms is essential.

But even this knowledge alone will not meet the case; we must
21



22 BUDDHISM

also have a sympathetic appreciation of the conditions of
Gautama’s early life—especially the thoughts and hopes and
fears tHui possessed the hearts of ordinary men around him,
the sins that had dominion over them, and the ideals which
allured them upward.

At a peniod so remote that we cannot even venture to
suggest a date, there lived a great white race, probably some-
where in Central Asia, with 8 common language, a common
culture, and a common religién. To this race belong many of
the leading races of both Kurope and Asia, including the
Greek, Albanian, Italic, Celtic, Germanic, Letto-Slavonic,
Armenian, and Indo-Iranian, for the languages of all these
peoples had their origin in the common Aryan Tongue. This
white race is usually spoken of as the Indo-European.

Tae Aryan invaders,of India belonged to this great white
race. The various groups which formed the European peoples
appear to have broken away, perhaps one by one, over a very
considerable period, leaving behind in the original home-land
what we jow know as the Indo-Iranian people. We have
reason to believe that the Indo-Iramans continued to share
a common life for centuries after the last of the earlier groups
had left the ancestral home.

Eventuslly, however, this people, also, broke up into two
groups, which separated, one moving through Afghanistan
into India, and the other spreading out over the wide territory
which is still called Iran. It is important to remember that
‘Iran’ aud ‘Aryan’ are vanants of the same name.

“We learn from the Sacred Writings of the two peoples, the
Avesta and the Vedas, that these Aryans worshipped the Great
Powers of Nature: Sky, Thunder, Sun, Moon, Fire, Wind,
Water, and many others, but that, at the time they separated,

‘they had risen above the crude animism and nature worship
of their common ancestors, and now worshipped heavenly
gods, who were, indeed, personalized Powers of " Nature.
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Those powers still remained the visible symbols of their
gods, so that there were no images or temples in tke Vedio
Worship.

Ancestor-worship was almost as important to the original
Aryans as the worship of the gods. But, at the period with
which we are dealing, Ancestor-worship, too, had passed
beyond the primitive stage in which departed spirits are still
regarded as members of their famjly, which is in duty bound
to provide them with meat and drink.. The dead were now
conceived to be powerful beings controlling the destinies of
their families for good or evil, and, therefore, to be treated
with great respect and reverence.

At a later stage these ancestors began to be regarded as
gods, and were invited to the sacrifices in the same way as the
other gods. In Ancestor-worship the father was the high-priest
of the family: he alone knew the peculiar ritual which had to
be maintained unchanged if the favour of the dead was to be
retained. He taught the ritual to his son.

The gods could be approached only b dy the prikst. In the
earliest days these priests were individuals who composed
hym.na which they dedicated to one or other of the gods, and
used in his worship. These hymns were taught to a son or
some favourite disciple, under a pledge that they should be
revealed only to the one chosen to follow on in the sacred line,
The time came when all these hymns were gathered together,
and the collection was called the Rtig-veds, which is believed
to be the earliest literature produced within the Indo-Europt;pn
family of peoples.

At the time this collection was made the Brghman priests
formed a distinct profession, though they had not yet developed
into a caste. The Rig-veda was ‘Secret teaching’ and was kept
within the Brahman professwn—lt was st.nctly forbidden to
reveal any part of these teachings to an oltsider—and, as
many centuries were to pass before these hymns were reduced
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to wnting, it was not difficult to keep this esoteric knowledge
within ¢he priestly circle.

Along “®ith the Vedas other sacred books were composed,
such as the Brahmanas, prose commentaries on the Rig-veda,
and the Aranyaka, or ‘forest treatise’ appended to a Brakmana,
and meant to be studied by the hermits who dwelt in the
forest. And added to the dAranyaka was an Upanishad. These
Upanishads are writings of great importance, because they
were the work of prefound thinkers, who developed theories
of the world and the soul going far beyond all the earlier
teaching of the Vedas and Brahmanas. All these works were
included in the ‘esoteric’ knowledge sacred to the priests.

Scholars who have studied the Vedas speak of the happy
and care-free lives of the early Aryans, as reflected in those
books. They were a tall-fair people, and their women enjoyed
much freedom. Their enjoyment of earth was increased by
the strong hope that at death they would join their ancestors
in another and more desirable world.

But, in vrocess of time, as they penetrated farther and
farther into India, and were brought into closer and closer
contact with the dark-skinned peoples of the hot valleys and
plains with their strange and terrible religious beliefs and
practices, thi§ joy in life, and hope in death, faded away and
a gloomy pessimism took its place.

The priests strove, generation after generation, to increase
their influence and power over the people, and the people
submittéd because the priest and the sacrifice had become a
matter of life and death to them. Therefore the priests were
able to bring the whole of life under their control. Through
sacrifice and magic the priests believed, or at least led the
people to believe, that they could compel the gods to do their
will, with the result that the gods faded into the background
and the priest 4nd the sacrifice took their place. Magic was

now supreme and morality had almost ceased to count.
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While the masses of the people submitted to this tyranny,
the best men of their age became restless and dissatisfied with
life and religion as they knew it. They sought for some better
solution of their problems along the lines of speculative
thought as revealed in the Upanishads.

These thinkers conceived the idea of God, as distinct from
the gods, Brahman, the One Only, without a second, the
Source of all that is, but Himself desireless, actionless,
quiescent. Quite independently the concept of Atman was
evolved—the Supreme Soul of the universe, the Consciousness
as distinct from the matenal elements of the universe, from
whom the consciousness of man, the ‘self,”’ the ‘atman’ was
derived. Eventually, Atman becanfe identified in men’s minds
with Brahman, as the ‘One Reality’ behind the phenomenal
universe—the Brahman-Atman.

As man’s soul was conceived of as the offspring of Brakman-
Atman, it was not difficult to pass to the further conception
of ‘Brahman is I’, ‘T am Brahman’. And since Brahraan alone
exists and is real, while the entire wopld of pllenomena is
merely a delusion, or like a dream image, which seems real
to the sleeper, but vanishes when he awakes, I, too, &s
Brahman am real. At death I shall lose myself, my individ-
uslity, in the Brakman-Atman, but I shall not lose my exist-
ence—] am eternal.?

Here was a way of escape from phenomenal life—the world
of impermanence—which involves suffering, sorrow, and
death. This end could not be attained through sacrificing
priest or phenomenal god, but it might be attained through
effort, self-conquest, and, above all, through knowledge,
especially the knowledge ‘I am Brahman’.

The conception of ‘identification with Brahman’ and all

1 See S. Radhakrishnan, The Philosophy of the Upanishads; Paul
Deussen’s monumental work with the same title; and Mrs. Rhys
Davids’ Outlines of Buddhssm, p. 83.
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that 1t implies 1s a sublime conception, the topmost pinnacle
of the‘temple of Indian speculative thought. But it is not
a moral conception: Brahman has no interest in man’s
conduct, that is to say, in his relations with his fellow men.
Morality, to the Indian seeker, means complete severance of
self from the world, and not an active participation in the
affairs of the world. The world and men are nothing to him.

As an ancient Brahman once said: ‘The intelligent and wise
desire not posterity; what are descendants to us, whose home
is the dAtman? They relinquish the desire for children. the
struggle for wealth, the pursuit of worldly weal, and go forth
as mendicants.’

here is another point that we must not overlook. Man has
becojue his own Saviour. He alone, without the help of man
or god, has the power to’turn aside from the world, to conquer
gelf, and achieve salvation. This has an 1mportant bearing on
Gautama Buddha’s beliefs and teaching, and we shall refer to
1t again.

Another "philosoghic doctrine which has influenced all
Indian religious thought and life from these early days to the
present time must now be considered very briefly, namely the
doctrine of Transmigration and Karma. There is no trace of
this doctrine in the Vedas, and it is only hinted at in the
Brahmanas, therefore we may be sure that the early Aryans
knew nothing of it. In the Upanishads, however, and in all
later Hindu literature the doctrine is universally accepted.

This doctrine. in a crude form, may have been borrowed
from the totemistic aborigines of India. But the developed
doctrine of Transmigration and Karma, as we find it 1n the
Upanishads, was without doubt the creation of the Aryan
mind, for it is definitely an ethical doctrine. The Aryans
believed in an underlying principle of justice pervading the
universe—in the end justice would be done.

The theory is that sentient beings are born and die many
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times, and that the deeds done in one life will be rewarded or
punished, strictly according to their deserts, in anotter lLife.
The law works inevitably, and it is strictly just. Each man
receives In good or 1l what is due to him. This doctrine
evidently met a felt need; it was a moral advance on earlier
ideas, but as men comprehended it more fully it became a
source of terror to them.

They perceived that each soul had experienced birth and
suffering and death and rebirth from .eternity, and that it
must go on enduring these experiences for ever, seeing that
every action, whether good or bad, demanded satisfaction
and repeated rebirths. Belief in this doctrine could end only
in despair unless men could at least hope to find some wa¥ of
deliverance. Such & way the Indian found in the doctrine of
personal identity with the Brahman-Atman, as we “have
shown above.

SPECIAL NOTE ON THE PREHISTORIC HARAPPA CIVILIZATION
OF THE PUNJAB AND Smp?

Though 1t 18 beyond the scope of this book to enter into a
detailed discussion of so large a subject, it seemed necessary
to draw attention to the fact that there is every reason to
believe that many elements of religion and culture in both
medieval and modern Hinduism are survivals of this older
civilization. |

Recent investigations by archeeologists seem fo prove
conclusively that the Harappa civilization flourished from
about 3000 to 1500 B.c., when invaders from the West broke
in and ultimately brought this civilization to an end. There

! Two important bocks on this subject have just been published:

Five Thousand Years of Pakistan, by R. E. M. Whseler. (Christopher
Johnson.)

Prehistorsic India, by Stuart Piggott. (Penguin Books.)
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can be lttle doubt that these invaders were the Aryans of the
Rig-veda.

The old view that the Aryan invaders of India encountered
only a rabble of aboriginal savages can no longer be main-
tained. ‘The Aryan advent in India was, in fact, the arrival
of barbanans into a region already highly organized into an
empire based on a long-established tradition of literate urban
culture.” The people of Harappa used a picto-graphic script
comparable to the hieroglyphic script of Egypt. This script,
however, has not yet been deciphered as no key has been
found.

Is it not reasonable to suppose that the conquerors were
dedply influenced by the aivilization and culture of the people
they had conquered?

This prehistoric Indman Empire covered a vast extent of
Jand. It was in the form of a huge irregular triangle with
sides measuring 950 by 700 by 550 miles. It contained about
forty built-up settlements, including the two large fortified
cities of Harappa and Mohenjo-daro, 350 miles apart.

The houses were built of well-fired brick and included
hathrooms with very well made brick floors and elaborate
drains running out to the street and connected with an
efficient drainage which ran under the streets. The whole
lay-out and organization of the cities was up to the standard
of this example.

‘The whole conception shows a remarkable concern for
samtatlon and health without parallel in the Orient in the
pre-hqbonc past or at the present day. Soak-pits took the
eventual sewgge.’

That Harappa. carried on trade with many foreign countries
for hundreds of years has been placed beyond doubt. There
is clear evidence of Harappa contact with Sumer from about

2300 to 2000 B.L.
A number of typical Harappa engraved seals were found in
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Sumer in deposits of this period—2300 to 2000 B.c. The seals
suggest that Harappa merchants were established in Sumerian

cities and engaged in trade which may well have included
cotton goods.

The Harappa culture may yet be proved to occupy a very
tmportant place in the Background of Buddhism.

The following books may be consulted with advantage:

Primer of Hinduism, by J. N. Farquhar, M.A., D.Litt. (pp. 1-561).

Outlsne of the Religious Literature of India, by J. N. Farquhar (pp. 1-32).

The History of Buddhist Thought, by E. J. Thomas, M.A., D.Litt.
(pp. 71-81).

Sakya, or Buddhist Origins, by Mms. Rhys Davids, D.Litt., M,A.
(pp. 22-52). '

Buddhsst India, by T. W. Rhys Davids, LL.D., Ph.D.



SECTION TWO

The Age of Ferment and Change: from 600 B.c. to the Death
of Adoka (or Ashdka) 232 B.c.

CHAPTER TWO

Mahavira and Gautama: Founders of Jainism and
Buddhism

Thue axre century B.C.*was a period of great intellectual
activity in India.? Many speculative teachers arose, each with
his own theory of Philosophy or Religion, or both, All these
teachers were ascetics who had given up the home-life and had
become homeless ones. They gathered around them as dis-
ciples men of like mind with themselves. All these men,
teachers and followers alike, were bound together by a common
interest—they were sexrchers after the ideal.

Both teachers and disciples wore the yellow robe of the
ascetic, and were mendicants dependent upon householders
for their daily food, in contrast to the earliest ‘forest dwellers’,
who probably were independent and lived on wild fruits and
roots which they gathered for themselves. Whilst these
teachers bad so much in common both In outward conditions
and beliefs, each had his own peculiar doctrines which he
taught to the inner circle of his disciples. These yellow-robed
homeless ones were called samanas (‘ascetics’) or bhikshus
(Pali: bhikkhus) (‘almsmen’).

Of all these teachers the most important were Mahavira and
Gautama. Both belonged to Kshatriya families of good posi-
tion. Mahavira founded the system known as Jainism, which

' See T. W. Rhys Davids, Buddhist India, Chapter 13.
J0
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atill has a large following in many parts of India. Gaytemsa
was the founder of Buddhism. |

These two systems developed side by side in India for
centuries. Both teachers accepted many of the beliefs common
in their day—they believed in the gods, as all their con-
temporaries did, and in the universally accepted doctrine of
transmigration. Both Mahavira and Gautama rejected the
priestly Sacrificial System of the Brahmans, and they appear
also to have rejected the great doctrine of the Upanishads of
the neuter and impersonal Brahman.

Brakman is not mentioned in the Buddhist Nikayas. The
masculine and personal god Brahma is substituted for him.
Brahma, however, though believed in by the Buddhists, is
not honoured by them as he is honoured by the Hindus. The
Nikayas represent him as a phenomenal god subject to the
law of birth and death and rebirth. Both reality and eternity
are denied to him, This ignoring of Brahman can scarcely
‘have been either accidental, or due to ignorance, seeing that
many learned Brahmans became disciples of Gautama.

This great teacher also ignored the Brihmanic doctrine of
& soul in man that transmigrates at death into another body.
But seeing that he believed in a retribution which was in-
evitably sure and just he substituted for the Hindu doctrine
of Transmigration and Karma the doctrine of Rebirth and
Karmal

The date of Gautama’s birth is very important becase it is
the first reliable date in Indian history. Scholars are generalls
agreed that he was born in 563 B.c. and died in 483 B.c. These
dates form a starting-point for the conjecturdl dating of
earlier occurrences.?

At this period thes. three twice-born castes,- Kshatriyas
(warriors), Brahmans (priests), Vatdyas (traders and farmers),
were clearly defined and separate one from another, and yet

! See Hinaydna, Chap. 10 (pp. 83-94). 1 See shid., p. 24.
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formed a large community with many common interests in
contrast-to the vast Sudra caste of serfs, who existed only to
serve the ‘twice-born’. Far below the Stidras were the unclean
outcastes with whom the caste peoples would have no dealings
or contact. The word for caste 1s vanna (varna) which means
‘colour’.

It 18 important to notice that the original centre of Brahman
culture was in the West, chiefly in the lands between tke
Ganges and the Jumna, while Buddhism had its early home
in the East, especially in Magadha. Therefore the Buddha
was not opposed by a powerful well-organized Brahmanism,
but only by individual Brahman teachers.!

I have dealt with the life of Gautama Buddha in some detail
in wmy earlier volume,2, therefore I need add very little here.

The oldest tradition—and we may accept this tradition as
on the whole reliable—represents Gautama Buddha as a man
of commanding intellect and magnetic personality. The fact
that he attracted men to himself and dominated them by his
personal influence alone, confirms the truth of this estimate.

Moreover, his life and character were in harmony with his
"highest teachings, and had an austere beauty of their own.
He became, for India, an example and an ideal of human duty.
Though there was little, if anything, original in his practical
moral teaching, the emphasis which he laid upon nght doing
and right thinking was a new thing in India, where men were
seeking salvation through asceticism and bodily torture, or
élse by means of sacrifices, charms, and other ceremonial
devices.

Gautama Buddha, both by precept and example, succeeded
in convincing men that all these schemes were worthless for

the attainment of happiness, either in this life, or in future
lives. Happiness, he taught, could be won only by goodness.
We need not wonder, therefore, that the Buddha and his

1 See thid., pp. 47-8. 2 Jbid., pp. 23-67.
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bhikshus became a power in the land, and exerted a far-reach-
ing influence for good upon the lives of ordinary people. It 1s
indisputable that Buddhism, as it spread abroad in those
early days, tended to create gentler manners and more kindly
feelings among men.



CHAPTER THREE

Asoka (or Ashdka), the great Buddhist Missionary

OUR KNOWLEDGE of Buddhism and the Buddhist community
during the two and a quarter centuries from the death of the
Buddba to the conversion to Buddhism of Adoka is very
small indeed. We have no reason to suppose that the religion

had spread very far, or had gained great influence, beyond the
country of its origin. During this period, however, two
political events of great importance happened: Alexander’s
raid on the Punjab in 326 B.c., and the rise of the Maurya
empire in 321 B.c.

This movement on the borders of India led to a revolution
and change of dynasty in Magadha, the sacred land of
Buddhism. Chandragupta founded the Maurya empire, and
his grandson, Aﬁoka reigned over 1t from 273 to 232 B.c.
Aéoka’s conversion to Buddhism forms one of the great land-
marks in the progress of the religion. This conversion was
gradual. He was in early life a Hindu of the Saiva sect, but
about 257 B.c. he appears to have turned toward Buddhism
and, eventually, he came entirely under the influence of this
religion.

He threw himself with great enthusiasm into the work of
propagatlng the Faith, and spared neither effort nor influence
in accomplishing his object. By his zeal he transformed what
had been a lpcal sect into a great world religion. His influence
on Buddhism, for good or ill, has frequently been compared
with the influence of Constantine on Christianity. AsSocka was
the outstanding missionary of Buddhism, and carried on his
propaganda thtoughout the whole of his great empire, and

beyond to the Island of Ceylon, which became in turn a
i |
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missionary centre from which Buddhism reached Burma and
Siam.

A#oka designed and had constructed many sacred buildings;
monasteries, temples, relic-mounds, monolithic pillars—the
ruins of which testify to their magnificence and extent. His
edicts engraved on rocks and pillars are of great interest and
importance. Many of them remain to this day in a state of
good preservation,

Though they contain very little Buddhist doctrine, and not
much that is distinctive of Buddhist teaching, except their
insistefice on the sacredness of animal life, they lay stress upon
the duty of respecting and serving one another, and upon
truthfulness in life and conduct. GoodsBrahmans would be abfe
to accept all these teachings, except that on the sacredness of
animal life, which was a severe blow to their sacrificial system.!

During the reign of ASoka the third Council is said to have
taken place at Patna for the revision and standardization of
the Oral Tradition, the Sayings of the Buddha. These Sayings
were repeated in the presence of the Councﬂ by a number of
monks, who had each specialized in memorizing some portlon
of the Sayings. There were at that time no written books in
India, and all knowledge was carried on by oral tradition—by
‘Repeaters’.

At the Council a great purge of unordained and unworthy
monks took place. But, at the same time, a considerable
number of ordained and learned monks were expelled on the
grounds that they did not believe and teach the Sayings of the
Buddha as held by the majority at the Council. The debates
on the doctrines which led to these expulsions, have been
preserved for us in the Kathavaithu, translated by the Pali
- Text Society under the title Points of Controversy.

! See Vincent A. Smith's A56ka, and the more rechit book, Ascka
by James M. Macphail. See also T. W. Rhys Davids' Buddhist India,
Chap. 16 (pp. 272-307), and E.R.E., II. 124-7,
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The expelled men were known as ‘Everything-is’ theorists.
We shall have more to say about these men later on, because
amongst them and their successors arose the New Buddhism
known as 3Mahayana. Mrs. Rhys Davids points out that yana

originally meant ‘way’, and was equal to marga, but the
Mahayanists translate it as ‘vehicle’.1

! See Mrs. Rhys Davids’ Qutlines of Buddhism, Chap. 8, and especially
pp. 194-5.



SECTION THREE

From the Death of Aédka to the Days of Nagarjuna, the
Greatest Authority on Mahdydna Buddhism—232 B.c.

to about A.D. 200.

CHAPTER FOUR
Important Political Changes in India

'T'ue pEATH of AfGka must have been a severe blow to the
Buddhist community, especially as his son, who reigned after
him, seems to bave been a man of weak personality and
influence. Nevertheless, the impulse Adoka gave to the
Religion had great and continuing consequences, one of which
was the rapid change of this individualistic philosophy into
a religion for the common people, which, with its elaborate
ritual apd gorgeous processions, became the great rival of
Brﬁ.hmaE.ism for the popular favour.

Buddhism also developed a strong movement toward
theism, and the Buddha came to be regarded as a semi-divine
being with new and marvellous attributes. This movement
coincided with a similar movement within Hinduism. The
two religions acted and re-acted upon one another, and it 1s
possible that the influence of Buddhism, with its thousands of
Buddhas and its millions of Bodhisattvas, was more potent
upon Hinduism than the influence of Hinduism ,was upon
Buddhism.,

The great importance of political changes during these
centuries must not be overlooked, such as the fall of the
Maurya empire early in the second century B.c., followed by

the rise of a Hindu dynasty, the Sunga. By the middle of the
37
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hirst century A.p. the Kushans, a Scythian people, conquered
the Hindus and seized their empire. The Kushans now reigned
~over a vast ternitory stretching from central Asia to the plain
of the Ganges.

The Kushans, however, do not seem to have been hostile -
either to the Hindus or the Buddhists, and both religions
developed rapidly within their empire. During these centuries
Buddhism spread to Persia, Turkestan, and China.

This period was one of great intellectual activity. The
influx of foreigners, especially from Persia and the Roman
Empire, bringing in with them new ideas on religion and
Jphilosophy, stimulated not only the priests and monks, but
also the intelligent laymen to fresh thought and endeavour
ip order to meet the new teachers on common ground. This
influence is clearly seen in that famous Buddhist book, The
Questions of King Milinda. Indeed, this movement led to great
advances in literature, philosophy, and art.

It was during this period, but evidently after the fall of the
Maurya Empire, that revised versions of the great epics, the
Mahabhdrata and the Ramayana, were issued as religious works
glorifying the god Vishpu (Vi$nu). By the beginning of the
second century B.c., Rama and Krishna, the heroes of the
epics, were regarded as incarnations of Vishnu. These two
epics thus became religious works, and have ever since been
regarded as Vaishpava Scnptures

Dyring the same period Siva also became a popular god and
shared with Brahma, the Creator, and Vishpu, the Preserver,
the devotion and worship of the people. These three gods were
regarded &s emanations of the supreme Brahman-Atman.

It is interesting to note, as we have already suggested, that
during the same period Buddhism, which began as an Agnostic
philosophy, was changing into a popular religion. When
Gautama Buddha died, his relics were divided into seven parts,
and seven stupas, sacred relic mounds, were erected over them.
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Pilgrimages to the stupas became common, and devout
Buddhists bowed in adoring reverence before the relics.
Prayers, however, were not offered to the Buddha in those
»arly days, nor, at this time, had any image or visible symbol
of the Buddha been made.

But, about the third century B.c., when the stupas began to
be adorned with elaborate sculpture, as at Bharahat (Bharhat)
and Sanchi, the Buddha 18 represented by some symbol,
especially by the dharmachakra, the wheel of doctrine.

In the first century A.D., images of the Buddha appear for
the first time. These are seen in the sculptures of Gandhara,
the district of which Peshawar is the gentre, and are producis
of the new Indo-Greek art. These images were worshipped by
the common people. In fact, the principal object of “he
Gandhara art 18 the representation of the person of the
Buddha.

This seems to indicate that the Buddha had already become
the object of bhaktr, and now the adoration of the Buddha was
pushed into the central point of his religiont At the same time
images of the Hindu gods were being made and worshipped.

During the reign of Kanishka, the greatest of the Kushan
kings (a.D. 78-123), Buddhism underwent a most significant
change. From very early days there had been separate schools
of Buddhists, but no schism: members of all schools were able
to dwell together in the same monasteries, and to hold friendly
intercourse. Rhys Davids compared these schools 20 the
Broad, High, and Low schools of thought in the Anglicag
Church. But at this period Buddhism divided into two
distinct and opposing sects, called Hinayana and 'Mahﬁ.yﬁna.

In order to trace the causes of this division, we will, in the

next chapter, examineswith some care the Early- Schools of
Buddhism.,




CHAPTER FIVE

The Early Schools of Buddhism, and the Evolution
of Mahaydana out of Hinayina

A rrEr the death of Gautama his community is said to have
split up into eighteen schools. The questions in dispute among
them are discussed in the Kathdvatthu, already referred to,
which can perhaps be dated about 250 B.c. About some of
these schools we know nothing but the names, and even the
names are not very relial.le. The Kathavatthu is rather a jungle
of a book in which the tracks one is trying to follow are apt
to disappear without & trace.

Three of these schools are very important: the Sthaviras (Pali:
Theravadins), the Sarvastivadins, and the Mahasanghikas.

The Sthaviras, or Theravadins, generally considered to be
the oldest of the schools, were found west and north of the
Vindhayas in the region of which the capital was Ujjeni,
“and they predominated in Ceylon. The dialect used by the
Sthaviras here was probably later on elaborated into the
literary language which we now call Pali. We may conjecture
that the Pali Canon of Ceylon onginated in this region.

I have already dealt with the Pali Pitakas, and with the
doctrines of the Theravadins, in my first volume,? therefore
this s¢hool need not detain us.

The schools of the Sarvastividins and the Mahasanghikas
are of supreme importance for our present inquiry, because
the new tendencies and theories which produced the Mahayana
were chiefly developed in those two schools It should be
noticed that each school had its own dialect, called Mixed

! See Thomas, pp. 37-11, and also Appeudix 11, pp. 238-92.
* Hinayana, pp. 15-22, and pp. 61-107.
40
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Sanskrit or Prakrd, which finally developed into pure
Sanskrit. Sanskrit ultimately became the sacred languhge of
these schools, as Pali became the sacred language of the
Theravadins.

The Sarvastivadins had much in common with the Thera-
vadins. Their Canon contained the Vinaya and the Suita
Pstakas. How far these Pitakas differed from the Pali Canon
we cannot say as only fragments of the original Sanskrit have
survived, but the Tibetan and Chinese translations suggest
that they had a common origin, but went on developing after
the schools separated.

The Abhidharma of the Sarvastivadins, while superﬁclally
corresponding to the Abkidharma of*the Theravadins, is quite
independent of it, and was evidently elaborated after the
separation of the two schools.

The Sarvastivadins also had their own Iafe of the Master,
which, under Mahayana influences, later developed into the
Lalitanstara, the most popular and influential of all hives of
the Buddha.

The Sarvastivadins were realists. They were called the
‘All-things-exist’ school. They held that while everything wag
in a constant state of flux and restless change the very being,
whether material or spiritual, did not cease—it went on
becoming, in contrast with the Theravadin theory that there
18 no underlying reality in either matter or mind.

‘When the BSarvastividins maintain that “everything
exists”’, they mean that all elements exist, and the emphasia
which is put on the reality of elements refers to the conception
that their past as well as their future transition represents
something real. From this fundamental tenet the school
denives its name. Since the conception of an element answers
rather to our conception of a.subtle force than of a substance,
the reality, i.e. effectiveness, of the past is not so absurd as it
otherwise would appear.
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‘This i1s m contrast to the Sawlrantikas, who denied the
reality of the past and the future in a d.lrect sense; they
admitted the reality only of the present. The fu_ture they
contended, was not real before becoming present, and the past
was not real after having been present. Unfortunately, the
original works of the Sautrantika school are not yet accessible,
and we are dependent for our information about this school
chiefly to Vasubandhu's 45. K.’

However, the following passage from Buddhaghosha’s
Visuddhimagga appears to express their views:

‘The being of the past moment of thought has lived, but
daoes not hive, nor will 1t live.

‘The being of the future moment of thought will live, but
has,not lived, nor does it live.

“The being of the present moment of thought does live, but
has not lived, nor will 1t live.’?

This school spread toward the North-West of India, among
the Stirasenas, and their chief seat was at Mathura (Muttra
in the United Provinces). The Mula-Sarvastividins, a very
important sect of this school, were found chiefly in Kashmir.3

The Mahasanghikas were 1dealists in metaphysics. They so
idealized the Buddha as almost to lose sight of his historical
personality. They identified him in his essential essence with
the Universal Buddhahood, which in time became identifica-
tion with the Universe.

They.acknowledged that when Gautama appeared on earth
‘s seemed to have a body with sense-organs, and to receive
impressions through them. But this was an illusion—his mind
really receivéd all impressions directly without the aid of
sense-organs. In actual fact what men saw was merely an

! See Stcherbatrky, Central Conception, p. 42,

? See Warren, Buddhism in Translations, Chapter 8, p. 160; Hinayana,
pp. 76 1.

® See Thomas, pp. 37-8.
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\liusory phantom of himself which he sent to teach men and
to lead them to deliverance.

An 1mportant branch of this school was known as the
Lokottaravadins, or Transcendentalists. They believed that
Gautama, the Buddha, who appeared on earth, was not a
human being, suffering pain, hunger, weariness, disappoint-
ment, and all the other ills of human life, but that he
was & Superman, a lokottara, superior to and independent
of the world. This theory is developed in the Mahavastu,
a book of great importance for our present study, because 1t
forms a bridge between the Hinayana and the Mahayana.

We shall have to examine the Mahavastu with great care
later on.

The Evolutron of Mahayana out of Hinayana

Whilst the Theravadins have a complete Canon of Seripture
in Pali, which was finally closed by a Sinhalese Council under
Vatta Gaman, the king of Ceylon, abqut 50 B.c., the Maha-
yanists have no collection of books which can by any stretch
of the 1magination be called the Mahayanist Canon.!

The Three Baskets of China 18 a collection of texts drawn
from many Buddhist lands during a period covering centuries,
It contains both Hinayana and Mahayana texts, and even
philosophical treatises of Brahmanism.

Tibet has an immense sacred literature divided into two
groups: the Kanjur, or Word of the Buddha, and the Tayrr,
containing works by disciples, and especially commentaries
on the books of the Kanjur. With the excoption of a few
translations from the Pali, these are all Mahayanist books.3

The Nepalese Buddhists have substituted for the ancient
Canon an extensive literature containing gnclent fragments,
and many later books of great importance in the study of

! See Nariman, pp. 7-10. ? See ibid., p. 167.
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Mahayana. The following nine dharmas are especially worthy
of notice:

(1) The Prajyraparamua-swtra, which describes the ten
stages (bhumis) of the Bodhisattva career.

(2) The Saddharmapundarika, The Lotus of the True
Religion. This book probably appeared toward the end of
the first or the beginning of the second century aA.p.! but six
of the chapters (21-6), as it has come down to us, are of later
origin. The original *work contains the whole Mahayana
System, and is the most important of all the Mahayana
Sutras.

In it Gautama the Buddha is represented practically as an
omnipotent God, who controls the universe and all its creatures.
He himself dwells continually in infinite glory. The writer
of The Lotus has obviously been deeply influenced by current
Hinduism. Indeed, it would be impossible to exaggerate the
influence of this book in India and China, and later on in
Nepal. It is the most popular of all Buddhist books in Japan
today. We shall have to consider the teaching of this book
more in detail at a later stage of our inquiry.

(3) Ashtasdhasrika; (4) Lalitawstara; (5) Lankavatara;
(6) Suvarnaprgbhasa; (7) Tathdgataguhyaka; (8) Samadhiraja;
(9) Dasabhumisvara.

All these scriptures are called Vaipulyasutras, that is to say,
full, complete sutras, and they are all formally worshipped as
divine in.Nepal.?

All this is preliminary to our endeavour to trace the evolu-
tion of Mahayana from the Hinayéna.

L
1 See E.R.E., VIII. 145-G. * See Nariman, op. cit., p. 64.
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The Makavastu, the Book of the Great Events, and the
Lalitavistara, ‘A Descriptive Lafe of the Buddha'

We wie begin our investigation with the Mahavastu, the
Book of the Great Events, or, as it cdlls itself: The Vinaya
Puaka according to the Lokottaravadins belonging to the Maha-
sanghtkas.

Though this book claims to be a part of the Vinaya Pitgka,
only about twenty pages out of thirteen hundred treat of
discipline.

The Mahavastu 18 & huge compilation without definite plan
or order. It contains a miraculous history of the Buddha and
of his chief disciples, and includes an enormous collection of
Jatakas (‘birth stories’) some of which are identical with
stories found in the Pali Canon, but many others are quite
new. We find here also interminable lists of Buddhas.

It would appear that the Mahasanghikas collected all that
they thought worth preserving into the Mghavastu. This
process was continued through several centuries, and that
would account for both the great size of the book, for its lack
of ordered arrangement, and for its many repetitions, some
stories being repeated in almost identical language-—for
example, the legend of the Buddha’s birth is recounteds..s
fewer than four times.

The Mahdvastu tells us very little that is new about the life
of the Buddha, but it has a special value for us because of its
close contacts with the Pali tradition. We meet the Bodhi-
sattva first in the time of the Buddha Dipankara, under whose
influence he takes the vow to become a Buddha. Again we see

him in the heaven of the Tushita gods. His time has come to
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be again reborn. He decides to be reborn in India, in the
womb 0f Queen Maya. We have a description of his birth, his
leaving home, his illumination under the Bodhi-tree, the
gathering of his first disciples—all thm harmonizes with the
Pali tradition.

But, while this is true, the Maldavastu’s theory of the person
of the Buddha differs matenally from that of the Pali Pitakas.
The Buddha of the Makhavastu is a superman, a lokottara,
superior to the world, This theory links up the Mahavastu
with the Mahayana.

In this book the Bodhisattva (the future Buddha) is
descnbed as dying and being reborn through many lives, now
as the son of a merchant, taen as a Brahman, again as a Naga
prince, as a lion, as an elephant, as a universal monarch. In
all these lives he is représented as showing the most fantastic
generosity, such as swrrendering his wife and child only to
learn a wise maxim. When he heard that the straw thatch
which he had recently put on his hut had been given away in
his absence he rejoiced over it for a month.

He is also represented as a great magician: for example, he
was able to touch the sun and moon with his hand. On one
occasion when a host of gods come out to hold up their um-
brellas over the Buddha to do him honour, with his usual
compassionateness he makes one Buddha to appear under each
umbrella, so that each god believes that the Buddha is seated
under his own umbrella. -

Buddha Balkti is also very prominent here. Great merit is
attached to adoration of the Buddha, merit sufficient for the
attainment of Nirvana. Again, the offering of flowers to the
Buddha, or circumambulating a stupa will earn for the
devotee infinite reward. Such teaching also forms & link with
Mahayana.

It is difficult to fix a date for the compomtlon of the Maha-
vastu. The fact that it is written entirely in a peculiar Maha-
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sanghika mixed Sanskrit points to an early date, as also do
those passages which are identical with passages in the ancient
Paly Canon, since borrowing from the wrtten texts is not
suggested, but rather a common tradition.

There are other characteristics of the book, however, which
suggest a later date, such as a reference to the halo of the
Buddha, because the halo appears first in Indo-Greek art,
which is not earlier than the first century A.D.

The Mahavastu also contains references to the Huns and to
the Chinese language and writing, which could not be earler
than the fourth century A.D. There is also a reference to the
Yogacaras.! Since the nse of the Vijnanavadin, or Yogacjra,
system within Buddhism cannot be dated earlier than about
A.D. 300, this section cannot be earlier than that date. _

The chapter called Dadabhumika, which we find in the first
volume, and which describes the ten stages (bhumis) through
which a man passes in becoming a Buddha, and the virtues
he must possess in each of the ten stages, must have been
inserted at a late date, because this is full Mahayana teaching.
This shows very clearly the evolution from Hinayana to
Mahayana in the Lokottaravadin School.

The core of the Mahavastu is old and the book was probably
firat composed at least two centuries before Christ, at the time
when the Pals Pitakas were taking their final shape. This
book, however, was expanded as late as the fourth century,

or perhaps even later, probably to bring it into harmqny with
the advanced Mahayana teaching.?

The Lalitanstara

The next work to be considered is the Lalitavistara. While the
Mahavastu claims tg be a Hinaydna work, though it has

1 1. 120.

* See'Nariman, pp. 11-18; Farquhar, pp. 109, 110, 132; and also
E.R.E., V1II. 328-30.
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assimilated a good many Mahayana teachings, the Lalita-
vistara is one of the most sacred of the Mahayana texts, and
1s regarded as a vaipulya sutta. Yet it, too, began as a de-
scriptive life of the Buddha for the Sarvastivadin School of the
Hinayana, though in the form in which it has come down to
us 1t contains the full Mahayana teaching.

This book introduces us to the Bodhisattva (the future
Buddha) in the Tushita heaven (the heaven of the gratified
gods), where he is surrounded by thousands of monks and tens
of thousands of Bodhisattvas. All the gods do homage to him,
and even the supreme god Brahma obeys his every suggestion.

As the time of the Bodhisattva’s next birth 1s drawing near,
he decides to be born in the world of men, in the country of
Inds:, in the house of King Suddhodana, and in the womb
of his Queen, Maya, who alone among women possesses all the
qualities of a Buddha’s mother.

He descends from Tushita with great pomp, and to the
strains of celestial music, He enters the womb of his mother
in the form of a whitv elephant. The gods prepare a casket of
jewels in her womb in which the Buddha may remain unsoiled
during the ten months before his birth.! Sitting in his beautiful
casket, clearly visible to his mother, he preaches pious sermons
to the attendant gods to their great benefit and delight.

He is born not as an ordinary human being but as the
Mahapurusha, ‘the great Spirit’. In the Brahmanas and Upani-
shads thz title Mahapuru.ska is ieserved for the Creator,
Trejapaty, and is given later on to Brahma and Vishnu.

As the story proceeds there 1is often an extra.ordmary
harmony with the most ancient Pali accounts, but it is evident
that the two texts are not dependent upon each other, but
both go back to a common older tradition. But the Lalita-
vistara contains rauch that is new. For example, we are told
that when the boy Bodhisattva was brought to the temple

1 Note: Indians reckon by lunar months,
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by his foster-mother all the images of the gods got up from
their pedestals and prostrated themselves at his feet.

Again, when the little Bodhisattva went first to the writing-
school surrounded by celestial glory, and accompanied by ten
thousand boys and a multitude of gods, while eight thousand
heavenly nymphs scattered flowers before his feet, the wrnting-
master, dazzled by the radiant splendour, fell to the ground.
Subsequently, the youthful Bodhisattva amazes the master by
asking him in which of the sixty-four séripts he is going to
instruct him. He proceeds to name the sixty-four, and in these
are included the Chinese symbols, and the script of the Huns—
alphabets of which the teacher did not even know the name;.

Both these stories, however, must have been late insertions,
because image-worship, in the form described, dates only from
about the time of the Gandhara sculpture, and neither the
Huns nor the Chinese were known until centuries after the
Buddha’s birth.

Our limited space forbids a more detailed description of
this important book, but these few notes will give the reader
a fair idea of its character and scope. The very title of the
book, Lalitavistara, means ‘the exhaustive narrative of the
sport of the Buddha’. Thus the life work of the, Buddha on
the earth is characterized as the diversion (lalita) of a super-
natural being. |

The Lalitavistara is valuable as a key to the development of
the Buddha legend from its earliest beginnings, showing how
the Buddha, beginning as an ascetic, an agnostic in religior,
and a great leader of ascetics, ended his career more like a god
above all gods than a man. Here we have the fully developed
Mahayana doctrine of the Buddha.

Another book belonging to our period 18 T'he Iotus, which we
have alrgady briefly mentioned, but which we must now
descnibe in greater detail.



CHAPTER SEVEN

The Lotus of the True Doctrine (Saddharmapundarika)

and Sukhdvativyuha (Description of the Land of
Bliss)

Txe Lotus, as we have it, is evidently a revised form of an
earlier book, and six of the chapters of the work as it has come
down to us (21-6) are of still later 0rigin and deal especially
with Bodhisattvas. Nevertheless, even in its revised form, the
Lotus is one of the eardest extant séitras which deal with the
new mythology of the Buddha belief, and with the Bodhi-
sattva doctrine.

This book was written with the defimte object of bringing
over the Hinayanists to Mahayana, as we hope to show. The
Sutra begins by stating, in exactly the same phraseology as
the oldest Pal discourses, that the Lord was staying at
Vulture Hill with twelve hundred arhats. In the audience
there i1s also a group of 80,000 Bodhisattvas, enormous
numbers of gods led by Sakra and Brahma, and millions of
other beings. Many great disciples, who were supposed to
have attained Nirvapa, are also there. These are now shown
to be converts to the Buddha career.

The Buddha announces that it is quite true that he appeared
on the earth as a man, and as a man for forty years taught the
doctnne and then made a show of attaining Nirvana. All
this, howevcr, was but a device to lead people, who were too
foolish to understand the higher Mahayana doctrine, a step
farther on the upward road. His human life was mere appear-
ance, a sort of magic show: he never was & man—he was
really eternal, ‘and had always been in the world. He would

continue in his career as a Buddha for many ten million
50
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myriads of hundreds of thousands of cycles before attaining
final Nirvanpa.

The old doctrine of Nirvana, which he had taught, was like a
magic city, which a great leader of men caused to appear in
the wilderness. His followers had grown weary and dis-
couraged because of the length and hardness of the way; they
were ready to turn back. Nevertheless, after they had found
rest and refreshment in the magic city they were willing to
proceed on their way to Jewel Island {Ratnadvipa), their
ultimate destination.

Thus the Lotus admits that, in a way, all the things the
Hinayanists claimed were true. They were true as appear-
ances but not in reality. The real and’true explanation of all
those things was what the Mahayanists believed and taught.
This book presents the popular side of the Bodhisattva
doctrine. It is devoted to expounding the new doctrine of
the nature of a Buddha, and in explaining away the pratye-
kabuddha (paccakabuddha) and the career of a disciple, or
Grhatship, as errors or mere temporary expgdients.

It will be seen that the chief interest of the Lotus is devoted
to the Buddhas and their qualities. The Buddhas are con-
ceived of as mighty beneficent beings rivalling the gods of
surrounding Hinduism—they became little else than the gods
of the old polytheism under other names. The element of
devotion to the Buddha (bkakti) was very prominent.

In the Lotus the Bodhisattvas are quite subordinate to the
Buddhas except in Chapters 22-6, where the Bodhisattvas are,
given great prominence, and become chief objects of worship
for the common people, almost putting the BuddHas into the
shade. But, as we have already seen, these chapters are late
pdditions.

To the ordained members of the Order, and,to intelligent
laymen, the Bodhisattva career was a beneficial and self-
sacrificing ideal far surpassing the winning of Nirvana for



b2 BUDDHISM

oneself, which had been the summum bonum of Grhatship in
Hinayéna. For if one became a Bodhisattva—and this course
was open to everybody—one might be able to win multitudes
to the Bodhisattva career, and so on to Buddhahood, and
ultimately to Nirvana.

But this is not the conception which is prominent in the
Lotus. There we have the popular views of Buddhas and
Bodhisattvas as beings worthy of worship, and able to confer
priceless benefits on their clients. As a form of worship it
differed little from popular Hinduism. This practical blending
with Hindwism probably led, more than anything else, to the
final disappearance of Buddhism from India, the land of its
birth.

Moreover, the influence of the Vedanta and of the Gita are
very prominent in these Chapters (22-6). The conception of
Krishna-Vishnpu as Supreme is adapted to Buddhst con-
ceptions. Many of the titles are borrowed unchanged, such
a8 Supreme Spirit, Self-existence, Great Father, World-father.
Ruler of the Trinple World, Creator, Destroyer, Physician.
The Buddha is Everlasting, All-knowing, All-seeing. He
wields magic power, maya, which he uses in sport, ltla. He is
repeatedly reborn in the world of living beings—especially
when men become unbelieving he appears in the world to
save,!

The 24th Chapter is devoted to the Bodhisattva Avalokite-
§vara, a great saviour, who is praised by the Buddha for all
the benefite he has conferred on the Buddha’s worshippers.?
It should be noted that though the Lotus gives a list of sixteen
Buddhas, t¥%o of them otherwise famous, Akshobhya in the
east and Amitabha in the west, Sakyamuni is still regarded
as the chief, and occupies the centre of the Buddha worlds.
Nevertheless, sach Buddha has a world of his own where he

1 See Farquhar, pp. 114-15.
* See Thomas, p. 190; and Nariman, p. 72.
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reigns supreme, without interference from any other Buddha.
The supremacy of Sakyamuni is another link with Hinayana.

Chapter 21 of the Lotus is entitled ‘Spells’ (dharani). Spells
were very prominent in Indian religion from Vedic times.
They were and are popular amongst Buddhists, Hinayanists-
and Mahayanists alike. The Lotus itself came to be treated as
& magical book, bringing blessing to all who read it, hear it
read, write out portions of it, or cause them to be written.
A very popular element in Ceylon Buddhism, ancient and
modern, is pirtt or mria (Pali: paritta) ‘protection.’ Piria
consists of portions of the Pitakas which are read aloud by the
monks to drive away sickness, devils, and fears of all kinds.1

Although the Saeddharmapundarika’ represents later and
earlier ingredients, it displays much greater unity of character
than either the Makdvestu or the Lalitavistara. It must have
been first written about the end of the first or early in the
second century A.D., seeing that in its present compass it was
translated into Chinese between 2656 and 316 A.n. The book
represents a high development of Mahiyana Buddhism,
especially in the direction of Buddha bhakti, the adoration of
relics, the worshipping of images, and above all, a highly
flounshing epoch of Buddhist art, because stupas, magnificent
viharas, topes, and monasteries with their images of the
Buddha are mentioned. It is important to note that the Lotus
18 the Sacred Book of the Nichi-ren sect in Japan, and that it
was translated into English by Kern.?

Sukhavativyuha, or Description of the Land of Bliss

There is another and very different type of Mah&yana Bud-
dhism from any we have yet described, which has little to say

' See Thomas, ‘ Note on Spells,” op. cit., pp. 186-8, and Hinaydna,
p. 128,

' S.B.E.; Vol. XXI. See E.R.E., VIII. 145-8; Nariman, pp. 04-74;
and Thomas, pp. 177-88.
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about philosophical doctrines, or even about the discipline of
the Bodhisattva-career. This School shows how every living
being may make sure of being born in the Western Paradise,
which is far removed from the world of Sakyamuni, and a
much more desirable world. This birth in Paradise will not
happen at some remote period, but immediately at the close
of this life.

In this Land of Bliss lives a great Buddha, Amitabha (‘the
Buddha of immeasurable light’), or, as he 1is also called,
Amitayus (‘the Buddha of immeasurable life’).

A representative text of this School, and perhaps the great-
est, 1s the Sukhavatwyuha We have this sti¢ra in both a longer
and a shorter form in Sansknt. The longer form is probably
the earlier, and the shorter form condensed from it. As the
longer text was translated into Chinese before .D. 170, 1t
belongs to our perod.

In the book we have a description of the Land of Bliss, where
pleasures of all sorts abound, and are to be enjoyed by all ite.
inhabitants. And if anyone misses something he would lke
to enjoy he can have it by just wishing for it.

We can understand both the ancient and modern popu-
larity of this teaching, seeing that everlasting happiness can
be attained without personal efforts or even merits. For we
are told that any person who devoutly prayed to be born in
that world, or even only thought of Amitabha with a single
thopght, would in the moment of death pass into the Land
of Bliss.

All this is brought about by the grace of Amitabha, who had
80 practié'ed the virtues, and sacrificed himself for others
through innumerable lives, that he had acquired a treasure
of merit sufficient to supply the needs of all hiving creatures,
and compensate for all their demerits. He had, in fact,
become the Universal Saviour,
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A third book, called Amutayurdhyana Stutra, insists especially
upon Amitdyus as an object of meditation or dhyane. If a
man meditates with concentration upon Amitayus, by means
of this meditation he will attain his highest wish, birth in
Paradise. This stra, unfortunately, is only preserved in a
Chinese translation.

These three texts are the foundation scriptures of the two
Japanese sects of Jodoshu and Shiushu. The latter has the
largest number of adherents of any Buddhist sect in Japan.
The literary value of these texts is low, but their religious
value can scarcely be czaggerated.

These three books have been translated into English in thg
Sacred Books of the East, Volume XL1X, Part 2.

We have now reached a stage in our ipvestigation at which
we can estimate the contribution made towards the develop-
ment of Mahayana by individual men.

! See E.R.E., VIII, 331b, and II. 687-9; E.R.E., 1. 386; Farquhar,
pp. 117-18; Nariman, pp. 77-9.



CHAPTER EIGHT

Great Mahayana Teachers: ASvaghosha (Ashvagho-
sha) and Nagirjuna

T'ae rirst of these, Advaghosha, a Brahman, began life as a
Hindu, but, later on, became a Buddhist and joined the
Sarvastivadin School. Eventually, however, he was led to
become a Mabhayanist.

He was a man of great intellectual power, and a poet of real
distinction. Advaghoslia was, probably, the greatest master
of Sanskrit of his day, and became a mode] for his own and
tuture generations.

His greatest work is the Buddhacharita, an epic poem on the
life of the Buddha. Though the Tibetan translation contains
28 cantos, the Sanskrit text which we possess has only
17 cantos, and the first 13 of these alone are old and genuine—
the concluding portion having been added by a copyist,
., Amritananda, about the beginning of the ninth century.

It should be added that an Indian scholar, Haraprasada
Shastri, has discovered a manuscript in Sanskrit which reaches
down to the middle of the 14th canto.?

The Buddhacharita is distinguished by the moderation of
its language, and the considered and artistic arrangement of
its material, in contrast to the crude language and chaotic
disorder of the Mahdvastu, and the extravagance of the
Lalitavistara.

None the less, it is a miraculous presentment of the Buddha
legend, and in writing 1t Aﬁvaghosha was probably influenced
by the Ramayana. There in nothing in the Buddhacharita,
however, which can be called Mahdyana doctrine.

3 See Nariman, p. 31.
66
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Aévaghosha was the author of a second poem, Saundara-
nandakavya, which deals especially with the history of the
loves of Sundan and Nanda.

Nanda, the half-brother of Gautama Buddha, was forcibly
taken away from his lovely bride, Sundar, and initiated into
the Order against his will. Nanda weeps and laments for his
lost wife, and refuses to be consoled.

The Buddha resolves to take Nanda up to one of the heavens
where the celestial nymphs are of indescribable beauty. As
they are flying together over the Himalayas the Buddha
draws Nanda’s attention to a hideous one-eyed monkey, and
asks whether his lost love, Sundari, is more beautiful than the
monkey. Nanda is horrified, and déclares that such a com-
parison is impossible.

Nevertheless, when they reach the heaven, and Nanda sees
the upsaras, or celestial nymphs, his soul is ravished by their
loveliness, and he admits that the nymphs are as much more
beautiful than his Sundari, as she 1s more beautiful than the
ugly one-eyed monkey.

From that moment he thinks no more of his wife, but submits
to the most cruel and exhausting ascetic practices that he may;
qualify to be reborn in the heaven of the celestial nymphs.

Eventually, Ananda succeeds in convincing "Nanda that
even celestial nymphs are not worth striving for, but only
Nirvapa. Thereupon Nanda retires to the forest, practises the
four meditations, and becomes an arkat, and looks forward to
attaining Parimirvane at the end of this life.

The Buddha, pleased with his strategy so far, and hoping
to attain a further victory, took Nanda aside, and showed him
how much more desirable it was that he should postpone his
own Nirvanpa, and follow the Bodhisattva career. By so doing
he would be able to preach salvation to others, and conduct

them on their way to emancipation. Needless to say, Nanda
acceded to the Buddha’s request.
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- This postponing of one’s own Nirvana for the sake of others
is a distinctive Mahayiana doctrine.

We possess a third great book by Aévaghosha, the Sutra-
lankara, or Sutra Ornament, which is a collection of pious
legends after the model of the Jatakas and Avadanas.

The Sutralankdara must be later than the Buddhacharita,
because the latter is quoted in it. From internal evidence it
would appear that King Kanishka was alive when it was
composed. Unfortunately, the Sanskmt original of this book
1s lost, and we have only the Chinese translation, made about
A.D. 405, though fragments of the onginal Sanskrit have been
discovered at Turfan.l

Real Mahayanist Buddha-bkaktt is taught in this book,
g_sépecially in No. 68. There we read that Gautami, the foster-
mother of Gautama Buddha, attains Nirvapa through the
grace of the Buddha.?

This book is of great importance for many reasons. For
example, it mentions the Mahabhdrata and the Ramayana.
It also criticizes the teachings of the Sankhya and Vaifeshika
Scheols, as well as the Brahmans and the Jains.

Afvaghosha is the reputed author of several other books
of great importance in the development of Mahayina
doctrine.

One of these is the Vajrasuchi, or Diamond Needle, which
contains a violent polemic against the caste system of the
Brahmans. The democratic spirit of this book is very remark-
akle, and it is doubtful whether A8vaghosha wrote it. In the
Chinese Tripitaka Catalogue it is described as translated into
Chinese between 973 and 981, and is ascribed to Dharmakirti.3

On the other hand, the great Chinese traveller and Buddhist
scholar, I-Tsing, attributes this book to the poet Matriceta.
The Tibetan historian, Taranatha, however declares that

I See ibid., pp. 193-200. 1 See ibid., p. 37.
? See ibid., p. 39; and Keith, p. 227.
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Matriceta is only another name for Advaghosha. On the
evidence available, it is very difficult to decide who was the
author of this book.

Great Mahdyanists, like Asanga and Vasubandhu, valued
and admired these philosophical hymns, which became
models for all composers of hymns after him in India.

A much more important book attributed to Advaghosha is
the Meahayana-§raddhotpada, or the Rise of the Mahkaydna
Fawth, which Keith descrnibes as one of the best of Buddhist
philosophical treatises, and worthy even of Asévaghosha’s
fame. This work was translated into Chinese in 554 and again
in A.D. 710.

The evidence of Advaghosha’s authorship is not convincing.
The internal evidence is all against it..as we find in the book
an advanced form of Vijfidnavada, which we associate with
Asanga.l

The distinguished Japanese Buddhist scholar, Suzuki,
however, claims that the book i1s Advaghosha’s, and, on the
strength of this claim, declares him to be the actual founder of
the Mahayana Sect. ;

The Buddhacharita can be read in an English translation jn
Sacred Books of the East, Vol. XLIX 2

Nagarjuna
Another great Mahayanist was called Nagarjuna. He was
born probably in the latter half of the second centiyy A.p.,
in & Brahman family in South India, and is said to hsve
studied the four Vedas, and acquired all the sciences. His
books certamly betray familiarity with Brahman knowledge.
He is also reputed to have been a wizard, possessing mar-

vellous powers, and gmong them the ability to make himself
invisible. This enabled him to enter the Zgrim of the royal

1 See Keith, p. 228.
t See E.R.E., I1. 1569-60; Nariman, pp. 28-40; Fa.rquha.l;, pp. 115-16.
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palace, followed by three companions, where they were
discovered. His companions were executed, and he escaped
only by convincing the king that he had already vowed to
become a monk.

He was already a convert to Buddhism, and he kept his vow
to become a monk. His biographer says that he began to
study the three Pitakas, mastered their meaning in ninety
days, and then propagated Buddhism in Southern India with
areat success, \e are further informed that he was at the
head of the relhigious propaganda for over three hundred years.
The Tibetans go farther and say that he was six hundred years
old when he died. There are many other legends about him
which we have not room to relate.

His.chief interest for us lies in his bogks. We may con-
‘fidently accept as his the Mulamaedhyamakakarikas, memorial
verses, in which he sets out his system, an absolute negativism.
He also wrote a commentary on this work, called Akutobhaya,
which 18 now known to us only in a Tibetan translation,
though a revised version by an unknown hand was rendered
into+Chinese by Kumadrajiva, to whom we owe a legendary
biography (about A.p. 403) of Nagarjuna.l

The Madhygmakakarikas, or Middle Doctrine, 1s a systematic
philosophical work on the familiar lines of Brahmanic scientific
literature. The book and the commentary were epoch-making
in Mahayana.

Nagérjuna is regarded as founder of the principal branch of
Mahayana Buddhism. His system is called Madhyamaka
because its leading idea, ‘All things are empty’, takes the
middle course between existence and non-existence. He was
the first man to think out to its final limits, and to express

clearly, the new doctrine of Vacwty.
We need not regard him as the creator ‘of the doctrine of the

void—it probably originated before his time, and had been
1 See Keith, pp. 220-30.
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discussed widely amongst Mahayanist scholars. What
Nagiarjuna did was to collect, and harmonize, and unify
all these discussions. When he had done 8o, he gathered
up the subject and finally fixed the doctrine in his great
book.

There is also another authoritative commentary on the
Madhyamakakdrskas, called Prasannapdda, by Chandrakirti,
who lived in the first half of seventh century A.p.}

Though Nagarjuna was a thorough-geing docetist, he did
not deny the bodily presence of the Buddha in the world as
a historical fact. His system was founded upon this fact, and
he professed to have received it from the Buddha—he dogs
not claim to be the creator of 1it. Moreover, he desires to
conciliate the Hinayanists, and so makes this concession to
their views. But he draws a sharp distinction between the’
Buddha’s physical body (jatakaya) and his real substance
(dharmakaya).

Gautama Buddha seemed real to men. They saw him with
their eyes, they heard his voice, became his disciples, and
strove to follow his teaching and example. But, according to
the doctrine of the void, the Buddbha was no more real than.
the other visible and tangible things they pejceived with
their senses—no more real, indeed, than themselves.?

This whole world of the senses is mere illusion, a phantom
show, unsubstantial as a dream-image. The Buddha whom
men thought they saw was only a phantom of himself, which
he caused to appear for their good. According to Nagarjura
the phenomenal world has not merely no real existence, it
has not even a phenomenal existence.

To meet this difficulty Nagarjuna formulated two kinds of
truth—the commonsense truth by which we live in this world,
and real truth which is eternal. We have to lix e in this unreal
world, and so we must accept it at its face value. Especially

! See Chap. 12, para. 7, infra. * See Chap. 7, supra.
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must we try to live our lives according to the teachings of
Sakyamuni.

If we do so live we shall come at last to realize ultimate
truth—the truth that there is nothing at all; only a blank,
sarvam sunyam. The title of Tathdgata was given to the Buddha
on account of his revelation of this ultimate truth (tathatd) of
vaculty.

As we have already suggested, the Tathagata himself is no
exception to this rule—he comes from nowhere and goes to
nowhere—he is like space, essentially nothing but vacuity.
Nagarjuna confessed a complete negativism or Sunyavada,
wrrhjch denied both Being and non-Being at the same
time. Wisdom 1s real truth, knowledge of the vacuity of
things.

However hard this doctrine of the vacuity of all things may
be to grasp, however foolish it may appear to our immature
minds, it is the final truth of the world, which we shall be able
to see for ourselves as truth when we become Buddhas.

This doctrine of vacuity is not a rational system, 1t cannot be
prayed, but must be accepted by faith, a faith in the emptiness
of all things which does not profess to see the truth of what it
believes, but holds hard by its faith, while it frankly lives on
that which it declares to be illusion.

Many other works are attributed to Nagarjuna, but whether
they really are his, -or only fathered on him because of the
great respect In which his name was held by succeeding
generations, we have no means of knowing. But his Madlya-
makakarikas and Akutobhaya are sufficient to establish his
reputation as one of the greatest personalities, scholars, and
thinkers the Mahdyana School has ever produced.

Nagarjuna himself, however, is far from claiming originality
for his work. He claims our respect because the Buddha, five
centuries before, prophesied his advent and his ability to
teach. All that was true in his teaching, he claims, came from



GREAT MAHAYANA TEACHERS 63

the Buddha. In fact, all that is true in our age, or in any other
age, can be traced to the utterances of Buddhas.!

During our period Buddlism was introduced into China,
but, in spite of the enthusiasm and devotion of its mission-
aries, it did not make great progress among the people. But
the way to success was being prepared by many translations
of Buddhist books, both Hinayana and Mahayana, but mostly
the latter, into Chinese.

The four chief translators are worthy ©of note, both their
names and nationalities. They were Kadyapa Matanga and
Lokaraksha, Indians; An Shu Kao, a Parthian prince; and
Ch’Yao, probably a Kushan.?

1 See E.R.E., 1V. 838; E.R.E., V11I. 235-6, 336; Farquhar, 116-7;
Nariman, 89-94; Thomas, 211-27; and Keith, ¥p. 229, 230, 233, 254
258, 261, 268, 307 (n. 4).

t See Farquhar, p. 118.



SECTION FOUR

The Period from A.p. 200 to 526, when the Patriarch of Indian
Buddhism, Bodhidharma, left India and migrated to China?

CHAPTER NINE

A Period of Expansion for Hinayana and Mahayana
Buddhism

1 HE Prazonsvnder review was one in which the philosophies
of the various relifions of India found their best possible
expressiofi in books and commentaries. At the same time
religious sects were being multiplied, and were becoming
increasingly attractive to the common people. This was true
of the Hindus, Buddhists, and Jains alike.

As Farquhar has pointed out, the history of India during
the third century is a blank. The Guptas, however, arose in
.A.D. 320, and created an empire which gave North India
a century and a half of strong, enlightened government. This
provided the natural atmosphere and environment in which
religious literature could grow, and religious culture come to
its highest state. It was dunng this period that many of the
greatest religious books were produced.

The author of the Sankhya Karika flourished about the
beginning of the fourth century. His name is given as Ishvara
(Iévara) Knishna, but he was also known to the Chinese as
Vindhyavasin, It is also probable that the Syrian Chnstian
Church in Malabar came into existence during the period we

are considering.?
At the same time Buddhism, both Mahayana and Hinayana,

! See Hackmann, p. 80. * See Farquhar, pp. 122, 123, 129.
) 64
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reached its highest point of strength and splendour. The
Hinayana sects were carrying on a vigorous and successful
propaganda in China and in Central Asia. A great deal of
their literature was being translated for the use of foreign
converts, especially into Chinese. For example, the Vinaya
texts of four Hinayana Schools were translated into Chinese
within a period of twenty years A.D. 404-24. The Sarvasti-
vadins, In their various branches, were the most vigorous
and influential, but the other sects were byno means inactive.!

In Ceylon the monks of the Theravadin School were full of
enthusiasm and vigour. They secured as many sacred books
and commentaries as possible from India, and translated them
into Sinhalese. Soon, however, they began tq vrive 0¥ them-
selves in Pali, and were so successful, that ¢the fourth and fifth
centuries cover the most brilliant period of Pall literary
activity in Ceylon. |

The greatest of these Pali scholars and writers was Buddha-
ghosha. Originally a Brahman, and a great Hindu scholar, he
became a convert to Hinayana Buddhism, and settled in
Ceylon, in the first half of the fifth century a.0. With incrad-
ible ability he mastered the Pitakas, the commentaries, and
all the accumulated learning of the Ceylon monagteries, and
began to write in Pali with an ease and brilliance never seen
before.

His first work was the Visuddhimagga, or Path of Purity.
Into this book he condensed the whole system of Buddhism,
It quickly became and remains a classic unsurpassed ir,
Buddhist hiterature. He then proceeded to write a series of
great commentaries on the chief books of the Pali Canon.
It s interesting to note in these books the growth of Buddha
bhakti, or devotion to the Buddha, who is no longer regarded
just as a great teacher, but as a semi-divine bejng with super-
human powers, on the lines of the early Mahdyana teaching.

! See Farquhar, pp. 165-6.
3
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Teachers of Mahayana Buddhism were also very active
during this period. Aryadeva, a younger contemporary of
Nagarjuna, forms a link between this period and the one we
have been considering. He was writing and teaching during
the first half of the third century, and was held in high regard
both by his contemporaries and later generations, but his
works have only come down to us in fragments, with the
exception of his Svadhishthana-prabheda, which has re-
cently been found in Nepal. He appears to have held that
mind, or thought, is the one true reality, and that all else is
voud.

The most important of all the sutras of the Mahayana are
the Prujnzpew~-nitds. These are called sitras because they are
attributed to the ’uddha, and so have absolute authonty.
They deal with the six paramitas, or perfections, of a Bodhi-
sattva: generosity, performance of duty, gentleness, intrep-
idity, meditation, and wisdom—but chiefly with the highest
perfection, prajiia, wisdom, which is knowledge of the doctrine
of nothingness (the void), the denial not only of Being but
alss of Not-being.

There are five large recensions of the paramitas—in 100,000,
25,000, 18,000, 10,000, and 8,000 verses respectively. Some
of these sutras may have been very early, for example, one of
10,000 verses existed in Chinese by A.p. 179} They were
evidently written to give authorty to doctrines already
taught. In all probability they originated among the Sarvasti-
yadins, and they all teach the doctrine of the void in a crude
and dogmatic form.

The doctrine can best be studied in two of the shorter forms,
the Vajracchedika and the Ash!as&hasrik&-prajﬁ&pﬁmmit&-
satra, the Perfection of Wisdom, in 8,000 verses,

The Vajracchedika (Diamond-cutter), which probably
belongs to our period, was translated into Chinese in A.D. 401.

1 See Keith, p. 224.
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This sutra teaches that no particular thing is real—at every
moment it i8 passing into something else. Things are only
apparently real; they are actually Maya, illusion, as unreal
as the illusion produced by the magician or conjurer of things
apparently real. Still, it so far recognizes the phenomenal
world as to admit the relative truth of things, but denies the
realsly of everything, even the doctrine of the Buddha, and the
Buddha himself.

This siitra was widely used as a text-book and was very
popular. A complete manuscript of the original Sanskrit text,
and the manuseript of the old Khotanese version, have been
found in Khotan by Sir Aurel Stein.1

The Ashtasahasrika teaches that thought, ~=+¢h the thought
of the Perfection of Wisdom, is non-thougnt, and in the state
of non-thought there is neither existence nor non-existence—
all things are void, and the void is imperishable. Briefly, the
gist of the whole of the paramitas amounts to nothing but the
vacuity of phenomena. They were written to convince men
of the nonp-reality of everything deemed by the common mind
to be reality.

It 1s suggested that this points to an absolute, but it is an
absolute which cannot be defined or even imagined. Imagina-
tion 18 especially condemned. The pure thought, which 18 non-
thought, must at all costs be kept free from imagination which
18 essentially impure. The real is empty-thought—thought
without any content. Prajfia, or wisdom, which is the supseme
excellence, consists in the recognition of the $unyavida, or
negativism, which declares everything to be ‘void’, and has
for the reply to every question a ‘No’.2

There is also another famous Madhyamaka work on the ten

1 See Thomas, pp. 214, 215. '
» See E.R.E., 1. 86b; II. 739a; IV. 837b; VIII. 88b, 335ab, 336;

X. 1563b-4a; Thomas, pp. 212-18, 285; Farquhar, pp. 158-160; and
Nariman, pp. 88-8.
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stages (bhiimis) of the career of the Bodhisattva, called Dasa-
bhumika-siitra, on which Vasubandhu wrote a commentary.
It was originally a chapter of the Gandavyiiha (or Buddha-
vatarmsaka), which is devoted to the Bodhisattva Mafijusri.?
Thomas? says that the Dasabhitmika contains the fullest
Mahayana statement of the Bodhisattva doctrine.

The Lankavatdra also belongs to our period. Its actual date
15 unknown, but it was translated first into Chinese by
Bhumibhadia (a.p. 443), then by Bodhiruchi (A.n. 513), and
lastly by Shikshaninda (a.p. 7004).3

This sutra is supposed to be a discourse delivered by the
PAdha to the demon Ravana, Lord of Lanka (Ceylon). The
ten stages of tifs. Bodhisattva are described in harmony with
the theories accepted by the Madhyamaka and the Vijia-
navada Schools of Mahayana.

The doctrinal importance of the Lankavatara can scarcely
be exaggerated. The teaching is Vijnanavadin, The belief
in the self and in the external world is mere imagination.
Nothing exists but thought. Things are nothing but mental
créations. The only reality is mind without any differentiation,
which is called ‘Store-consciousness’ (dlaya-vyyfiana).

This “Store-consciousness’ is conceived as the one reality
beyond all differentiation, the absolute, which is beyond the
reach of thought. All else is illusion.® Farquhar® suggests that
this sttra seems to go beyond Asanga and to draw near to the
teacling of the Vedanta that the human soul is God.

Another famous Prajiia text is the Prajiaparamita-hyidaya-
sitra, whick also seems to belong to our period. In ancient
times it was greatly valued and widely studied, and still 13,
but, unfortunately, its metaphysics degenerate into magical
formulas. The kridaya, or heart of the Prajfidparamita, has

1 See E.R.E., 1. 95. 2 See Thomas, pp. 204-10.
3 See Nariman, p. 309. ¢ See Thomas, pp. 230-5.
B

p. 161.
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become a mere manira, or charm, to assuage sall pains, and to

preserve one safe against all calamities.
The Vajracchedika and the Hridaya are the chief texts of the

Shin-gon sect in Japan, and the Sanskrit text on palm leaves
of the Hyidaya has been preserved in the ancient cloister of
Horiuzi in Japan since A.D. 609.1

1 See Nariman, p. 116.



CHAPTER TEN

Asanga (or Aryasanga), Younder of the Vijidnavada
or Yogacdra School

Wz mave already observed that all the most striking
advances in Mahayana thought must be credited to individual
teachers, and we have now to consider the influence upon the
development of Mahayana of another great man, Asanga, who
founded one of the most famous schools of Buddhist thought
gnd practice, the Vijidnavada or Yogacara School.

Asanga, Hke uearly all eminent Buddhist thinkers and
leaders, was originfitly a Brahman. He was the eldest of three
brothers born of the Kausika family in Purugapura (Peshawar)
in the north of India. All these brothers were at first known
by the name Vasubandhu. Later on the eldest acquired a new
name, Asanga.

All three brothers were converted from Brihmanism to the
Sagvastivadin School of Hinayana. The second brother
continued to be known throughout his life by the common
name Vasybandhu. He, too, became a famous teacher of
Buddhism, first of Hinayana, and then of Mahayana. Though
his life and work touch those of his brother Asanga at many
points, it will be more convenient t¢ deal with each of these
renqwned teachers separately. The third and youngest
brother does not appear to have done or taught anything
worthy of notice, therefore he need not detain us.

We are indebted for practically all we know of the lives of
these teachers to records left by Paramartha (sixth century),
Yuan Chwang (Hiuen-Tsiang) (seventh century), I-Tsing
(seventh centvry), and Taranatha (sixteenth century).

Asangs, the eldest brother, was the first to pass over from

Hinayana to Mahdyana Buddhism. It is related that he tried
70
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again and again to comprehend the doctrine of the ‘void’,
but this profound conception evaded him, and, in his dis-
appointment and despair, he determined to kill himself.
Fortunately, at that critical moment, the Arhat Pindola
arrived from the mythical island, Pirva-Videha, and t.aught
him the Hinayana doctrine.

This, however, did not satisfy Asanga, who, by his magic
power, during the night, ascended to the Tushita heaven to the
palace of Maitreya, the future Buddha, who made him under-
stand the doctrine of the ‘void’, and gave him power to
comprehend all mysteries. Thenceforth he was known as
Asanga (he who is without attachment).

We are told that, later on, at Asanga’s rsquest, Maitreya
came down to earth and, in the course of i6bur months, recited
the Yogacarabhumsi-$astra, which is the foundation text of
Asanga’s system, and which survives only in Chinese, and is
the chief scripture of the Shin-gon sect of Japan. But tradition
claims that Maitreya, during this period, also dictated the
Alamkara and the Madhyanta-Vibhangha-sutras to Asanga.l

Thomas, however, following Professor H. Ui, suggests that
the Maitreya here referred to was not the future Buddha,.
but a human teacher called Maitreya.3

One chapter, called Bodhisattvabhumi, was used as a
separate work, and still survives in Sanskrit. It deals with
the stages of the Bodhisattva career, and is thus the Vijia-
navadin work corresponding to the Madhyamaka Raéa-
bhtimika-sutra. In order to attain supreme wisdom (bodhi)
it is necessary to become a Bodhisattva under thq Mahayana,
and practise yogacara through all the bhumis (stages) of the
Bodhisattva career.

Asanga’s system from the standpoint of philosophy is called
Vijnanaviada (‘Thought-system’), a system oof subjective

1 See Beal, Life of Hiuen-Tsiang, pp. 85-6.
* See ‘History,’ p. 238 n.
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idealism. But from the practical standpoint it is called
Yogacdra (‘Yoga-practice’). For Asanga the only absolute
entity i1s bodh: (“Wisdom’), which is manifested in the Buddhas,
and is attainable solely by those who practise yoga in the
ten stages as Bodhisattvas through countless existences.t

Briefly, Asanga’s system is this: the external world is
illusion, only thought exists. Even this definition needs to be
carefully guarded for thoughts have only a phenomenal
existence: thoughts are really non-thoughts. The only reality,
as we have seen, 18 the universal bodht, which is held and
manifested by all the Buddhas.

But what is meant by ‘illusion’? ‘Illusion in human life is
said to consist |n regarding the objectification of one’s own
mind as a world Independent of that mind, which is really
its source. To get rid of this fundamental illusion we must
study the true nature of our mind and its objectification.’

‘Asanga terms the mind the alaya, 1.e. abode or nidus where
all things, both subjective and objective, are latent, and
whence they are projected and manifested. The dlaya contains
the seed (b2ja) from which all the illusions of existence spring.’?

Keith points out that the parallel between the Vedantic
absolutism, and Mahayana tenets is strikang and undeniable.
In the Vijianavada we have defimitely the conception of void
intellect as the final reality, and though the Vedantic absolute
is betng, Brahman, its existence is clearly on a par with the
exigtence of the void intellect in Vijfidnavada. We have the
famous utterance of the Buddha: ‘This threefold world is
only thought’, which is equivalent to the doctrine of the
Upanishads: ‘Verily all this universe is Brahman.’

Another work of Asanga’s, the Mahayana-sutra-lamkara,
which is also attributed to Maitreya, consists of a set of
harikas, or memorial verses, accompanied by a prose com-

i See E.R.E., VIII. 88-9. 1 See E.R.E., 11. 62.
? Sce Keith, pp. 260-2.
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mentary, the commentary as well as the text being by
Asanga. It is a clear systematic statement of his philosophy.

So far as the ancient Scriptures are concerned, Asanga
appears to have depended chiefly on the Sanyukta Agama,
but he also drew upon the Anguttara freely. ‘Sylvain Levi
holds that Asanga was influenced by the currents of foreign
religious beliefs, having come into contact with the professors
of Zoroastrianism, Judaism, Christianity, and Manichsism.’!

Undoubtedly some of the other works attributed to Asanga
are authentic. The famous text-book, Mahdyana-$raddhot-
pada-$astra, attributed to Asdvaghosha, seems to teach
Asanga’s system, and may have been written by him.

Asanga was to the Vijfianavida or Yogdcdra School of
Mahdyana Buddhism what Nagarjuna was to the Madhyamaka
School. He taught a doctrine that nothing exists outside our
consciousness, which repudiates $unyavdada, or the doctrine
of the void, equally with the reality of the phenomenal world.

But Asanga has no more claim to be regarded as the creator
of the Vifidnavdda than Nagarjuna of the Madhyamaka
School. Both these teachers systematized and rationakzed
teachings which were already current in their days, and both
were indebted to the Prajiaparamitd-sttras, some of which
were certainly older than these teachers.

It is probable that Asanga was indebted to Aryadeva, who,
a8 we have seen, held that mind was the only reality.?

If we knew that the Lankavatara sutra was earlier than or
contemporary with Asanga, and that he was familiar with ity
we should be in a better position to judge the value of Asanga’s
contribution to the Vijfidnavada School of thought. At
present, however, we can get no nearer to the date of this
most important sitra than the fact that it was translated
into Chinese as early as A.D. 443.3

! See Nariman, p. 315. 3 See Chap. 9, para. 8, supra.
? See Chap. 9, para. 17, supra.
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The Lankdvatara is regarded as the very ‘word of the
Buddha’, and so has absolute authority. All that is essential
in the Vijiidnavida idealism is found in this stira.!

If Professor H. Ui's view is accepted, Maitreya, an older
contemporary of Asanga, originated the system and wrote
or dictated the key books, while Asanga merely popularized
them.?

Paramartha is said to have imported from Magadha to China
the works of Asangs and Vasubandhu in the year A.D. 539.3

1 See Chap. 8, para. 19, supra.
2 See Chap. 10, para. 7, supra.
3 See Nariman, p. 97.



CHAPTER ELEVEN

Vasubandhu, a great authority on Hinay&na and
Mah&yana

V asuBanprU Was a real genius, distinguished both for his
profound knowledge of Buddhism, and far his great powers of
philosophic thought. He has the distinction of having written
suthoritative works representing both the great divisions of
Buddhism.

He had an open mind and was ready to consider new truths
or new aspects of truth. During his lifetime he passed from
Brahmanism through the Hinayana School of Buddhism into
Mahayana Idealism, and, toward the end of his life, he came
to believe in Amitabha, and the doctrine of salvation by
grace, and was looking forward to rebirth in the Land of
Bliss.

Vasubandhu, as we have already seen,! was born of Brah-
man parents at Purugapura (Peshawar) in Gandhara (Kanda-,
har), and is said to have been a contemporary of Vikramaditya
(=Skandagupta, A.D. 3656-80). His traditional dates are given
as ¢. A.D. 420-500, but fresh evidence, which has become
available through the investigations of Péri, has led some
scholars to conclude that his death could not have been later
than A.p. 350, and that he was probably born about a.p. 2703

After his conversion from Brahmanism to the Jarvastivadin
School of Buddhism, he studied the whole of the Tripitaka of
the Sarvastivadins under their great scholar Buddhamitra.

The philosophers of Hinaydna Buddhism were divided into
two Schools: (1) the “Vatbhashikas, who accgpted -the Abhi-
dharma books of the Sarvastivadins (the seven Abhidharmas)

! Chap. 10, psra. 2, supra. ” ' See Keith, p. 165, 232, n. 1.
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as the ‘very word of the Buddha’, and the commentary on
them, Vibhasha, as the oldest and most authoritative ‘treatise’
($astra); (2) the Sawtrantikas, who considered the seven books
simply as ‘treatises’ (Sastra) of humat inspiration, and there-
fore liable to error, and who maintained that the genuine
Abhidharma were contained in certain sutras, the Artha-
mnschaya, etc., which they regarded as ‘the Basket of
Abhidharma’. Hence their name, Sautrintikas, the philo-
sophers who recognize the authority of the Swtrantas alone.

The Sarvastivadin doctrine is realistic and teaches a direct
perception of external objects: the eye actually sees, but the
consciousness (vyyfiana) discerns. The Sautrantikas also
accepted the reality of the external world; but asserted an in-
direct perception without the aid of sense organs, instead of
a direct one. They hold the self to be self-conscious, conscious
directly of self, and indirectly of other things, whose existence
could only be inferred. Their theory of the self, founded on
the original Buddhist conception of psychical life,! formed
a stepping-stone from the phenomenalist position to the
Maudyana Philosophy of Vacuity.

‘The self, they argued, is a long series (samtana) of phenom-
enal elements, each member of which exists only for a moment
so infinitesimal that its apparition and destruction may be
said to be simultaneous. Each momentary member (kshana)
of the series is both an effect and a cause, yet possesses no real
actisity. Birth, existence, old age, death, are illusions; for
*he series is uncreated, uninterrupted. Thus there is no
identity, no continuous existence.’

After Vasubandhu had mastered the books and doctrines
of the Sarvastivadins, he turned his attention to the Sautran-
tikas, and studied their doctrines under the guidance of their

1 See Hinaydna, pp. 76-8.
* Sce Farquhar, p. 108, Hinaydna, pp. 78-9, and Chap. 5, paras. 3-8,

supra.
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most distinguished teacher, Sanghabhadra. He was attracted
by these doctrines, and considered them in some respects
more reasonable than the doctrines of the Vaibhashikas.

However, the realistic speculations of neither School
completely satisfied bim, but they probably prepared him for
the second stage of his philosophical development, his con-
version to the subjective idealism of Mahayana.

One of the great objects of Asanga’s life was to win over his
brother from Hinayana to Mahdyana. "He worked out bis
plan in every detall with imagination and supreme subtlety.
He arranged a meeting-place with his brother at Ayodhya
(Oudh) in the monastery of the mango-trees.

In the evening he led Vasubandhu to a terrace on the bank
of the river and left him alone there. It was a beautiful
sutumn night, and the moon was bathing the river and the
surrounding country in a ghostly light. The silence of the
night was broken only by the occasional cries of birds and
beasts and the croaking of bull-frogs, but these sounds tended
to intensify the silence and the sense of aloneness.

Vasubandhu appears to have been hypnotized by™ his
surroundings, as Asanga Iintended him to be. The world-
seerned unreal and life but the dream of a dreame This sense
of unreality became more profound when a disciple of Asanga,
hidden away out of sight, began to read In a sweet voice
gelections from Asanga’s idealism, These fitted in so perfectly
with his dreamy state and unreal surroundings that hce was
stirred to the pitch of ecstasy, and fully realized the unreality
of all material things, and the truth and beauty of Mahayana.

Suddenly remembering that he had been an opponent of the
supreme truth, he was about to tear out his tongue which
'had spoken against thg great doctrine. His brother, however,
who was concealed close by, rushed out and sprevented him,
saylng that it would be much better to use his tongue in the
proclamation of the truth he had denied. The two brothers
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thus united went forth together to spread the knowledge of
Mahayana Idealism.?

U. Wogihara suggests that toward the end of his life
Vasubandhu reached a quite different phase of belief. He
composed twenty-four verses entitled ‘Longing for Birth’
(in Sukhdvaty, i.e. the Western Paradise). These verses, with
the commentary, are regarded as one work, and are called
the Aparimitdyus-sitra-padesa. This shows that he believed
in the Amitabha (alias Aparimitayus) doctrine, which has no
connexion with either Hinayana or Mahayiana Idealism. In
his earlier works even the name of Amitabha is not mentioned.?

Vasubandhu’s most important work during his earlier—his
Hinayana—period was his Abhidarmakosa (‘Repository of the
Abhidharma’), which deals with the ethics, psychology, and
metaphysics of Buddhism. This work is known to us only
through Chinese and Tibetan translations and a Sanskrit
commentary. The author brought to the writing of the book
a wide and detailed knowledge of all the Schools and, being
a man of real genius, he was able to gather into 8 harmonious
synthesis all the great doctrines accepted generally by
Buddhists.

So great was his success that the Kode has been accepted as
authoritative by all Schools of Buddhists, not only of the
Hinayana but also of the Mahayana. The Chinese and
Japanese Mahayanists still use it as a text-book.

Sclolars are agreed that the Abkidharmakosa, together with
Yasubandhu’s own commentary (bhashya) on it, and the
super-commeéatary (vyakhya) of Yasomitra, contain the
fullest and most systematic exposition of Abkidharma.

It is said that the basis of Vasubandhu’s great work was
two commentaries on the Abhidharma of the Sarvastivadins,
the Vibhasha artd the Mahdvibkasha. That these commentaries

} See Réné Grousset, In the Footsteps of the Buddha, pp. 131-2.
» See Y.R.E., X111, 696,
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really existed 1s proved by the fact that Chinese translations
of them exist to this day.

That they were early we may confidently believe, and that
they were written in Sanskrit. They may have been as early
as the first century B.0. Moreover, their existence implies
that the Sarvastivadin Canon had already been committed
to wnting. The Vibkashds, as we have seen, were especially
studied by the Sarvastivadins of Kashmir (or Kaémir), hence
their name of Vaibhashikas.

We must not overlook the fact, however, that though
Vasubandhu sets out to state the views of the Vaibhashikas,
in his commentary on the Koéa he criticizes them, and in some
ways supports the views of the Sautrantikas. He was not
a rigid disciple of any School.!

After his conversion to Mahdyana he adopted the subjective
idealism of his brother Asanga, which he completed and
systematized in his famous Vjfaptsmatrata-trimsaka (Thirty
Verses on ‘Mere Ides’).

The philosophical school based on this treatise teaches that
all phenomena, both material and non-material, originase in
mind. If we once fully understood that nothing else exists,
but mind, then the objective world would cease,to exist for
us. According to this theory, only enlightened wisdom (jsiana)
exists, by means of which we can unite in the tathatad (‘thus-
ness’) which transcends speech and thought.?

Vasubandhu also composed a number of commentarigs on
various Mahayana stutras, which have, however, been preserveqd
in Chinese and Tibetan translations only.

Late in life he composed the Aparamitayus-siitra-$astra,
which, Farquhar says, sums up the texts of the Paradise
Mahdyana. M. Anesaki tells us? that Vasubandhu opens his
commentary on the Sukhdvativyiihd with a prayerto Amitabha.

! See K.R.E., XI. 213-14.  See K.R.K., X1I. 595-6.
* B.R.E., X. 189,
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He prescibes the five methods of worship to those who desire
the communion of the Land of Bliss: (1) Reverence shown by
bodily acts of worship; (2) Adoration expressed in oral
utterance; (3) Earnest thought. The threefold thought in
devotion 1s faithful thought, profound thought, and the
thought to attain the final bliss by dedicating all good to
that end;! (4) Intent thought to visualize the Buddha and his
land ; (6) Dedication of all goodwill and works to the welfare
of fellow beings.

Vasubandhu was a docetist. He accepted in its completeness
the Buddhist doctrine of the Trimity. Each Buddha has three
bedies: (1) the dharmakaya, or body consisting of the law,
which, for the Madhyamaka, was equal to-the void, and for
the Vijiianavadin was equal to pure idea which transcends
speech and thought; (2) the sambhogakaya, or body of bliss,
which he wears ever in his supramundane state, and (3) nirma-
nakaya, the magical body, which he wore on earth, and which
men took to be a real body. M. Anesak: says: ‘“Vasubandhu
was such a thorough-going gnostic that he almost loses sight
of a-definite incarnation such as Sakyamuni, and believes in
innumerable condescension bodies (which he calls appantions,
nirmita) appearing everywhere in any form, in the visions of
the Bodhisattvas.

‘Mysticistn, Theosophy, Gnosticism, and Pantheism are
combined in his docetic Buddhology.- which at last amounts
to nething else than Cosmology and Psychology.’

That is to say, the Buddha is identical with the universe,
which is pwse undifferential thought, or tathat@, which the
mind can neither define nor grasp.

There seems to be little practical difference between Nagar-
juna’s doctrine of the woid, and Asangp’s and Vasubandhu’s
doctrine of mera idea, since both end in nothingness. Nariman

1 See §.B.E., XLIX, Part 2, p. 188.
2 See E.R.E., IV. 839<40; and Farquhar, p. 159.
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may well exclaim: ‘It seems to be the curse of Indian mentahity
that whenever it soars too high it lands itself in absurdity.
Thus the legends of sacrifice often turn into ludicrous tales,
and so does the whole fabric of the philosophy of Mahayana
end in—Nothing.’?

He has immediately in mind the concluding passage in the
ninth chapter of Santideva’s great book, Bodhicarydvatira,
which means admission to the Bodhi life. Concerning this he
speaks as follows: ‘Still it is sufficiently strange that after all
the teaching of active compassion the poet comes to the
conclusion, “Since all being 1s so vacuous and null, what can,
what shall be acquired? Who can be honoured, who can he
reproached? How can there be Joy and sorrow, the loved and
the hateful, avarice and non-avarice? Wherever you search
for them you find them not.” *

There is no suggestion that Vasubandhu lost faith in his
philosophy, but we are not surprised that toward the end of
his life he looked forward eagerly to happiness in the Paradise
of Sukhavati, by the grace of Amitabha.

He died at Ayodhya at the age of eighty. He led a seeular
life, and his character is baffling and hard to understand. He.
was truly great, however, both as a man and a philosopher.

In conclusion, our period was noted for the very large
number of texts, both Hinayana and Mahayana, translated
into Chinese. The earlier translators had been, for the most
part, foreigners, but now Chinese translators took an gver-
increasing share in the work. Haclkmann points out that 1}
was not until the fourth century aA.p. that the «Chinese were
allowed to become Buddhist monks, but from this time
Buddhism took a strong hold on China.

The Chinese Buddhists were no longer content to receive
knowledge of their religion from foreigners, ut they them-
selves made pilgrimages to the sacred land of Buddhism, and

1 See Nariman, pp. 108-9. See Ibid., pp, 108-9.
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returned home laden with books, relics, and pictures. The
most renowned of these pilgrims were Fa Hsien (or Fa-hian),
whose journey took place in A.D. 399-413; Yuan Chwang's
(or Hiuen-Tsiang’s), A.p. 629-45; I-Tsing’s (or I-ching’s),
A.D. 671-95. Sung Yiin also, a layman, was sent to India in
the year A.p. 518.1

This enthusiasm for Buddhism in China led the Emperor
to order a collection of Chinese Buddhist texts to be made in
A.D. 518, and in 520 -a list of the books in the Tripitaka as
translated was drawn up, and still survives. The climax was
reached in A.D. 626, when the Patriarch of Indian Buddhism,
Bodhidharma, left India and migrated to China, which then
became the new centre of Buddhism.

‘Though sacred texts of all the Schools were translated into

Chinese, the Mahayana School became and 1s still the dominant
Buddhist influence in China.?

1 See Hackmann, pp. 78, 79, n. 1.
* See ibid., pp. 80-1, and Farquhar, pp. 161-2.



SECTION FIVE

The Period of the Degeneration of Buddhism, from about
A.D. 560-900

CHAPTER TWELVE

Certain Distinguished Teachers and Writers, especially
Chandrakirti, Sintideva, and Chandragomin

Frou aour the beginning of this period a new element
became prominent in Indian Religion, both Hindu and
Buddhist, the exaltation and adoration of goddesses. The
Jains, however, firmly rejected this worship, and kept them-
selves almost entirely free from the poison of Saktism.

The sects also became more highly organized than ever
before. This was also a period of intense missionary activity,
during which both Hinduismm and Buddhism reached €am-
bodia, Sumatra, and Java. In the sixth century Buddhism.
was carried to Japan, and in the seventh it resched Tibet.
It was a time of great activity and change.l

About the beginning of the eighth century a company of
Persian Zoroastrians, fleeing from their Mushim persecutors,
found a refuge in India. Their descendants are the Parsis,
whose headquarters are in Bombay.?

Asanga and Vasubandhu were the last of the great creative
thinkers of Buddhism, though both Hinayana and Mahayana
continued to produce distinguished scholars and teachers,
whose text-books and commentaries were a valuable con-
tribution to Buddhist scholarship.

The ancient monastery of Nalandd, which lies north-east

1 See Hinaydna, pp. 121-2. * See Farquhar, pp. 167-8.
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of Budh-Gaya, in Behar, developed, about the beginning of
this pericd, into a great Buddhist University, where thousands
of students and teachers of all the Schools, both Hinayéina
and Mahayana, taught, disputed, and wrote.} |

Farqubar says that it is possible to trace, from about
A.D. 600-850, a succession of scholars, especially in the
Madhyamaka and Vijidnavadin Schools. Manuals of both
these philosophies poured in a continuous stream from
Nilandd, and many of them were translated into Chinese and
Tibetan.®

The Madhyamaka School produced two great teachers
during this period, Chandrakirti, who lived in the first half
of the seventh century, and Santideva, about the middle of
that century.

Chandrakirti was a distinguished compiler and com-
mentator. His commentary on Nagarjuna’s Karikas, called
Prasannapdda, is famous;3 wlile his Madhyamakavatara 1s
a summary of the whole doctrine of the Mahayana, and
especially of the Madhyamaka System. Unfortunately it is
presérved only in the Tibetan translation.

Santideva wrote three works: the Sikshdsamuccaya (Col-
lection of rules and instructions), the Swtrasamuccaya, and
the Bodhicaryavat@ra. The most important are the first and
the last.

The Sikshdsamuccaya is a manual of Mahdyana teaching
accotding to the Madhyamaka School. It consists of a poem
of twenty-seven memorial verses (karikas), and a voluminous
commentary' upon them, which is made up very largely of
extracts from the Mahayana Scriptures. It is a book of moral
rules for the Bodhisattva who has made the vow and 18

1 For an excellunt description of Nilanda, founded both on history
and archzological surveys, see Réné Grousset, In the Foolsteps of the

Buddha, pp. 183-6.
* See Farquhar, p. 208. 8 See Chap. 8, supra.
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beginning the traiming. The work displays an extraordinary
erudition, and vast reading, but little originality.

It 18, however, very valuable, because it contains many and
often large citations from texts which have since perished,
and we are entirely dependent for our knowledge of them to
this book. Santideva, moreover, i3 a reliable scholar, and his
quotations where we can check them are very exact. This
gives us confidence to believe that his other citations are
equally worthy of trust.

The Bodhicarydvatara (‘entrance into training for enlighten-
ment’) is & poem of great Literary merit, and of deep religious
feeling. In contrast with the former work, this book shows real
originality, and not seldom rises to the loftiest strains of
religious poetry.

In both these texts the moral ideal of the Bodhisattva is
set forth, He who would attain to enlightenment must have
boundless compassion for all creatures, must continually adore
the Buddha, and must be convinced that supreme wisdom
consists in the perception that all is void, §unyata.

The Bodhisattva must not shrink from any suffering
required for the enlightenment of himself, or for the ultimate.
salvation of all other creatures. He must be willing, if needs be,
to take upon himself the sufferings of the damned, and to
endure in hells for untold ages the tortures due to them. To
quote Santideva’s own words: ‘I have made up my mind to
abide for interminable myriads of eons on the spoas of
torture. And why so? Because it is better that I alone shoulq
suffer, than that all these creatures should sink énto the state
of torment. I deliver myself up as a pledge.’

But all this will not avail unless the doctrine of vacuity is
thoroughly grasped. Santideva was convinced that none of
the beautiful things fie advocated do really gxist. They are
just nothing at all. All compassion, morality, patience,
energy, concentration must be permeated by the essential
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intuition of nothingness; otherwise these virtues are blind
and unavailing.

The gift to be valid must fulfil the following three conditions
—recognition of the non-existence of the gift itself, of the
giver, and of the recipient. The illusion of existence must be
kept up, but existence must never be acknowledged as real.

Santideva also believed firmly in the efficacy of dhdrants, or
magic spells. For example, he praises without reservation
the use of dharants for the pardon of sins. We shall have to
return to our study of Santideva’s teaching at a later stage of
our inquiry, because he 1s a front-rank authority on Bodhi-
sattvas.

Chandragomin was the chief scholar of the Vijfianavada
School. He lived early in the seventh century, and was a
contemporary and rival of Chandrakirti. He was still alive
at the time of I-Tsing’s visit to India in 673. He was a poet,
a grammarian, and a logician. Two of his works have been
preserved in Sanskrit: the Sishyalekhadharma-kivya, in which
the Buddhist doctrine is propounded in the elegant style of
Kavya, and his Grammar. His logic is preserved in Tibetan.

There are many legends about him, in which he is said to
have compeased innumerable hymns and learned works, but
we have very little reliable information. He is also reputed to
have been a great adorer of the goddess Tara, the Saviour, the
female counterpart of Avalokite§vars. It is claimed that no
lesshan ninety-six texts were written in honour of Tara. Of
$hese only sixty-two are preserved in the Tibetan translation.’

5 ! See Nariman, pp. 100-12.



CHAPTER THIRTEEN

The Tantras: The Saktas, Worshippers of Goddesses

WE MUST now consider, in some detail, this new movement
in Hinduism and Buddhism—the Sikta movement—which
led to very serious moral degeneration in both these religions.

The Saktas are worshippers of the goddess, rather than the
god; in Hinduism most frequently of Kiali or Durga, the fakts,
that is to say, the energy of Siva, to the neglect of Siva himself,
though some worship Lakshmi, the akti of Vishpu (Vidnu).

The Saktas are divided into Right-hand Saktas and Left-
hand Saktas. The Right-hand Saktas are considered to be
quite respectable in Hindu Society, and are scarcely dis-
tinguished from other Hindus, except that they worship the
goddess rather than the god. The Left-hand Siktas, on the
other hand, practise their religion in secret, and few, if any,
members of this sect would wish their connexion witlf it to
be known.

The Hindu Saktas believed that every god had-a wife. The
Buddhist Saktas also held the view that every Buddha and
Bodhisattva had a female consort, his akts, his energy. The
theory is that the gods, the Buddhas, and the Bodhisattvas are
quiescent and inert, but their wives are wide-awake and astive,
It follows, therefore, that only through their consorts can mea
come into actual and living union with these divine beings.

The full system appears in the Tantras, the literature of the
Saktas. Hundreds of Tantras are mentioned in the ancient
lists, and some of thege books have survived until the present
day. Taranatha, the Tibetan historian, states that the
Buddhist Tantras were first written in the sixth century, and

he may well be right. The Tathagataguhyaka, g perfect
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specimen of this class, must belong to the first half of the
seventh century, for it is already quoted by Santideva in the
middle of that century, and there are other books which
cannot be later than the latter half of the seventh century.
Saktism in Buddhism does not differ materially from Saktism
in Hinduism; indeed, they are practically identical.

The Tantras treat partly of rites and ordinances, and partly
of secret doctrine, Yogatanira, intended for the yogi. But the
majority of the Tantras belong to the latter class. These
treatises, indeed, are derived from the mysticism of the
Madhyamaka and Yogacara schools of Mahayana.

~ What the Buddhist yogi endeavours to arrive at is the
supreme knowledge of the Nullity or Saniyatd. He does this
by means of asceticism and meditation, but also with the
help of necromantic exercises and adjurations, hypnotism,
and physical excitements, such as the use of meat, and in-
toxicants, as well as sexual excesses—things forbidden in
orthodox Mahayana Buddhism,

Nariman says that in these texts there is left next to nothing
of Buddhism, though the claim is made that they were

‘enunciated by the Buddha’. It is idle to seek sense or ration-
ality in these books. Nevertheless, they have had great
influence in Northern India, and especially in Nepal.

Tantric Buddhism was also introduced into Tibet where 1t
easily united with the terrible nacive cults and rendered
Bueddhism acceptable to the people? Later on, Tantric
+Buddhism became a powerful influence i1n China and Japan.
Indeed, in Japan the Shin-gon sect is based on Tantric texts.3

We cannot attempt a detailed discussion of the new Sakta
cult here, but must refer the reader for fuller information to the
authorities quoted. It is necessary, however, to describe the
heart of the sys{em, which is called Chakra-puja, Circle Worship.

1 See E.R.E., XII. 193-7. ? See Hinaydna, p. 124.
3 See Nariman, pp. 117-22.
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An equal number of men and women devotees meet in
secret, usually at night, and sit in a circle. The goddess to be
worshipped may be represented by an image or a drawing of
the yon:, the female organ of generation, or by a naked
woman, usually the wife of the priest, but always the object
of worship 18 the yons.

The liturgy of the cult consists in the repetition of mantras
(spells), charms, and so on; the ritual in partaking of the five
tattvas (i.e. elements), viz. wine, meat, fish, parched grain,
and sexual intercourse.

Left-hand Saktism, even now, is widely practised in India.!
The modern ritual is performed 1n secret, as in ancient times,
and is practically identical with that of the Tantras. ‘The
nude female figure is still the object of veneration by both
sexes, and the yoni, and all it stands for in facts as well as in
allegory, the centre of attention.’

‘The meetings are accompanied with intense ecstatic
orgies, and the freest unions take place, devoid of the scruples
of caste or blood relationships, and in theory, at any rate, the
partakers cross the regions of darkmess to actual unior with
the mighty Siva. 2

How was such a movement possible in Buddhism, with
which it seems on the surface to be entirely incompatible?
Surface views of Buddhism are usuvally misleading, and should
be carefully investigated.

Gautama Buddha and his early followers believed in al] the
Hindu gods of their age, and Buddhists in every generation
have believed in Hindu gods and demons, and lsave honoured
if not actually worshipped them. This is true of both Hina-
yanists and Mahayanists. Buddhists of all schools have also

1 For details see E.R.L. Indexes, under Saktas, Siktism.

* See The Underworld of India (pp. 85-7), by Sir George MacMunn,
and also The Goal of India (pp. 62-3 with footnotes, and p. 84), by
W. E. 8. Holland.
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believed in the power of magic, both black and white, with
their mantras, or spells, and have generally practised them.
This is true even of the Buddhists of Ceylon, who are supposed
to have preserved Buddhism in its purest form.!

In the Mahayana all these beliefs and practices got the
opportunity to grow and spread, because Mahdydna grew
increasingly nearer to Hinduism, until it became almost
identified with it.

In fact, Buddhist Left-hand Saktism is an adaptation of
Saivism and Saktism. In addition to the three traditional
bodies of the Buddha, Tantrism teaches that he has a fourth
hody, vajrasattva, the body of vajra. It is with that body that
the eternal Buddha eternally embraces his Sakti, Tara or
Bhagavati.

‘From this erotic conception of the nature of the divine
being it follows that, in order to actualize his real divine
nature, the ascetic must perform the rites of union with a
woman (yogini, mudré) who 18 the personification of the
bhagavats, who is Bhagavati herself; as it is said, “Buddhahood
abides in the female organ.” This truth [it 1s claimed] was
discovered by Sakyamuni, who conquered Buddhahood by
practising the Tantric rites in the harim.’

Though most Indians condemn Tantrism, it has a fervent
defender in Mr. B. Bhattacharyya, an authority on the
Buddhist Tantras, who declares, in his Introduction to Buddhist
Escterism (1932) that ‘“ the Tantric culture is the greatest
of all cultures, because it aims at the spiritual perfeotion and
psychic devtlopment of man, and as such no one can deny
that the Tantric culture is the greatest contribution made by
India toward the world’s civilization.™

1 See Hinayane, pp. 125-9.
* For further information on this obsoure subjeot, see E.R.E.,

X1II. 196-7, and Farquhar, pp. 271-6, 311.
> See Thomas, p. 208.



CHAPTER FOURTEEN

The Importance for Buddhism of the Chinese

Pilgrims, and especially of Yuan Chwang (or
Hiuen-Tsiang) and I-Tsing

WE ARE chiefly dependent for our accurate historical
knowledge of Buddhism during this period (a.p. 550-900) to
the writings of Chinese Pilgrims.

India has been called ‘this land without memory, which
scorns temporal memories, remembering only the visions of
the unseen’. It is certainly true that Indians themselves had
and have little sense of history. Fortunately for them and
for us Greek residents in India compiled histories of the earlier
days of Hinduism and Buddhism, especially the period before
Christ, and early in the Christian Era, if not before, contact,
between India and China was established.

The Chinese, like the Greeks, had the historical senses and
were capable of recording both past events and contemporary
happenings precisely as they heard and experienced them.
These Chinese records inspire us with confidence: as we read
them we feel that, in the main, they are reliable, as reliable,
let us say, as first-rate modern books of travel.

Yuan Chwang (seven different ways of spelling this name
have been noted) was the greatest of these Chinese pilgrims
and historians. He was a man of good family, ana*was brought
up in the pure Confucian tradition. While yet a young boy he
amazed his father not only by his kmowledge of Confucianism,
but by his close observance of the rites. This deep grounding
in Confucianism was very important for the future of Chinese
Buddhism.

We have already remarked that practically all the great
81
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creative thinkers of earlier Buddhism were converted Brahman
scholars; this is true of Mahdyana as well as Hinayina
Buddhism. The stability of later Buddhism in the Far East
was mainly due to the fact that all its greatest teachers and
leaders were first of all Confucianist scholars like Yuan
Chwang. The saying that every Chinese Buddhist is also a
Confucianist is still probably true.

Through the influence of his elder brother, who had lately
gone over to Buddhism, Yuan Chwang became a Buddhist,
and was admitted in his early ’teens to the Monastery of
Lo-yang. At once he plunged into the study of Buddhist
Philosophy with great enthusiasm and consummate ability.

Buddhism in China was already divided into many schools
and sects, whose varied teachings presented strange dis-
cordances and contradictions. Yuan Chwang, who studied
them all, inclined more and more to the Yogacdra (Vijsiana-
vada) or Idealistic School of Mahayana.

Yuan Chwang had determined in his own mind to visit
India, where he would be able to study Buddhism under the
guidance of its greatest living teachers, and some other young
men to whom he made known his plan agreed to go with him.
When, however, they sought permission from the Emperor
he forbade them to leave the country. The others submitted,
but Yuan Chwang would not be denied and, at the age of
twenty-six, secretly stole out of China, and began his romantic
angd momentous pilgrimage.

We must resist the temptation to attempt to tell the story
of his travels, one of the most remarkable pilgrimages ever
undertaken by man, because we have space only for the most
essential things. To begin with we are deeply impressed by
the fact that all the way from China to India Yuan Chwang
passed througd: countries in which Buddhism was either still
professed or where its influence remained. This was true of all
the States in the Gobi Desert, which was, in the seventh
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century, one of the most highly civilized and prosperous
regions of the world.

For example, in Turfédn, a kingdom inhabited by Indo-
Europeans, many of whom had red hair and blue-grey eyes,
the king was a devout and enthusiastic Buddhist, and his
people called themselves Buddhists; while at the town of
Yen-Ch'i (the modern Qarashahr) he found ten monasteries
and nearly two thousand monks, some of them Sanskmnt
scholars able to translate the sacred books into their native
language. All these monks were Hinayanists of the Sarvasti-
vadin School. He had similar experiences in other States.

Even amongst the Western Turks, a people so far removed
by both race and territory from India, there was a great
reverence for Buddhism, though they themselves were not
Buddhists but fire worshippers. These Turks treated the
Buddhist pilgrim with great respect and kindness. For
example, in Bactria (now called Tokharistan), which was at
the time of his visit, in A.D. 630, 1n the possession of these
Western Turks; he found about one hundred monasteries and
some three thousand Hinayanist monks,

This had been a great stronghold of Buddhism until
A.D. 425, when it was overrun by the Ephthalite Huns, a
Mongol people, who with savage fury destroyed organized
Buddhism and the Indo-Greek art which represented it. But
the Huns 1n turn had been destroyed by the Western Turks
who allowed the monks who had survived to follow tlLeir
religion in peace.

The fierce, proud Afghans of Bamiyan, a city of great
importance on the road from Central Asia to India, were true
Buddhists in the possession of ten monasteries in which dwelt
geveral thousand Hmayamst monks.

At last, to his great ]oy, after crossing the Shivar Pass at an
altitude of 9,000 feet, he realized that he was in India, the land
of his dreams, at the town of Kapida, which had been one of
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the capitals of the Greek State of Kabul, and later served as
a summer residence for the great Indo-Scythian emperor
Kanishka, who governed from there the whole of Eastern
Iran, and the whole of North Western India.

The Turkish king of Kapiéa was a devout Buddhist, and
he gave the pilgrim a warm welcome. Here Yuan Chwang
raet the first Jains, and the first Hindu Ascetics of his journey.
Here also were Mahayanist as well as Hinayanist monasteries.

One is surprised to learn that as late as the seventh century,
about two hundred years after Asanga and Vasubandhu had
founded the Idealistic School of Mahiyina Buddhism, Hina-
ranist monks possessed a practical monopoly of the monas-
teries 1n all the countries Yuan Chwang had passed through
between China and India. In fact, out of a total of 183,000
monks, according to the Mahdyanist Yuan Chwang, 32,000
only were Mahayanist out and out, 96,000 Hinayanist, and
54,600 lived in monasteries where both faiths were studied,
and the remaining 500 are not classified. The Mahayanist
monks lived almost entirely in India.}

As Yuan Chwang penetrated more deeply into India he
discovered that the people were divided between Buddhism
and Hinduism, chiefly of the Saiva sects. But everywhere
Hinduism was advancing and Buddhism retreating. The
Hindus were full of enthusiasm, but the Buddhists were for
the most part apa.thetlc

This picture is in strong contrast to that painted by the
. Chinese pilgrim Fa-Hsien, who visited India about A.p. 400.
He states that Buddhism was the dominant religion every-
where in India, amongst all classes of the people from the
princes to the peasants—Brahmanism had been pushed into
the background.

Neverthelens, the old philosophical rehglon of the Buddha
had been transformed into & popular religion of festivals and

1 See Keith, p. 158.
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pompous processions-—a religion of outward show—and
magical elements already were prominent. Tantrism with its
strongly marked sexual character had already appeared, and
these corruptions were beginning to destroy the heart of
Buddhism.

During the two hundred years that had elapsed between the
visits of the two pilgrims this process of degeneration had
continued with the result that Yuan Chwang saw signs of the
eclipse of Buddhism everywhere.

For example, he visited Kapilavastu, the Buddha’s native
town. At this time the town was in ruins, as was the whole
region round about. Only one monastery with thirty Hina
yanist monks remained out of a thousand monasteries the ruins
of which were to be seen throughout the jungle. When he visited
Patiliputra (Patna), the capital of the ancient kingdom of
Magadha, the real Holy Land of Buddhism, all that was to
be seen of its ancient glory were the foundations of its hundreds
of monasteries. Only two or three were still standing. This
disappointing experience was repeated again and again.

He found many influential persons, including kings, who
were patrons of Buddhism, such as Bhaskara Kumara, the
king of Kamariipa—the present Assam—who invited Yuan
Chwang to spend some weeks at his court before returning
to China. This king was a highly cultured ruler. Although a
Hindu, he was deeply interested in Buddhism.

Yuan Chwang had a similar experience with Harsha, wi#o
reigned over almost the whole of Northern India, from the
Brahmaputra to Gujarat and the Vindhya Mountains. He
was the last of the great Buddhist rulers, but he never broke
with official Brahmanism, nor even with the Hindu sects,
any more than the other Indian sovereigns of his time. He
was & worshipper of Siva, but his personal segtiments were
oclearly Buddhist, and of the Mahdyana School.

The king arranged for a public discussion on Bugdhism
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and Hinduism, to which he invited many thousands of Hindu
and Buddhist priests and monks. It was his wish that in the
course of this discussion Yuan Chwang should ‘dissipate the
blindness of the heretics of the Hinayana’, and ‘shatter the
overweening pride of the Brahmans and Hindu sectarians’,

This public controversy aroused great anger and led to
threats against Yuan Chwang, and to an attempt upon King
Harsha's life. On the last day of the assembly, the tower the
lang had erected to house the image of the Buddha was
burnt down. The Brahman reaction was becoming more
threatening every day. The triumph of Hinduism was at hand.

Four years later Harsha disappears, and his empire breaks
up. Then fell the Mushm avalanche. Islam was on the point
of destroying in this land the very memory of Graeco-Buddhist
civilization. An enfeebled and Hinduwized Buddhism dis-
appeared from India, the land of its birth, but Hinduism,
full of enthusiasm and reinvigorated by its recent revival,
weathered the storm and survived.

After his visit to Harsha, Yuan Chwang returned to China
by fhe land route and arrived there safely in the year a.D. 645.
He had a great reception by an immense multitude of the
common “people, and by representatives of the Buddhist
community, and of the Imperial Court. He suddenly awoke
to the fact that he was famous in his own land.

He was also graciously received by the Emperor, T ai-tsung
the Great, who had conquered Central Asia, overwhelmed the
Turks, and brought under control all the Indo-European
towns of the Gobi. His name was feared throughout Asis,
and distant rulers in India and elsewhere sought to win his
goodwill and favour.

Yuan Chwang had brought back1 with him six hundred
Sanskrit works. During his sojourn in India he had become
a master of Sanskrit, and had had the advantage of studying
Buddhism under some of its greatest living scholars.
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He had spent several conmsiderable periods in the great
Buddhist university city of Nalanda—‘a city consisting of
some ten monasteries within a brick enclosure, and comprising,
along with the dwelling-places of the monks, & number of
halls for meetings and prayer. The adherents of the eighteen
sects were there, and all kinds of works were studied.’

Here he met Silabhadra, a very learned old man, whom he
regarded as the ideal, the omniscient Master, who revealed to
him the last secrets of the idealistic system of Asanga and
Vasubandhu. The outcome of this study was the Siddhi, the
great philosophical treatise of Yuan Chwang, which is nothing
less than the Summa of doctrine, the culmination of seven
centuries of Indian thought, and a priceless treasure to the
Sino-Japanese world.

The Master of the Law, as he was called, devoted himself
to the translation of the Sanskrit books. He had actually
the help of a large staff of translators well versed in Sanskrit.
The first collection was finished in the autumn of A.D. 648,
and presented to the Emperor.

In A.D. 664, just as he was finishing the translation of the
Sanskrit book of the Prajiiaparamitd (‘the Perfection of
Wisdom’), his strength failed him and he passed quietly away.

The reigning Emperor, Kao-tsung, mourned him, and had
him buried with exceptional honours in the Convent of the
Great Beneficence.

The pilgrimage of Yuan Chwang was far from being-an
isolated event. One of his contemporaries, a monk like,
himself, I-Tsing (634-713) has left us an account of the
journeys accomplished during his time by the other ‘eminent
monks who went to seek the Law in the countries of the
West’'—this 1s in India.

These tales make s«#d reading and contain raany tragedies.
The journey by land from China to India became increasingly
difficult after the death of the great conqueror, T’ai-tsung.

4
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His successors were weaker men, and the power and prestige
of China quickly declined. Before long, to attempt to reach
India by the land route was to court certain death.

The pilgrims, therefore, were compelled to go by sea. The
sea route, too, was full of dangers, and many lost their lives
on the voyage, and many others, who reached India, vanished
without a trace. Many pilgrims were more interested in Ceylon
than in India: they landed at Negapatam in South India, and
from there went on to Ceylon. Sinhalese Buddhism had
acquired great importance in the eyes of the Chinese, and
Ceylon itself was a land of mystery and magic, closely associ-
ated with the Buddha himself. One great attraction was the
Buddha’s tooth, a most sacred relic in the custody of the
Sinhalese.

What the Sinhalese Buddhists believe to be the Buddha's
tooth 18 still to be seen in the Dalada Maligawa (The Temple
of the Tooth) in Kandy. I was once allowed to see it. Devotees
from every Buddhist country in the world come to worship it.1

This also proves that the abyss which, in later ages, separ-
ated«the Sinhalese Hinayana from the Sino-Japanese Maha-
yana did not at that time exist. Devotees of both Schools
could meet.in a fricndly spirit and discuss subjects of common
interest.

Nor was it any longer necessary t3 go to India to study
Buddhism. The Buddhist Church of Campa (in Central and
Soc:thern Annam), Cambodia, Java, and Ceylon, was vigorous
and full of enthusiasm. Jt also possessed Pali and Sanskmit
scholars, and a great collection of sacred texts. There was also
a perpetual exchange of ideas, texts, and works of art between
the various groups. All that could be known of this religion
might be acquired at these great centres of Buddhist learning.®

1 See Hinayanu, p. 126.

1 For more detailed information see In the Foolsteps of the Buddha,

by Réné Grousset, and also Life of Hiuen-Tsing and Buddhist Records
of the Wectern World, by S. Feal.



SECTION SIX

The Final Period of the Decline and Fall of Buddhism
in India—aA.D. 900-12560

CHAPTER FIFTEEN

The Chief Causes of Decline

WE HAVE already seen that in A.p. 490, when Fa-Hsie~
visited India, Buddhism was the dominant religion, yet, even
then, it was apparent that the heart of the religion was
corrupt and the final decay had set in.! During Yuan Chwang’s
visit about two hundred years later he was greatly troubled
to find that Buddhism was in a state of decline throughout
the country, éven in the land of the Dravidians in the far
South.?

It was clear that Buddhism was no longer able to colpete
with Hinduism on even terms, for everywhere Hinduism was
advancing and Buddhism retreating. During the next two
or three centuries the struggle between the two religions
became ever more fierce, with all the gains to the Hindus
and the losses to the Buddhists.

This result was largely due to the fact that during Chis
period sects multiplied in Hinduism, and most of them were-
inspired with an enthusiastic and fervent devotion to their
particular gods. This was true of all India, but especially
true of the Dravidian peoples of the South, where a great
revolt against both Jainism and Buddhism arose in the fifth

1 See Chap. 14, para. 15, supra.
* See Chap. 14, paras. 17 and 18, supra, and Rhys Davlds Buddhist
Indva, pp. 318-19.
99



100 BUDDHISM

and sixth centuries, and continued with increasing violence
until the indigenous deity Siva was left supreme.

For example, Yuan Chwang describes Kafichi (Conjeeveram),
1in South India, as a city of five miles round, containing many
Jains, 10,000 Buddhist monks, and 80 Brahman temples.
He adds that the country possessed many ruins of old monas-
tenies, but that only the walls were preserved. There were
many hundred Deva temples, and a multitude of heretics,
mostly Jains. So that even in his day Buddhism had suffered
great losses.

In the eighth and ninth centuries there was a special
xevival of Hinduism, chiefly under the influence of the two
great dialecticians, Kumarila and Sankara (born A.p. 788),
whom the tradition of the Buddhists regards as the two most
formudable adversanes of their creed.

It was left to Sankaracharya, toward the end of the eighth
century or beginning of the ninth, to give the death-blow to
Buddhism, and to lay the foundation of a wider and more
philosophic Saivism than its earlier forms. This great teacher,
who ‘founded throughout India four monasteries, and his
immediate disciples, who established ten orders of Saiva
ascetics tce carry on the attack against the mval Buddhst
monastic orders, completed the destruction already begun,
and Buddhism ceased to exist as a living influence 1n Indian
life.

Yt is interesting to note that the Dravidian objection to both
Jainism and Buddhism was doctrinal. They objected to the
Buddhists’ denial of God and the soul, and to their cardinal
philosophical doctrine that all ‘knowledge appears and in an
instant of time disappears: all is ceaseless flux’. The Dravidian
reply to a Buddhist missionary from Ceylon, who had given
utterance to tke above doctrine was; ‘Before thou didst finish
uttering forth thy words and meaning, since thine under-
standing must have passed away, what revelation of truth and
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virtue can there be?’ The missionary was covered with con-
fusion and knew not what to answer.

A considerable number of Tantras seem to date from the
tenth and eleventh centuries. In their character these Taniras
are parallel with the Buddhist Tantras which appear in the
Tibetan Canon, and 1n Chinese translations in the tenth and
eleventh centuries. ‘In these there appears first an intensifica-
tion of the erotic features of Tantrism. New Buddhas, each
with his §akt1, make their appearance, and the high religious
value of intercourse with women is more insisted on than
ever,’?

Farquhar draws attention to the fact that a Tantric
University called Vikramaéila, on the Ganges, founded early
in the ninth century, rose to splendour and sent forth a
succession of scholars for two centuries, but they produced
little except Tantric books and manuals of logic, and even
these failed toward the end of the eleventh century.?

During this.period also, works on a theistic or pantheistic
theology, the final outcome of the Mahayana theory of the
three bodies of the Buddha, were produced.# This movement
was powerfully influenced by the Vedanta, by the theism of
Nyaya, and by Saivism. The Universe and all thg Buddhas
come from an eternal being called Adibuddha, i.e. the original
Buddha, also called Svayambhii, i.e. the self-existent, and
Adinatha, or the First Lord. In the Kdrandavyitha this
creation i8 represented as happening precisely as in %he
Brahmanas and Upanisads, where the world is said to proceed
from Brahman.5

Avalokitedvara, the hero of the text, came forth from the
spirit of Adibuddha and co-operated in the creation of the

! See E.R.E., V. 23-5. |

* See Chap. 13, paras 4, 12, 13, 17, 18, 19, supra, and Farquhar,
pp. 265-6, 272-3.

* See ibid., p. 272. See Chap. 11, para. 27, supra.

¢ See Chap. 7, para. 10, supra.
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world, fashionming from his eyes the sun and moon, from his
forehead Mahedvara, from his shoulders Brahma, from his
heart Narayana, and from his teeth Sarasvati, goddess of
speech.

Generally, as in the Aidvarika system of Nepal, the eternal
One 15 personal, but amongst others, such as the Vijiidnava-
dins, who could not tolerate the idea of personality, Adibuddha
was regarded more as Brahman-Atman is conceived of by
Sankara and other Mayavidins, in a pantheistic way. The
subject 1s still obscure, and the best treatment is found in
L. de la Vallée Poussin’s article Adibuddha.l

Poussin declares that the doctrine of Adibuddha is ‘the
consummation of the philosophical, mystical, and mythological
speculations of the Great Vehicle’. Ultimately, in philosophical
Mahayana, Adibuddha equals Sunyata, the void, essential
nothingness. The Adibuddha system consists, properly
speaking, in superimposing on the five human Buddhas, five
Buddhas of contemplation, or Dhyanibuddhas, who are
Adibuddha’s agents in creation. They are not, however,
incarnations of the human Buddhas, but rather ‘reflexes’,
pratibimba, ‘magical projections’, mrmanakaya.

Farquhgr® has set forth the theory very clearly in the
following table:

ADIBUDDHA
Dhyanibuddhas
Vairochana Akshobhya Ratnasambhava Amitibhe Amoghasiddha
Dhyanibodhisativas
Samantabhadta Vajrapani Ratnapini Avalokiteévara Visvapani
Manushibuddhes (Human Buddhas)
Dipankara Kanakamuni Kadyapa Gautama Maitreya

The Buddhology of the Great Vehicle is summarized in the
doctrine of ifie ‘three bodies’ (tr¢kdya). This doctrine has
! In E.R.E,, 1, 93-100. ' See Outline, p. 273,
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already been alluded to,! and we shall now state it in its least
unorthodox form, which is undoubtedly the most ancient.

Buddha has three bodies: dharmakaya, sambhogakiya,
nirmanakaya. The dharmakaya, or ‘body of the law’, is the
real identical nature of every Buddha, and of every being,
but this 1s not a body at all, it is simply the ‘void’, funyata.
The mirmanakaya, or magical body, which i1s comparable
with the body of a Hindu avatara, 18 simply an iilusion, such
as every magician can produce at will. This is the body which
Sakyamuni displayed to men from the moment when he
became a Buddha.

The ‘real’ body of the Buddhas is the ‘body of bliss’ (sambho-
gakaya), in which the Buddhas enjoy their full majesty, virtue,
knowledge, and blessedness. It is the source of joy to the-*
Bodhisattvas. These distinctions of bodies, however, in
reality are of no importance. All these conceptions merge
into one another, and the sambhogakaya is just as illusory,
an its side, as the mirmanakdye. The latter is a transient
illusion imposed upon men; the former 1s the cosmic illusion,
which embraces the Bodhisattvas also, and is similar to the
representation which the one being makes to himself.

Let us bear in mind that philosophical Mahagana was
deeply influenced by Tantrism, and that Tantrism owes much
to Mahayanist doctrines, both to Madhyamaka, and to
Vijiianavada, especially the theory of universal voidness
(§unyata).?

But Tantrism 1s more than a pagan system of rites of
worship and sorcery, it is Tantrayina or Vajrayana, a way to
final liberation, or to the summum bonum. Vajra (‘lightening’)
i8 originally and remains the weapon of Indra, of Vajrapan,
of the ascetics or yogins, against human or demoniac enemies.

But vayra has assumyd new meanings: (i) It designates the

1 Bee Chap. 11, paras. 27-29, supra; Chap. 16, para. 20, infra.
¥ See Chap. 13, pars, 5, supra.
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mystic or divine energy which is identified with ‘intelligences
(viyfiana). All divine beings are so many vajrasativas (‘being’
of vajra’). The supreme being, the Adibuddha, is the vajra-
sattva par excellence. (ii) On the other hand, vajra (with the
variant mant) is a decent or mystic phrase for linga, the male
organ, just as padma (lotus), is the literary rendering of yoni,
the female organ. Therefore, the old translation of the spell,
om mant padme hium (‘Jewel in the lotus’), may be right after
all.

While Mahayana states that all beings are ‘future Buddhas’,
that all beings are ‘embryos of tathagatas’, the two Tantric
Schools maintain that all beings are vajrasattvas, are the unique
Vajrasattva; they also maintain that the nature of vajra is
'immanent 1n all beings, and can be actualized by appropriate
meditations and rites.!

The period we are now considering (A.D. 900-1350) was a
very brilliant period for the Jains, though, as we have slready.
suggested, the Jains as well as the Buddhists were being
regarded with ever-growing hostility by the Hindu sects.

For example, it is recorded that, in the tenth century, one
of the most revered of the Saiva poets, Tiru Jiiana Samban-
dhar, wha is said to have converted the ruling Pandya monarch
at Madura from Jainism back to the ancient faith in Siva,
‘looked upon the overthrow of the Jains and Buddhists as
the one object of his life—of every one of his numerous
lpymns the tenth verse is uniformly devoted to their con-
demnation’. The Periya Puranam states that he afterwards
took care that 8,000 Jains should be massacred—a massacre
which is still commemorated at Madura.?

But in spite of the Hindu opposition, or perhaps because of,
it, their literature, which was already rich at the beginning
of the ninth ¢entury, rose to its utmost splendour and strength
during the next three centuries. That Jainism survived the

t See E.R.E., XIL. 196, 2 See E.R.E., V. 23,
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Muhammadan conquest of North India (1193-1203), which
gave Buddhism its death-wound, is proof of its character and
organization. Though 1t never regained its former influence
and splendour, it has continued to the present day in India,
and still exercises a considerable influence on the life of the
country.!

In A.D. 972 the Chinese Canon, as it then was, was printed
from wooden blocks. Numerous editions followed. But many
new translations, especially Tantric works, were added between
A.D. 972 and the beginning of the fourteenth century. Since
then there has been no change. The full Canon—a set of rather
imperfect translations—was printed in the fourteenth century,
and has since been frequently published.

Though the bulk of the Tibetan translations had been made
by the end of the ninth century, more were added in the
eleventh, and a few as late as the thirteenth century.?

About a.p. 1206 Jenghiz Khan, the Mongol, conquered
Tibet. His grandson, Kublai Khin, converted to Buddhism
by a Tibetan abbot, gave this abbot and his successors tem-
poral power in Tibet in A.p. 1270, and opened Mongolia to
Buddhism.

The abbot, with the aid of a staff of scholars, trari€lated the
whole of the Tibetan Canon into Mongolian. The Mongol
script is & modification of Syriac, which had been introduced
into Central Asia by Nestorian missionaries. Thus Indian
Buddhist literature received a sudden expansion of influence,
and was carried wherever the Mongols went.3

In Nepal, in the first part of this period, we trace the rise
of the Aidvarika, or Theistic system, explained above, and
fresh literature seems to have been written. It is in Nepal
that the theistic Gunakarandavyiuha is found. The same

! See Farquhar, pp. 272, 277.
* See Chap. 5, para. 19, supra.
* See E.R.E., V1I. 786, 789.
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theology appears in the Svayambhtipurana, which is a Mahatmya
of Nepal, and probably as late as the twelfth or thirteenth
century. The Dadabhtimisvara is a later recension of the
Madhyamaka Dasabhumika-suira, augmented with résumés
in Prakmt verse. It is found in Nepal. (See supra, Chap. V,
final paras.)

The most interesting fact about Nepalese Buddhism is that
its sacred books were In Sanskrit, and the great majority of
Sanskrit texts, whether Mahayana or Tantric, have been
found there. They can be most conveniently studied in
R. L. Mitra’s Nepalese Buddhist Iiterature. No traces of
a Nepalese Buddhist Canon have been found, but there is a
curious sort of substitute for one: nine very famous works—
eight of them being Mahayana stlras, the ninth, one of the
greatest of the early Tanmtras—which are held in special
reverence, and receive regular worship.1

We must now consider the highly controversial question of -
why Buddhism practically disappeared from India. We have
referred to the degeneration of Buddhism through its contacts
with*and practical assimilation to Hinduism.?

We have also referred to the active opposition of the Hindu
sects to Buddhism, and probable persecution of Buddhists.?
We have seen that Tantrism, and especially Left-hand
Siktism, were foreign to the real genius of Buddhism, and
were slowly sapping its life. We know that the Buddhists
shffered, along with the Hindus and the Jains, during the
Muhammadan invasions and conquests.

It is true that in parts of India Buddhism lingered on, in
Magadha until about a.p. 1200, in Oudh until early in the
thirteenth century, and in Bengal it still had a few adherents.

[

See Cap. 5, para. 23, supra, and Yarquhar, pp. 274-5.
* See Chap. 7, paras. 9 and 10, supra,

* See Chap. 15, paras. 2-5.

¢ Chap. 13, para. 1, supra,
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in the sixteenth century. In Orissa it died out in the middle
of that century in consequence of the conquest of the country
by the Musalman Governor of Bengal. In Kéaémir the accession
to power of a Muhammadan ruler put an end to Buddhism in
A.D. 1340.

In Nepal, however, Buddhism has maintained its existence,
in a degenerate form, by the side of Hinduism, down to the
present day. Though some Indians in Bengal still call them-
selves Buddhists, they avowedly combine the worship of Siva
and other Hindu deities with that of Buddha, and publicly
attend the religious services of Hindu temples, and at the
most important domestic ceremonies, such as those of marriage
and death, they conjoin Hindu forms with those of Buddhism,
and employ a Brahman priest to assist their own priest in.
the performance of his sacred duties.!

Farquhar says that in the sixteenth century the last groups
of Tantric monks and nuns were absorbed into the Chaitanya
Sect, and that these converts from the degraded Sakta
Buddhist Orders had a disastrous effect upon the sect. Though
marriage was permitted great impurity prevailed.?

Rhys Davids believes that Buddhism ceased to count in
India partly because of the changes that took plsge in the
faith itself, which he attributes chiefly to the conversion of
those great invaders of Western India, the Scythians and the
Kushan Tartars, who gave up their paganism, and adopted
the dominant Buddhist faith of their new subjects. But 'a
adopting it they contributed largely, by the necessary result
of their own mental condition, to the process of change which
had already set in. As for the Hindu accounts of a successful
religious persecution by which Buddhism was destroyed, he
says: ‘I do not believe a word of it.’

1 See E.R.E., V. 496-8 and VII. 211, .
# See Farquhar, pp. 274, 311.
3 See Buddhist India, pp. 318-20.,



108 BUDDHISM

Thomas says: ‘There is no reason to think that the decline
of Buddhism was due to persecution or, to any great extent, to
Tantrism.” The great difference of organization between
Hinduism and Buddhism lay in the fact that the Brihman
priests were not an ascetic body apart from the laity. They
were part of the social structure, and an essential part in
carrying out the rites and sacraments of the laity,

In this function they were essential even to the Buddhist
laity. The Buddhist layman, who was all along a member of
a Hindu caste, worshipping deities differing lLittle from the
Hindu gods. If the educated monk and his community dis-
appeared, there was no essential principle to distinguish the
Buddhist layman from the Hindu. With the disappearance
of the monks, and the absence of any definite teaching, the
god Dharma became another of the numberless gods of India.
Buddhism dissolved in popular Bodhisattva worship.?

Hackmann says that Buddhism laboured under a helpless
inward decay. \hen Islam penetrated at last into India in
the eleventh and twelfth centuries, all that still remained to be
seerr of the fallen religion was swept away utterly by the
fanaticism of the iconoclastic Muslim.?

by usn view is that ‘inward decay’ was the chief cause of
its destruction. This began with the attempt to popularize
Buddhism so as to attract the common people by means of
gorgeous processions and other outviard shows in imitation
of the Brahmans, and by an increasing use of charms and
magic spells. No doubt the wholesale conversion of such
peoples as the Scythians and Tartars, with their alien cultures,
religious beliefs, and practices, contributed to this result, as
Rhys Dawids avers. -

The degeneration of Buddhism was greatly accelerated when

! Thomas, pp. 246-7.
* See Hackmann, pp. 62-3.
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philosophical Mahayina came under the influence of Tantrism,
and especially Left-hand Saktism.!

Thomas does not accept this view., He points out that
Hinduism, which also practised Tantrism, including Left-
hand Saktism, and still widely practises it, has met and over-
come the hostile forces which overwhelmed Buddhism. The
explanation 1s not far to seek. Hinduism embraces a great
variety of religious beliefs and practices from the highest
idealism of Theism and Pantheism down to the most degraded
beliefs and practices of aboriginal Indian cults.

Tantrism would compare favourably with some of these,
and, though condemned by the majority of enlightened
Indians, still has its defenders, and was not calculated to have
the same disastrous effects on Hinduism as on Buddhism.?

The Hinduizing of Buddhism certainly helped to prepare
the way for its absorption into Hinduism, as Thomas points
out. The Buddhist layman belonged to a Hindu caste, and
was dependent upon the Brahman priest in all the great
crises of his life. The differences between Buddhists and
Hindus became less and less until they practically disappetred,
and the Buddhist became indistinguishable from the Hindu.

While these are the main causes of the weakness of Pattimm,
and 1ts disappearance from India, we must give more weight
to Hindu and Buddhist accounts of the active persecution of
Buddhists by Hindus than Rhys Davids and Thomas are will-
ing to allow. |

We cannot hightly dismiss as unreliable the accgunts of the
persecution of Jains and Buddhists already quoted. Both
these sects seem to have been equally hated by the militant
Hindus, and it seems probable that large numbers of Jains
were actually killed. The enfeebled Buddhists would be more
inclined to flee beforw their persecutors than to resist and

1 See Chap. 13, supra.
? See Chap. 13, final para., supra.
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suffer the extreme penalty; and this would account, to some
extent, for the hundreds of empty monasteries so greatly
deplored by Yuan Chwang and his fellow pilgrims. This view
i1s confirmed by the fact that the Jains withstood and survived,
though in diminished numbers, the Muslim persecutions
which destroyed Buddhism.

Perhaps the most striking example of this devastation is
Yuan Chwang’s description of the almost complete destruction
and desolation of those two most sacred cities of Kapilavastu
and Patiliputra and of the region round about, which was the
real Holy Land of Buddhism.}

Besides, we have the definite written testimonies of the
Chinese pilgrims as to the severity of Hmndu opposition to
Buddhism. For example, Yuan Chwang tells us of the anger
of the Brahmans against himself for exalting Mahayana above
both Hinayana and Brahmanism, and against the Buddhist-
Saivite King Harsha for giving him the opportunity.

Yuan Chwang’s life was saved only by the active inter-
position of the king, and an attempt upon the king’s own life
very nearly succeeded. The Brahmans actually destroyed by
fire the tower Harsha had built to enshrine the image of the
Buddhs.,

The pilgrims tell us that the Brahman reaction was be-
coming more threatening every day, and we know that it
increased in severity until it reached its climax in the eighth
and ninth centuries. After that fell the Muslim avalanche.
Islim destreyed in India the very memory of Graco-Buddhst
civilization—a degenerate and Hinduized Buddhism dis-
appeared from India, the land of its birth, but Hinduism, full
of enthusiasm and reinvigorated by its recent revival, weathered
the storm, though with terrible sufferings and losses.

¢ 1 Seo Chap. 14, paras. 16-2), supra.



SECTION SEVEN

Buddhism in the Leading Mahayana Countries—Japan,
China, and Tibet

CHAPTEBR BIXTEEN

Buddhism in Japan

Buopmsx is not and never has been the sole religion of
Japan: it has always been closely connected with Shinto and
Confucianism, and has been affected by them. A Japanese
takes his ethics from Confucius, and a multitude of his customs
from Shinto.

Nevertheless, Buddhism has been the dominant, and in
many ways the distinctive religion of the Japanese people
from the time when 1t was introduced into the country, and
1t has greatly influenced Japanese culture, civilization, and
nationality. The impact of Buddhism contributed to the
education of the people; it broadened their ideas, saeedever
oped their resources.

Buddhism was introduced into Japan from Southern Korea
in the sixth century of the Christian era, in A.p. 552.! Some
authorities, however, fix an earlier date, A.D. 538,2 and even
A.D. 522 and 534 have been suggested.d

The reigning Emperor of Japan received from a Korean
prince a golden image of the Buddha, some Buddhist scrip-
tures, and some works of art, together with a message that
this new religion would bring ‘happiness and good fortune’ to

1 Bee Hackmannsp. 88, and Underwood, Shinwoesm, p. 87.
! See E.R.E., V1I. 482-3.
3 See Hackmadin, op. cit., p. 88.
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Japan, and that it was a charm which would ‘open to man all
the treasures he may desire’.

The introduction of this new religion met with strong
opposition from the common people, and from an influential
section of the nobility. Civil war broke out, and the conflict
continued until about 587, by which time most of the opposi-
tion leaders had perished, and Buddhism was firmly estab-
lished.

The Buddhist leaders used great tact, and succeeded in
identifying their religion with all the best elements in Japanese
tradition, and with the good qualities of Shinto and Con-
fucianism. They declared that the gods of Shinto were
incarnations of various Buddhas. This was the basic principle
of what was later Ryobu Shinto, which is simply Buddhist
Shinto. Thus Japanese Buddhism became a syncretistic
religion which was acceptable to the people.

Moreover, the priests were able to convince their people
that the Sun Goddess of the inner shrine of Ise had welcomed
Buddhism with a loud voice from her shrine, and was under-
stood'to have said that the Sun Goddess was identical with,
or a manifestation of, the Buddha Vairochana. This was,
maetd~e master-stroke of policy, which convinced the most
obstinate doubters.

The corner-stone was laid when the Prince Regent, Shotoku,
and his imperial aunt, the Empress Suiko (A.D. 593-628),
bécame zealous Buddhists, patrons and promoters of the
religion. |

Buddhism was intrinsically superior to Shinto. The
followers of Shinto were unable to give a reason for the faith
that was in them, whereas Buddhism had an elaborate system
of theology, dogmatics, exegesis, and apologetics. The
intellectual superiority of the new faith. was apparent to all

cultured minds. |
The common people were won over to Buddhism by the
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outward glory of a religion ‘which presented a magnificent
ritual, an imposing temple, gorgeous processions, richly
clothed priests, waving banners, mystic mutterings, incense,
bells, chants and prayers, and which promised a future life
of happiness, and the service of learned and potent magicians,
as they were viewed by the devotees—these elements made
Buddhism popular’.

But, perhaps, the fundamental reason why Buddhism
continued to triumph in Japan was that in the first half of
the seventh century direct contact was made with Chinese
Buddhism, and the predominant schools of the Chinese were
transplanted into Japanese soil.

Korea and Japan did not translate the sacred books into
their own languages, and the Chinese Buddhist Canon became
and always remained the Canon of Japan, so that no Japanese
could read a Buddhist text in his own tongue. However,
inspired by Christian Bible Societies, who were translating
Christian scriptures into Japanese, Japanese versions of the
three Sukhdvat: texts, which Japanese Buddhists regard as
supremely valuable, have recently been published.?

It is impossible to estimate the debt Japan owes to China
for her contributions to religion, civilization, and tkswcxe.
But Japan herself has also produced a number of new and, in
‘some cases, remarkable schools of Buddhist thought, and she
is now the recognized leader of all the Mahayana countries
in Buddhist scholarship.

Chinese influence and learning helped to make Buddhism
popular, and when the Emperor Shomu (reigned 724-48)
ordered the erection of a huge bronze image of the Buddha at,
Nara, the ancient capital of Japan, and invited the people
to make voluntary contributions in material and labour,
popular enthusiasm reached its climax.

‘The image represgnts the Buddha in a sitting posture. It

1 See Chap. 7, paras. 15=23, supra.
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18 fifty-five and a half feet high, the face alone measuring
sixteen feet in length. On either side of the image two bronze
attendants, each thirty feet high, stand ready to do his
bidding. It required nearly five hundred tons of copper to
make the body, and seven hundred and fifty pounds of refined
gold. The image was completed in 752, in the reign of the
Empress Koken, the daughter of the Emperor Shomu.’

From that day to this Buddhism in Japan has had a
chequered career, but it has never lost its hold on the masses
of the people. Buddhism was generally supported by the
Court and Government and received great favours from them.
It 18 chiefly owing to this support and these favours that it
has flourished so long in Japan.

But in 1868, under the influence of Western Science and
Culture, the Government officially dropped Buddhism, and
it suffered a serious setback. There was, indeed, a wide-
spread belief that the Christian religion would become the
State religion.! Eventually, in the years 1888 and 1889,
Buddhism was restored to favour and advanced with new
energy.

The more philosophical doctrines and speculations of
Nwkdrywe. Buddhism appeal only to certain groups in the
higher circle. Buddhism to the broad masses of the population,
and also to the majority of the monks, is more or less a tradi-
tional and external cult—they neither understand nor are
interested in 1ts highest conceptions.?

In modern times Buddhism has adopted many Christian
customs and practices, such as special Evangelistic Services,
Sunday-schools, Summer Schools, and has formed the Young
Men’s Buddhist Association on the model of the Y.M.C.A,,
for Buddhism still has infinite capacities for adaptation and
absorption.

Some Buddhist leaders have gone furth 'r still and are trying

' See Hackmann, p. 170. *Wee ibid., p. 271.
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to identify Buddhist and Christian doetrine. A Buddhist
priest points out that ‘the three bodies in Buddha respectively
correspond to the three persons in God. Let me show this by

a diagram:

Father (Truth) Reason law-body
Spirit (Soul) Wisdom reward-body
Gon {Chriat (Huoman God) Feeling, human Buddha, Buopma

gross-body
Now that the three-body idea of Buddhism and the Trinity
of Christianity are the same, we should say that the object
of worship and adoration is one and the same in the two
religions.’

In the eighth century, Buddhism in Japan was very active
in social work. It founded orphanages, hospitals for the blind,
free medical dispensaries for the poor, and much besides. But
from the ninth century to the nineteenth century its social
activities were almost confined to the Temple schools.

In the twentieth century, however, a great change has
taken place, and social work is coming into its own again.
‘According to A General View of the Relgious Situation in
Japan, issued by the Department of Education in 1920,
forty-five millidn Buddhists, during 1918, maintameu: vhree
hundred and sixteen institutions including nurseries, kinder-
gartens, orphanages, homes for ex-prisoners, and schools.
On the other hand, according to the same Report, less than
two hundred thousand Christians, co-operating with the
missionaries and with the outside support they represent,
maintained four hundred and twenty-nine such institutions.’2

Buddhism in Japan is pre-eminently a religion for the other
world. Its devotees are always planning how they may get
ready to meet the experiences which may be theirs after
death. The relief of the dead from the eyils which may

3 See BuddhizA and Buddhists tn Japan, p. 61, by Cornell.
» See ibid. ¢ 76.



116 BUDDHISM

threaten them offers a great opportunity to the unscrupulous
priest in dealing with the people.

One of the scriptures goes so far as to declare: ‘If a person
who has committed the four heavy crimes, the five treacheries,
and the ten evils, and has fallen into hell after death, has the
dhdran: (mystic spells or prayers) pronounced over his body
or even over his garments, he will be saved and be able to
throw off the body given to him after death as a natural
result of the crimes he has committed 1n life, and to enter the
Pure Land.’

Another scripture says: ‘If the dharani is read or pronounced,
sung, held in the hand, or carried next to the skin, sewed in
the garment, or swallowed, it is sure to give the person the
utishakable and supreme wisdom (bodh1).’

One of the best-known and most popular events In the
Japanese year is the annual Bon festival of the lanterns. The
idea of the festival is to benefit spirits and relatives, especially
parents in the other world; but even while parents are still
living the merit of this festival brings them health and pros-
perity, and assures them after death of the joys of heaven,
delivering them from pain and from evil states of existence.l

Toe Prre Land Scripture says: ‘The sons who do something
good for the soul of the deceased will get back one seventh
of the good they do. If they make a flag for the dead, they
will be secure from the eight evils: the flag fluttering in the
wihd till it is worn out will bring immeasurable blessings.’

A rosary is worn very conspicuously by Buddhist priests
and devotees. The rosary in Buddhism has a place not unlike
that which it takes in Roman Catholicism.

The real difficulties in Buddhism are deep rooted. Its
philosophical pantheism and its religious appeal are non-moral.
In an inquiry ox discussion-meeting at the close of a lecture on
‘Buddhism and Christianity’ a teacher Yasked: ‘Is not the

! See Hinaydna, pp. 117-18, and Chawn, 14.
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mercy of Amida, which saves without any moral condition,
greater than the love of Christ, which requires “works worthy
of repentance”?’ The question reveals one of the secrets of
the weakness of modern Buddhism. (I am chiefly indebted
to that most informative book, Buddhism and Buddhists in
Japan, by Robert Cornell, for these detailed notes on present-
day beliefs and practices.)

Amongst the Buddhist countries of the East, Japan is
unquestionably the most important, and Buddhist scholars
belonging to many different schools are doing work of the
highest value for the historical study of Buddhism, and for
the exposition of the philosophical systems of Mahayana.
Almost all the leading universities and colleges in Japan ma.ke
provision for Buddhistic research.}

! See Hackmann, pp. 88-92, 269-295; Thomas, pp. 250-6; E.R.E.,
VIl. 482—4; Underwood, Shintoism, Chap. 8.



CHAPTER SEVENTEEN

Buddhism in China

'T're carEEr of Buddhism In China cannot be said to have
been a happy one. As we have already shown, Buddhism,
when introduced into that country, made no great progress in
spite of the enthusiasm and devotion of its missionaries.

It was not until the fourth century A.p. that the Chinese
were allowed to become Buddhist monks, but from that time
Buddhism took a strong hold on China, and, in A.D. 518, this
enthusiasm for Buddhism led the Emperor to order a col-
lection of Chinese Buddhist texts to be made. In 520 a list
of the books of the Tripitaka as translated was drawn up and
still survives.

The climax was reached 1n A.D. 526, when the Patriarch of
Indian Buddhism, Bodhidharma, left India and migrated to
China, which then became the new centre of Buddhism.?

Thew,«after some centuries of considerable prosperity and
growth, a strong reaction against it set in from the side of
the State Religion and Confucianism. The opposition gained
its greatest triumph in A.D. 845, when the Emperor, Wu-Tsung,
decreed that the 4,600 convents, and the 40,000 religious
buildings in the empire should be pulled down; and, further,
that the 260,000 monks and nuns should adopt secular life—
thus reducing the Buddhist Church and its monachism to the
pitiable state in which we know it at the present time.

From that time the State has continually given Confucian-
ism its full due, that is to say, it has maintained the laws and

1 See Chap. 8, last two paras., supra.
3 See Cha.p 11, last four paras., supra, and a0 E.R.E., X, 292,
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rescripts shackling the Buddhist Church, and has even
Increased their severity.!

Why should Buddhism, which met with such considerable
success 1n other countries—for example, in Ceylon, Burma,
Siam, Tibet, Mongolia—meet with comparative failure in
China?

In all those countries Buddhism supplanted and absorbed
the lower aboriginal cults of the peoples. But in China,
Buddhism found a highly civilized and cultured people, with
ancient religions and philosophies. There is little room for
doubt that China possesses an indigenous system which can
properly be called ‘religious’. There is the witness of the
ancient pictograms in which ‘God’ is constantly referred to as
synonymous with ‘Heaven’. We may infer that the earliedt
religious ideas of the Chinese were monotheistic.

The canonical history of China, as accepted and transmtted
by Confucius, begins with Yao (2356 B.c.), who is character-
1zed as being sincerely religious, as were his successors during
the fourteen centuries covered by the history. Thus from the
earliest period we find religious observances occupling a
paramount place. The Supreme Being was recognized as the
‘All-Father’, the giver of grain, and the dispenser of every
good and perfect gift.?

Even before the advent of Buddhism this indigenous
religion had split up into two currents: an inferior one, which
became prevalent amongst the masses, so-called Taoism; and
another held by the governing and educated class, which may
be most fitly called the State Religion, as described above,
and must not be identified with Confucianism, which is really

a moral system, though Confucius never denied or opposed the
State Religion.3

! See E.R.E, X. 292,
* For deta’.ed information see E.R.E., 1I1. 548-62.
* See Bo¢kmann, pp. 200-1, and E.R.E., X. 290,
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Buddhism was quite unable to supplant, or to absorb, either
the State Religion or Confucianism. It had greater success
with Taoism, because Mahayana Buddhism and Taoism have
much in common. Yet, in spite of this, it did not win over
the masses to Buddhism in any real way, and for various
reasons.

Buddhism in China was chiefly monastic, and monasticism
did not appeal to the practical and strenuous Chinese. The
monks recelved but little sympathy from the bulk of the
population. Their whole manner of life is essentially opposed
to Chinese 1deas: it tends to loosen the social bonds, which are
so strong in China, and is an unproductive life as well. So the
monks are proverbially spoken of as ‘the drones in the bee-
hive’, or as ‘not being as useful as the silk worm’.!

The monastic communities are mainly recruited from the
ranks of children, for very few grown men become monks,
and fewer still from the ranks of the wealthy or high-class
families. It frequently happens that at a time of illness, or
in fear of death, parents vow a child to the monastic life.
And some parents give children in exchange for money.

The little ones are sent away to the monasteries, sometimes
even at the age of two or three, and are entirely brought up
there. So they grow up with a practical knowledge of a monk’s
work, and accept it from their childhood up as their destined
career. The monastic habit, also, is worn by them from the
beginning and their heads are completely shaved.?

Buddhist rionks very rarely attain that which is so highly
prized by the Chinese—literary culture. It is true that some
monks become learned men in Buddhist scholarship, but that
is of foreign origin, and counts for little.

All the spiritual receptivity and strenuousness of the
Chinese nation; all its ideals, all its opinions, are rooted in its

1 See E.R.E., X. 293. |
t See E.R.E., X. 292, para. * The Buddhis . Priesthood’.
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antiquity, and in the writings which are so intimately bound
up in it. The study of the classwcs is, therefore, still the nerve
centre of its life. From the peculiar nature of the Chinese
language, which possesses no alphabet, only characters, it
follows that each conception has to be wntten by a symbol
of i1ts own, therefore, a monk, who 1s a master of Buddhist
literature, may find the classics a sealed book.

There are other reasons why the monks fail to attract the
common people to Buddhism, for which see the authorities
quoted.l

Although the monks, for the above-mentioned reasons and
others, are not much esteemed in China, thelr services are
widely and eagerly sought. The ordinary Chinaman is not
interested in Buddhist philosophical theories, but he has @
real respect for and fear of the divinities of the Buddhist
temples, whom he believes to be largely under the control of
the Buddhist monks—because in China as elsewhere Buddhism
has its pantheon of gods, not so numerous or varied as in
Tibet, but still very powerful.

It has, 1n addition to its Buddhas, Bodhisattvas, Saints, and
Patriarchs, its gods of Indian origin numbering twenty or
twenty-four devas, including Brahma and Indra. It has also
adopted certain purely Chinese tutelary gods, including the
Chinese war-god, Kwan-t1.

The Chinaman regards these godf  his ultimate helpers
in the emergencies of hfe. But he can only get in touch with
them through the monks of the temple, who are acquainted
with the ways and tempers of the gods, and who can instruct
the suppliant as to the prayers and offerings most likely to
win the god’s attention, and to incline him to grant the
worshipper’s requests.

Thus the monks exercise great power over_the people, and
are frequently not ‘0o scrupulous in its use, often enriching

! Tispecially Hackmann, pp. 245-8.
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both the monastery and themselves at the expense of terrified
or greedy suppliants.!

The laity in China have only assimilated Buddhist ideas in
so far as they were easy to bring into line with existing Chinese
religious ideas. The Chinese layman essentially belongs to his
indigenous religion, which most clearly asserts its supremacy
by the introduction of the ancestral tablets into Buddhist
monasteries.

Nevertheless, Buddhism has had a real influence upon the
literature of China, and more especially upon Chinese fiction,
in which Buddhist legends are often used and elaborated. Its
influence 18 also seen in Chinese paintings and, indeed, in all
the cultural life of the Chinese.?

One other side of Buddhism ought to be mentioned even in
so short a sketch. Though Buddhism in China was chiefly
monastic, and, In a strict sense, failled to convert either the
masses or the cultured classes, it did give birth to varous
sectarian lay movements. The members of these communities
were strict vegetarians, and their chief saints were Sikya,
Amitabha, and Maitreya, and especially the Goddess of Mercy,
Kwan-yin, the Indo-Tibetan Avalokita, translated into
Chinese and feminine form. These names are continually on
sectarian lips. The female element plays a part of great
importance, even a predominating part, in the sects.

These sects, though- suddhist in name, are eclectic. They
succeeded in blgnding Buddhism, Tacism, and Confucianism
into a single, religion; the Chinese saying that these three
religions are but one is realized by sectarianism.

The sects were branded as dangerous to morality, to the
State, and to the people, and to divert the dangers of State

persecution they were driven underground and became
‘secret societies’, History proves that they have often fostered

! See Chap. 16, paras. 22-28, supra.
-t See Hackmann, pp. 60-7.
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agitation, sedition, and even rebellion and civil wars which have
raged for years. They found little favour, and had no wide-
spread influence upon the Chinese people.

But, 1n fairness to the sects, it must be said that, within the
sphere of their influence, they fostered piety and wvirtue,
created by hopes of reward or by fears of punishment here-
after. The sects thus filled a blank in the people’s life which
official Buddhism, Taoism, and Confucianism failed to fill, for
they had little to say about spiritual religion.?

H. J. T. Johnson states that ‘setting aside the members of
the various Christian Churches, and the adherents of Judaism
and Islam, and perhaps the Buddhist monks and nuns, it
would be hard to describe the average Chinaman as being an
exclusive adherent of any of the three systems which are.
usually called the three religions of China—Confucianism,
Buddhism, and Taocism. It would scarcely be too much to say
that the basis of his religion is practically the same as that of
his ancestors in the days before any of the three teachers from
whom these systems professedly derive their origins had been
born.’?

The following extract from a modern Travel Book is illumin-
ating: ‘Strict in their superstitions and superstitious obser-
vances, the Chinese have always been broad-minded where
religion 18 concerned. For centuries the people of Peking, as
4 whole, have been in the habit of at®sading any temple for
which they felt in the mood, whether Confugian, Taoist, or
Buddhist: for if Confucius continued to offer a philosophy to
she philosophically minded, the other two religions afforded
ypportunities of indulging in the most ample polytheism.

‘Thus it is indicative that in one building alone in the

mperial City, there is a circular hall which formerly housed
thousand Buddhas, now, alas, utterly vanished, while the

' See E.R.E., IT1. 565-6, by that great authority, J. J. M. de Groot.
3 See E.R.Z., X. 290,
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edifices at the side, originally constructed in the sixteenth
century, still shelter a very divergent body of gods and
goddesses, including in their select ranks the Twenty-Four
Dragon Kings, regnant over such elemental features of earth
and universe as sun, moon, mountains, rivers, and air; the
Twelve Dragon Gods, who control the Goat, Monkey, Cock,
Dog, Pig, Rat, Ox, Tiger, Hare, Dragon, Serpent, and Horse
of the Zodiac; and the God of Thunder and Goddess of
Lightning.

‘Nor must it be forgotten that in Pei-Hai, not so far away,
stands the altar of Silkworms, where sacrifices were offered
to the God of Mulberry Trees, and that next to it is another
altar where the Empress used to preside, offering sacrifices to
-the Goddess of Silkworms. There also existed in the city
formerly a temple to the God of Horses: a worship which the
English mind finds no difficulty in accepting.™

Hackmann’s summing up, which has been so widely
criticized, must be accepted as substantially true, that
‘despite all the influence brought to bear on the Chinese laity
by Buddhism, it must always be remembered that the laity
cannot rightly be considered a Buddhist people. In the
statistics of Chinese religions, only the monks should be
reckoned as Buddhists’.?

1 Escape with Me! by Osbert Sitwell, pp. 218-19.
* See Haoch.ddnn, pp. 256-7.



CHAPTER EIGHTEEN

Buddhism in Tibet, Mongolia, and Dependent.
Countries

Tae BUDDHISM of Tibet 18 a distinct type of Buddhism
essentially different from that of such countries as Ceylon
and Burma, and even of China, Japan, and Korea.

No priest was found in primitive Buddhism, and the same is
true of Hinayana at the present day. For all purposes, ecclesi-
astical and social, the so-called priesthood is identical with
the Order of Monks (the Sangha). The Lamaism of Tibet is the
one exception to this rule. The Lama is a real priest. He
performs the most elaborate ceremonial and suggestive ritual,
derived, in part at least, from Christian ceremonial and the
commemorative observance of the Lord’s Supper. At the
frequent festivals the ritual observed is often intricate as well
as highly ornate.!

At the head of this hierarchy is the Dalai Lama at Lhasa.
The Dalai Lama 1s credited with being the perpetual incarna-
tion of Avalokitesvara, the God of Mercy, and the special
object of the popular om man: magical formula.

The theory assumes the continuous sw~cession to the head-
ship by the same individual. It supposes thet the deceased.
head Lama is always reborn as a child within the jpuntry, and

often in the neighbourhood of the monastery. This, of course,
i8 not in harmony with the Buddhist doctrine of Karma and

Rebirth, but is a purely arbitrary theory invented for practical

purposes.
The infant is usually not chosen from one of the highest
families, but often, indeed, from a family of very ordinary

1 See E.R.E., X, 289.
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people. This is done to secure to the hierarchy complete
contro] over the child, who is discovered by oracular means,
and then duly installed in the vacant chair. He seldom grows
to manhood, but usually dies while yet a youth. On his death
he i1s similarly reborn, and so the process is repeated ad
infinttum.! _

We have already referred to the origin of Tibetan Buddhism.
A debased form of Indian Mahayana Buddhism, strongly
tainted with Tantrism, was introduced into the country in the
seventh century A.D., and, according to tradition, the first
monastery was built in the year A.p. 749, by Padmasambhava
(the lotus-born), a renowned adherent of Tantrism, who entered
Tibet at the head of a band of Tantric Buddhists. In course
of time Padmasambhava came to be worshipped as a saint.

This magical polytheistic Mahiyana Buddhism easily
absorbed the Bon belief in nature spirits and spirits of the
dead, together with the magic cult known only to the Bon
priests. Thus these two religions, which had so much 1n
common, combined to form a new variety of Buddhism.
Nevertheless, the Bon religion, in spite of all attempts to
repress it, survived, as we shall show later on.?

Tibetan Buddhism has spread, in the course of centuries,
far beyond the limits of its original home. We have already
referred to its acceptance by the Mongols® It also became
strong in Manchuffa and in parts of China. Eventually, the
Himalayan ©.ates, such as Nepal, Bhutan, Sikkim, Kashmir,
came completely under the influence of the daughter Church.

Monks of high standing, especially heads of monasteries, are
called ‘Lamas’, which means ‘Superior ones’. The religion 18
called after the monks, ‘Lamaism’, which name, however,

Waddell severely criticizes.

1 See E.R.E., VIL 200-1, 786-T.
3 See Chap. 18, last 12 paras., infra.
* See Chap. 15, middle of chapter, supra.
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As in China, so in Tibet, monks usually enter the monastery
as children, though under better conditions.! Every Tibetan
family 18 expected to devote at least one son to the monkhood,
usually the first-born, He is handed over to the monastery
when he 1s about eight or nine years old, and is entrusted to
the care of a monk, who becomes his teacher,

The boy is at first sxmply a lay devotee equal to the Indian
upasaka. The next stage is that of a novice, who has gone
through the ceremony of ‘going forth from home’. The great
majority of the monks, even the old ones, never rise above
this grade to full initiation. The third stage is that of the
fully ordained monk, equal to the Indian bhikshu. He is
usually over twenty-five years of age, and comparatively
few men ever reach this high position. He now has to vow
to keep the 253 precepts. The fourth stage is that of the
Abbot, who i8 a person of great dignity and authority.

Nuns are given corresponding titles. Not numerous, they
" are, as 8 rule, iliterate, and are allotted an inferior position,
scarcely higher than that of the ordinary lay devotee.

The gods of Lamaism are numberless, and it is impossible
to describe them in detail—the whole pantheon ‘weaves
itself into a motley web which, at first sight, appears a hopeless
tangle’. It -is possible, however, to separate the principal
deities into their respective classes,

First, there are the Buddhas. The woixd |8 conceived of as
without beginning. It periodically breaks upyyand is recon-
stituted again, like the five skandhas in man. Imnranse periods
of time (kalpas) are classed together to form an epoch, and to
receive their special number of Buddhas. The last great world
epoch saw twenty-eight Buddhas, including Gautama.

! SBee Chap. 17, paras. 12 and 13, supra.

* S8ee Hinaydna, Chap. 12, ‘ The Order of the Budwha's Disciples,’
pp. 111-18; E.R.E., VII. 784-9, and XII. 3314; arfd Hackmann,
op. 168-88.



128 - BUDDHISM

The greatest of the heavenly Buddhas in Mahayana Budd-
hism i1s Amitdbha (the boundless light), the Buddha who
corresponds to the historical Gautama. All these Buddhas,
terrestrial and celestial, are, in fact, transitory appearances,
mere illusions. The only real Buddha is Adibuddha, the
primordial and ultimate Buddha, from whom all the other
Buddhas sprang. But, in the last analysis, even Adibuddha
equals the votd, nothingness,

Second, there are the Bodhisattvas. Next to the Buddhas
comes the order of Bodhisattvas, of whom the most celebrated
1s Avalolita (Avalokite$vara). He 1s the divinity who is
regularly incarnate in the Dalai Lama at Lhasa. He is also
the tutelary deity of Tibet, and as such bears the compliment-
ary title of Padmapan (the lotus-handed). He is represented
as friendly and compassionate, with the power to help all
mankind.

Other prominent Bodhisattvas are Manjusri, the personifi-
cation of wisdom; Samantabhadra, the divinity of religious.
ecstasy; and Vajrapani, originally the Hindu god Indra, the
god. who wields the thunderbolt.

The feminine counterpart of the Bodhisattvas is the so-called
Tara (Star). The original Tara was regarded as Avalokita’s
consort. Now there are many Taras, especially green and
white Tardas, but they are all regarded as reincarnations of
the original TarA $f these incarnations the best known
number twent -one, but there are many others.

Avalokit,. has passed under feminine guise into Chinese
Buddhism, and thence into Korean and Japanese, as Kwan-yin
or Kwan-non, the Goddess of Mercy. Another group of female
deities are the Dakkinis, a terrible and dangerous clags—
Waddell calls them ‘Furies’. They also become incarnate in
beings of the present day—one of them, for instance, n the
Abbess of tbe Samding monastery in the Yamdok lake.!

! See Hackmann, p. 162.
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Third, there are the Denion Princes. These are worshipped
as tutelary deities. They are real demons—dreadful and
hideous beings—some with animal faces, some with human.
Each has a consort, frequently represented with him—she is
equally frightful and full of fury. These Demon Princes are
believed to have power to drive away demons. The Dewil
Dancers of Ceylon wear masks representing these hideous
beings in their devil-dancing and charming-ceremonies.

From these Demon Princes there is, in an ever-descending
scale, an innumerable horde of uncanny beings—nature
spirits such as serpent gods, a horse god, and all sorts of
figures out of Hindu mythology, some of a friendly and
helpful character, but most of them images of terror.!

Fourth, there are the Guardian Gods of the Four Quarters.
These are the guardians of the cardinal points of the compass,
guardians of the four entrances to the heavens, which rise
from Mount Maha-Meru.

The god of the east—Dhntarastra, King of the Ghandkarvas,
a sort of angel-—is white in colour, and holds a stringed
instrument in his hands as his symbol.

The god of the west—Viriipakéda, King of the Nagas, the
serpent gods—is red, and holds a serpent in his left hand.

The guardian of the south is Viridhaka, King of a class of
demons called Khambhanda. His colour is blue or green; he
holds a sword.

The guardian of the north, of yellow colowy.1s Vaidravapa
(or Kubera), King of the Yakfas. He is represented with
a flag in his right hand, and in the left an ichneumon (mon-
goose) with a jewel in its mouth.

These watchers guard the heavens. But they also afford
protection to the faithful, and are frequently portrayed and
much revered. All the above gods and demons are well known
in Ceylon, and the Buddhists there both revere and fear them.

1 See Hinayana, pp. 123-9.
b
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Another of these lesser divinities is Yama, the judge of the
dead and the King of Hell. There are eight hot and eight cold
hells, not to mention four purgatories and countless minor
adjoining hells. His consort is the terrible Lhamg, the tutelary
deity of Lhassa.?

Fifth, there are the Saints who are worshipped. TFirst of
these are the most illustrious disciples of the Buddha, and
especially Maudgalydyana, Sariputra, Kadyapa the Great,
Ananda, and Upali. There is also a group of ‘the sixteen
strong holders of the doctrine’, famous Arhats, including
Asvaghosa, Nagarjuna, AtiSa, Tsongkapa, and other person-
alities well known in the history of Lamaism. These are
worshipped in this class. Also Padmasambhava.

THE RELIGION OF THE COMMON PEOPLE

The introduction of Buddhism into Tibet had a civilizing
influence upon these savage and barbarous people: it tended
to produce more kindly relations amongst themselves and a
greater hospitality toward strangers. It had, however, other
effects not so beneficial, as we shall show later on.

Of the higher doctrines of Buddhism, one only has taken
& real hold on the Tibetan people, the doctrine of future
recompense, the good or evil fruits of Karma. This was not,
indeed, the Buddha’s doctrine of Karma and Rebirth—that
mysterious doctrjpe @8 never been really understood by the
6rdinary Buddlilst in any age or country—but rather the
Hindu doctrine of Transmigration and Karma.?

The Tibetan Buddhist believes in a real soul which migrates
from body to body, and even from world to world—it may be
reborn in this world, or in a hell or heaven. The desire to
save the soul from hell and lead it to paradise is one great
lever of Lama piety.

! See Hackmann, pp. 162-3, and E.R.E., XII. 332.
2 See Hinayana, pp. 83-94.
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Another lever, and a much more powerful one, is the dread
of evil spirits. They believe that malignant and powerful
spirits are hovering about them all the time, and the terror
of these spirits rules their lives to an astonishing degree.
Above everything else that an ordinary man asks of Lamaism
18 a charm to defend him from these dread powers. He believes
that such a charm exists for every danger, and he is in a state
of abject submission to the man who can provide the charm—
the Lama.

Portions of the Sacred Canon are used as charms. The
Lamas are invited to read these in private houses to combat
evil spints, sickness, or whatever else the suppliant fears.
This practice i3 also common in Ceylon and other Hinayansa
lands, where these sacred spells are called pirst or pirita (Pali:
paritta), ‘protection’.

Magic power 13 concentrated in certain sacred formulas,
which are to be repeated again and again. Of these the best
known 18 the celebrated Om mans padme hum! This formula
is the special word of consecration of the Bodhisattva Avalo-
late (Padmapani), who rules the Western Paradise.® The
repetition of this phrase not only secures the help of this
powerful Bodhisattva for all possible earthly requirements,
but also helps the industrious suppliant to enter that Paradise.
The formula is therefore praised as containing all happiness,
lmowledge, and capacity.

We cannot deal in any adequate way, in the space at our
disposal, with magic and charms, which really aominate the
Buddhism of Tibet and all other Mahayana countries, and,
to a scarcely less degree, Hinayana Buddhism as well. But
a few more words of explanation seem to be requred to
illuminate this dark subject.?

The virtue and efficacy of a charm (manira) consists, it is

1 See Chap. 7, para. 13, supra.
* See Hinayana, pp. 127-9.
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said, not so much in the meaning of the language used, which
18 generally a mixture of languages unknown both to the
charmer and to the hearers, but in a peculiar arrangement and
combination of certain letters, each having its own special
power. The letters of the charm are arranged in a certain
magical order.

In this system, some letters are called poisomous, others
deadly, fiery, quarrelsome, causing banishment. On the other
hand, there are other letters called prosperous, pleasure-giving,
health-giving, friendly, divine, and a few are called neutral.
Then again, these letters, when arranged and combined in
a certain order, have different virtues—virtues much stronger
than those of single letters.

Each of these combinations of letters is sacred to a certain
demon, for whom it has an unaccountable, mysterious, and
irresistible fascination from which he cannot free himself.
The mysterious virtues of all these combined characters in
a charn are sufficient to overpower and enslave the most
powerful demons to the will of the officiating priest,

Charms need not always be spoken: they are efficacious also
when written. These charm papers (called mantras or dharanis)
are attached to walls, or carried on the person, usually secreted
in amulets. Every Tibetan carries one or more about his
person. They are firmly believed in as agencies of supernatural
power. Sick perse—s swallow such charms to make them well.
The present writer, when severely stung by hornets in Ceylon,
wag implored to swallow such a charm as the only means of
allaying his sufferings.!

Charms are written on the prayer flags, so common in
Lamaism, which are found fluttering on the wind at the
entrance of every lamasery, in temples, on altars, on the roofs
of dwelling-honses, near wells, by the road-side—everywhere
in fact one comes across these prayer flags. The prayers or

I See Chap. 16, paras. 23-26, supra.
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charms will remain efficacious until the flags fall to pieces with
age, and every separate flutter is a prayer.!

Tibetans also carry the prayer-cylinder (incorrectly called
the prayer-wheel) in their hands wherever they go, swinging it
as they walk or talk, being certain that by so doing they are
accumulating merit, for every spin of the charm on the
cylinder 1s a prayer.

To obtain the full value of the charms, however, they must
be combined with offerings in the temple. This brings great
wealth to the Lamas. Valuable offerings are presented in an
elaborate ritual, and with the accompaniment of loud musie,
religious dances, and performances. The most dangerous
demons receive gifts only in the evening after sunset or in the
night.

The bulk of the population 1s, owing to the above practices,
and many others we have not been able to mention, entirely
in the hands of the monks, who are the real rulers of the
country, and who absorb for their own use the valuable
products of the land, from the gold and silver and jewels,
down to the little bits of butter brought by the very poor.
None dares to resist the Lamas, because they not only hold
the powers of life and death, but are also able to control the
lives of men in future worlds. |

The most remarkable proof of this is seen in the crowd of
pilgrims which ceaselessly streams into Lisa from all parts
of the wide Lama territory in order to worship the head of the
monastic system in the person of the Dalai Lama, who is
usually a mere child.

The thousands of devotees are slowly led past his throne
with folded hands, and, during the brief pause they make in
Tont of him, prostrate themselves on the ground, and strike
‘he edge of the platform with their foreheads, rapidly murmuz-
ng prayers and the wishes of their heart. The divine child

! See Chap. 16, paras. 26 and 27, supra.
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touckes the heads of the pilgrims with the ribbons of his
sceptre, in token of blessing, and of acceptance of their prayers.

These devotees see around the Dalai Lama the most power-
ful of the great Lamas, and above them they see, in imagina-
tion, all the Buddhas, Bodhisattvas, gods, guardian spirits,
and saints, whom the Lamas have power to bring to their aid,
against the dreadful, horrible, bloodthirsty, dread powers,
full of terrible strength, whom they see with equal or greater
clearness, hovering around to destroy them.

Who can wonder that the poor ignorant herd of human
beings crouches timidly and reverently at the feet of the all-
powerful Lamas, because, as they say, ‘without a Lama in
front, there 1s no admission to the deity’.

As Waddell points out, Mahayana offers no prospect what-
ever of attaining Nirvana in this life to anyone except those
who actually enter its celibate order of monks. This is worth
stressing, because many Western writers suggest that Maha-
yana has opened the door to the highest to all laymen. There-
fore, since Nirvana is unattainable, the layman fixes his eyes
on a‘heaven, usually Amitabha’s paradise in the West in the
company of Avalokita.

He further stresses the fact that in Tibet we see Buddhism
at the extreme limit of its inevitable development when un-
fettered. For several centuries the temporal government has
been entirely in #¥fe hands of the monks themselves. As a
consequence, there have arisen swarming armies of the State-
supported celibate monks, who live parasitically upon the
people and decimate them. The Tibetan nation, before the
introduction of Buddhism in the eighth century A.D., was one
of the most virile in Eastern Asia; it overran and even con-

quered China more than once.?
Since then & has steadily declined in power and numbers

1 See Hackmann, pp. 191-9.
2 See E.R.E., VI1. 788-9.
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until now it has not a tenth part of its former population.
According to a census taken by the Chinese in 1737 the Lamas
numbered one in three of the total population. At the present
day about one in eight appears to be nearer the mark, accord-
ing to Waddell’'s observations and those of W. W. Rockhill.
The number of monasteries in Tibet is over 3,100, the largest
of which contain as many as 10,000 monks.}

The withdrawing of so many of the ablest and most virile
men from the family and social life of the nation is bound to
have a serious influence upon the population, and upon the
economic life of the people.

As we have already pointed out, the aboriginal pre-Buddhist
religion of Tibet 1s called by the people Bon (pronounced Pon);
and those who profess it are called Bon-pa, i.e. ‘the Bons.” It
is essentially a shamanist, devil-charming, necromantic cult
with devil-dancing, and is closely allied to the Taoism of
China.

It was actively suppressed, and its establishments were
destroyed by the Tibetan rulers on their conversion to
Buddhism from the seventh century onward, at the instiga-
tion of the Lamas. But it is still largely and openly professed
over the greater part of Eastern and South-eastern Tibet, the
most populous part of the country, which has been for many
centuries under Chinese rule, and outside the domination of
the Grand Lamas.? |

The Shamanism of Tibet appears to be almost identical
with the Demonism of Ceylon, where priests and priestesses
of this cult number 3,861, as against 10,097 Buddhist
monks.

The following is a translation of parts of a Devil Priest's
charm still used in Ceylon which will, perhaps, give the reader
some real insight into the cruel and vindic{yve nature of

l See E.R.E., XII. 331, and Hackmann, p. 187.
¥ See E.R.E., X11. 332-3.
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Demonism. This charm is called the Cadawara Iripenncema
charm, and is used to produce in the victim madness—running
Into woods, graveyards, and streams, shouting, dancing,
extreme heat in the blood—and speedy death.

‘Adored be thou, O Buddha! The she-demons Cadawara
Reerv Yaksenee, Billey Reeri Yaksenee, Calu Candi Yaksenee,
Marana Keela Yaksence, Samavan Cadawara Reert Yaksenee,
and Calu Roopa Yaksenee, come instantly—come thundering
from the sky. Make the sky and the earth roar and reel as
ye come. . . .

‘O Aaweysa Cadawara Reer: Yaksenee, 1 call upon thee to
listen to what thy priest tells thee. Demon, thy own priest
calls thee. I beg thee to attend to what I tell thee, and not to
‘anything else, which any other priest may tell thee.

‘O Aaweysa Cadawara Reeri Yaksenee, O great she-
demon, I call upon thee this day to be bound by my charm.
I call upon thee to accept an offering which I make to thee
and to thy sisters. . . . |

‘I call upon thee to tell thee that, from this hour, and this
minute, this human sacrifice, which I dedicate to thee, is
wholly thine. Therefore, protect me, but take this human
being as an offering acceptable to thee.

‘O she-demon, O my sister, eat him. Eat his flesh and
drink his blood. Eat his bones and muscles and nerves. Drink
his blood and suck his marrow. Eat his liver and lungs and
entrails. I command thee this day to suck the blood out of
this human being. I give him over to thee. Take him. I bind
thee—I have bound thee. Let this be so.™

Waddell quotes from the Chinese annals of the fifth and
sixth centuries A.D. an account of sacrifices offered penodically
by the Bon priests. ‘The victims sacrificed are men, horses,
oxen, and asses.” Even in the Buddhist period, in the eighth
century A.D,, similar bloody rites were celebrated by the

1 See Hinaydna, pp. 127-9.
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professing Buddhist king of Tibet in 'concl-uding a treaty with

the Chinese.
Now the Bon priests offer on their altars wool and yak hair,

and 1mages of men and animals made of dough, presumably
instead of the sacrificial animals of the primitive cult.

! See E.R.E., XII. 333.



PART TWO.—THE ORIGIN AND DEVELOPMENT
OF THE DOCTRINE OF BUDDHOLOGY



CHAPTER NINETEEN

The Doctrine of the Paly Pitakas

I~ earLy Buddhism the Buddha was regarded as a human
being, but as one possessed of omniscience, supernatural
powers, and other qualities unattainable by other beings.
Moreover, the appearance of a Buddha was believed to be an
exceedingly rare event in the world, only one occurring in
several kalpas.

Now a kalpa is a “World Age’ or “World Cycle’ of incalculable
duration, extending to millions of millions of years. Neverthe*
less, 1t 1s said 1n the Mahavastu (1. 77), that the future Buddha
must pass through many such periods before attaining
supreme Buddhahood, and this was, and is, the general belief of
Buddhists.?

The goal of life in early Buddhism was usually Arhathood, or
the attainment of Nirvana. The stages of progress to Arhat-
hood were four, viz., sotapanna, sakadagam:, anagams, and
arahatta.

Sometimes, but very rarely, the goal was Paccekabuddha-
hood, or private Buddhahood, supreme enlightenment
obtained by one’s own powers without the help of teachers,
for oneself alone. Their perfection, however, does not extend
so far that they could preach it to the world. In the Apadana
the Buddha is reported to have said: ‘In the whole universe
there is, except me only, no one who is equal to the Pacceka-
buddhas.” Therefore, the existence of beings of this grade
appears to have been admitted at a very early age.?

There remains, then, the other conception, viz., the attain-

i For a full discussion of this subject see E.R.K., 1. 187-90.
! See Oldenberg’s Buddha, pp. 320-2.
141
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ment of Buddhahood proper, supreme enlightenment, in order
to teach the world. The Theravadins did not definitely state
that Buddhahood is unattainable, for there is the instance
of Sumedha-brahmana becoming Sakyamuni, and that of
a certain being who will become Maitreya Buddha.

Such instances are so few and far between, however, that
they did not think it reasonable to hold up this ideal for the
generality of human beings to follow. Moreover, they held
that there was no difference between the Nirvana of the
Buddha and that of an Arhat.1

Some Buddhist scholars and modern Buddhists hold the
theory that those parts of the Pitakas which represent the
Buddha as just a man, though a man of unusual powers and
‘qualities, are to be accepted as belonging to the primitive
tradition; while those parts which describe him as a supra-
normal being, possessing unique physical and mental character-
1stics, are to be regarded as the elaborations of later ages.
This view has proved very attractive to many modern minds
both in the East and in the West.2

But there are other possible views of the Buddha. The view
held when the Pitakas were written, and still held by the
overwhelming majority of Buddhists, is that Gautama was
one of a series of Buddhas, separated from one another by
incalculable periods of time. In Digha ii. 1-15, six previous
Buddhas, with Gautama making the seventh, are mentioned.®

Gautama is represented as relating their life-stories, and,
apart from names and unessential details, each story is an
almost word-for-word repetition of the last. The explanation
is contained in the oft-repeated phrase: ‘That, in such a case,
is the rule.” Each successive Buddha is spoken of as ‘the
Exalted One, Arahant, Buddha Supreme’. |

Gautama’s previous birth, before he was born into this

1 See Dutt, pp. 4, 260. t See Hinayana, pp. 10-11.
 See Chap. 20, para. 1, infra.
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world as the Bodhisat, 1s said to have been in the Tushita-
heaven (or the Heaven of Delight), where he lived for a hundred
thousand years as a god. His birth into this world was mirac-
ulous.

As soon as he was born he stood firm on both feet, and with
his face to the North, took seven strides and, looking round
on every side, uttered as with the voice of a bull: ‘Chief am
I in the world. Eldest am I in the world. Foremost am I in
the world. This 1s my last birth! There is now no more coming
to bel’?

The above 18 sufficient to show the general nature of this
Buddha-cult, but it is not easy to trace this cult to its birth.

Whether Gautama Buddha was the first Buddha, and the
theory of Buddhas began with him, or whether 1t existed 11
India before his day, is a very difficult question to answer.
The Brahmans, indeed, held a theory of the Superman, known
by the Thirty-two (physical) Marks of the Superman, who
must become either a great king, or a supreme religious
teacher.

Nor ought we to overlook the fact that the Jains als® have
a list of twenty-three leaders preceding Mahavira, their last
teacher. Moreover, 1t is probable that Mahavira’s predecessor,
Paréva, was a historical personage, so that for the Jains there
was a starting-point for the formation of a series. As both
these leaders were earlier than Gautama Buddha, there was
here also a starting-point for a rival series of Buddhas.?

The Pitakas state plainly that Gautama was such a Super-
man, and that he had all the Thirty-two Marks.

I need only mention a few of the marks to show how
grotesque the picture is: ‘(7) His ankles are over the exact

1 See §.B.B.. TII. 1-13.

3 See Thomas, pp. 147-8; and for general informafion on this subject
see S.B.B.,1V.132-67 (D. iii., pp. 1, 142-62, 2, 163-79), and S.B.B., VI.
70-83 (M. it., 13346, 5.N., 102-12),
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middle of his tread (that is, the point of the heel is the same
distance from the ankle as are the toes). (8) His legs are like
an antelope’s. (9) While standing bolt upright, he can,
without bending, touch and rub his knees with both hands
at once. (22) He has the jaw of a lion. (23) He has forty teeth.
(24) His teeth are all the same length. (25) There are no inter-
stices between his teeth. (27) His tongue is big. (“Putting
forth his tongue he passed it up and down the orifices of both
ears and of both nostrils and covered with it the whole
expanse of his forehead.”) (32) His head is shaped like a
turban.

‘These, brethren, are the Thirty-two Marks of the Superman,
wherewith endowed he has two careers that lie open to him
und none other: that of the Lord of the Wheel and that of
Buddha Supreme. . . . And seers not of our communion,
brethren, are acquainted with these Marks, but they know
not for what deeds done any one of the Marks 1s acquired.’

Then the Buddha is represented as relating to his followers
‘how he gradually acquired the marks of the Superman as
rewarts for great deeds in former lives: one in one life, and
another in another life, during the countless ages of his
pilgrimage through the worlds.?

When we read such a description of the Buddha in two of
our oldest documents, the Digha-Nikaya and the Majjhima,
we begin to wonder how far even these records can be trusted
to give us the truth about his person and teaching. But this
is, I think, good evidence for the views of the men who wrote
the Pitakas, or at least of the men who edited the Pitakas
which we have today.

But these men were born long after the last contemporary
of the Buddha had passed away. Therefore, their evidence
on the question under discussion, a questior} which would
require the strongest possible personal testimony of eye-

L §.B.B., IV., p. 139 (D. iii. 1, 145).
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witnesses to establish, does not carry much weight, and we
are compelled to think that the theory that the Buddha was
a Superman of this kind originated long after his death.

Did the belief that he was the Buddha also originate in a
later age? Mrs. Rhys Dawvids (and probably few scholars in
the East or the West had so wide or so detailed a knowledge
of the Paly Pitakas) thought that the ‘Buddha-cult’ developed
after Gautama’s death. She did not find any mention of it in
connexion with the First Conference immediately after the
Buddha’s death, or at the Second Conference a century later.
Even at the Third Conference this cult was not empha-
sized.!

This argument from silence must not be pressed too far,
especially where the records are so scanty. We may say,
however, that there is a strong presumption that in Gautama’s
day Buddhology had not arisen, and that he was the first
man to be called a Buddha, and that all the previous Buddhas
mentioned in the Pitakas and in other Buddhist books, and
all future Buddhas, owe their origin to him.

T. W. Rhys Davids speaks of the doctrine of the BodAzsativa
as an evil weed which covered up and destroyed much that was
of value in the earlier teaching. He questions whether the
Buddha himself knew anything of the theory. In our oldest
documents the two conceptions of Buddha and Arahant are
still in a state of fusion. ‘The teacher never called himself a
Buddha (as distinct from an Arahant).’

‘When addressed as Buddha, or spoken of as such by his
followers, it is always doubtful whether anything more is
meant than an enlightened Arahant.’

Perhaps we shall get nearest to a solution of this problem
of the Buddha’s personality if we ask and attempt to answer
two questions:

! See Sakya, pp. 363-4.
i See S.8B.B., I1I. 1-3, and Oldenberg’s Buddha, pp. 321 ¢30.
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1. What did he think himself to be?
2. What did his followers think him to be?

1. It is doubtful whether Gautama, at the time that he fled
from home to homelessness, thought of himself as different
from the thousands of Indians who were taking similar action.
He and they had one common object; to find a way of escape
from the endless round of rebirths, which terrified them.

In the interval between his flight and his attainment of
enlightenment under the bodhi-tree, he appears to have re-
garded himself as just one of a company of ascetics, differing
from them only in this, that he went to greater lengths in his
ascetlo practices, and did not shrink from any suffering
necessary to attain his object.

When at last his extreme asceticism took him to the very
gates of death, from which with great difficulty he was brought
back, he shared the views of his companions that he had failed
in his quest, and was tempted to return home to the respon-
sibilities of ordinary life. This temptation was very strong and
almost, overpowered him.!

It 18 after his enlightenment that we see the development of
new views of himself, and of his relationship to the rest of
mankind.

It 18 evident that he believed himself to have attained the
goal of his endeavour, to have found a way of escape from the
endless round of rebirths. Though others might claim to
have attained, he feels that Ais enlightenment 18 unique—no
other living man shares it with him. He even doubts whether
any other human being can be brought to understand it and
share it, and is inclined to enjoy it alone, and to leave the rest
of mankind to their fate.

It is the intervention of the great god Brahma which causes
him to become 4 preacher of his gospel to men.*

! See Hinayana, pp. 35-0. 2 See ibid., p. 38.
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Now, unless this story of the Buddha’s interview with
Brahma is the pure invention of a later age, 1t must have been
told by the Buddha himself, because no other man was
present. Scholars are generally agreed that the source from
which this story comes belongs to the oldest strata of the
Pitakas.

Moreover, this is not the kind of story a later age was likely
to invent, because 1t takes the honour of initiating the preach-
ing of the newly discovered truth from the Buddha, and gives
it to Brahma. We must presume, therefore, that this story
was told by Gautama himself, and that he believed it to be
true.

How exalted must have been his view of himself as the only
possessor of the truth which could save the world, and as ore
to whom Brahma, the God of gods, kneels as a suppliant.

His attitude toward the five ascetics, his former com-
panions, confirms this view. As they see Gautama approaching,
they decide to show him no respect, for they regard him as an
ascetic who failed and is now living in self-indulgence. Bu}.
the nearer Gautama approaches the harder they find 1t $o keep
to their resolution: there is something in his appearance and
in his attitude toward them which overawes them.

He completes their discomfiture when he says: “Ye monks,
address not the Perfect One (Tathagata) by his name, and
call him not “Friend”. The Perfect One, O monks, is the holy,
supreme Buddha. Open ye your ears, O monks; the deliverance
from death is found: I teach you, I preach the Law.’?

They make a show of further resistance, but he asks them:
‘Tell me ye monks, have I ever before addressed you in these
terms? The Perfect One, O monks, 18 the holy highest Buddha.’
" They are now convinced and submit to be taught by him,
and become his first disciples.?

1 See ibid., p. 39.
* See Oldenberg's Buddha, pp. 125-7, Mahdvagga i. 6-1Q.
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r

This attitude the Buddha maintained (according to the
Putakas) toward his disciples, opposing teachers, and the
world at large, until the day of his death. Nobles and kings
were expected to do him homage, and are represented as sub-
mitting to him as to a superior. Even Brahman teachers, the
most exclusive of men, are said to have bowed down before him.

One illustration of this must suffice. It refers to the sub-
mission to the Buddha of ‘the Brahman Brahmayu, an old
and aged man, far advanced in years and nearing the end of
his span, being one hundred and twenty years old, versed on
all the three Vedas,’ etc.

‘Here-upon the Brahman Brahmayu arose and, with his
right shoulder respectfully bared, bowed his head at the
Lord’s feet, which he kissed and stroked again and again, as
he gave his name: “The Brahman Brahmayu am I, Gautama.”

‘And all that were there wondered and marvelled at the
power and might of “the recluse” in that this renowned and
famous Brahman should so humble himself.?

Our study, I think, has led us to the following conclusions.

(a) Before his enlightenment, Gautama regarded himself as
no more than a man. If we are correct in our reading of his
life-story, he was always ego-centric; the world revolved
round him. His fleeing from home to homelessness was a
purely egotistical impulse: the world was on fire, and he fled
to save himself as Christian fled from the City of Destruction.

"The impulse in both cases was the same, and was perfectly
natural under the circumstances. The theory that he regarded
himself as the Bodhisat, the coming Saviour of gods and
men, must, I think, be given up. He was just one of a great
multitude who were seeking for release.

This view is borne out by the following facts:

i. That he sat at the feet of great teachers seeking help
from them.

1 See §.B.B., VI. 70-8 (M. ii. 133-46).
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1. When he joined the five ascetics it was as an ascetic and
not as a being on a higher plane. His strong personality, and
his more passionate abandonment to ascetic practices, led to his
becoming their chief, but he was only the first among equals.

This is proved by his words to them in the Deer Park after
his enlightenment, ‘Tell me, ye monks, have I ever before
addressed you in these terms?’, and by the fact that the
ascetics addressed him by name and called him ‘Friend’. They
had evidently lived together on familiar and equal terms,
and they now resented his assumption of superionty.

(b) After his enlightenment, his whole attitude toward him-
gelf and the world undergoes a change.

1. He now feels himself to be a man standing alone. He
alone has conquered. He alone possesses the essential know-
ledge. He has the power and the right to give this knowledge
to the world, or to withhold it. I think we must accept the
following passage in the Mahavagga (1. 6-8) assubstantially
representing his idea of himself. In this passage we read:

‘The All-subduing, the All-knowing, am I, in everything-
that I am, without a spot. I have given up everything? I am
without desire, a delivered one. By my own power I possess
knowledge; whom shall I call my master! I have no teacher;
no one is to be compared to me. In the world, including the
heavens, there is no one like unto me. I am the Holy One in
the world; I am the Supreme Master. I alone am the perfect
Buddha; the flames are extinct in me; I have attained the
Nirvana.’l

ii. The same view of himself and of his relation to others is
seen in his attitude to his old friends, the ascetics, when he
rebukes them for calling him by name and as ‘Friend’, and
demands that they should do homage to him as ‘The Perfect
One, the holy supreme Buddha, who has found the way of
deliverance from death’.

1 See Oldenberg’s Buddha, pp. 328-9.
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ii. His attitude toward all the other great teachers of his
day shows that he did not regard himself as one great teacher
In & group of great men, but as a teacher without a fellow.
Our hmited space does not allow us to elaborate this, but see
the following authority.!

1v. The Buddha’s acceptance of the humble submission of
the aged Brahman Brahmayu can only be justified on the
assumption that he thought himself so much that renowned
teacher’s superior as to make such a submission honourable
to the Brahman.

Enough has been said to show that Gautama regarded
himself as a man, but as a man superior to gods and men; for
he alone held the knowledge which could release both gods
and men from the endless round of rebirth.

2. What dvd hus disciples think him to be?

This question can be answered very briefly. The records
show plainly that they accepted Gautama’s estimate of himself.
Ewvidence of this 18 to be found on nearly every page of the
*Pitakas. They were continually saying such things as this:
‘From the Exalted One comes all our wisdom.” They regarded
their master as not only morally perfect, but also as omniscient
and omnipotent: he had all knowledge, and could do whatsoever
he would.

The success of the Buddha was in no small measure due to
this belief in his abnormal powers, which his disciples spread
on every side. It may be said that we are taking the Putakas
at their face value. But it is not so; the claim which the
Pitakas make for the Buddha, as shown above, will account
for the rapid spread of Buddbism in India and other lands,

and no lesser claim will.
In conclusion, what impression have we received of Gautama

from our study of the records?
We feel that he was a great man; probably the greatest

1 See S.B.B.. V, Intro., pp. xv-xxiv.



DOCTRINE OF THE PALI PITAKAS 181

man India has ever produced. He was a religious genius, and
a great personality. This 1s seen not only in his resolve to
leave home, but also in his carrying out his resolve in the face
of almost overwhelming difficulties.

Again, it 18 seen in the tenacity with which he held to his
course, in spite of frequent disappointments and very meagre
results. But especially is it seen after his ascetic course had
proved to be so complete a failure, in his resistance of the
temptation to return home, and in his resolve to attain
enlightenment or to die in the attempt.

After his enlightenment, when he began his public work, he
had no doubt of himself or his mission. Neither scorn nor
opposition moved him. He went straight forward. He was
habitually dignified and calm. This comes out especially in
his controversies with other religious teachers.

Concerning these he is able to say: ‘That in disputation with
anyone whatsoever, 1 could be thrown into confusion and
embarrassment; there is no possibility of such a thing: and
because I know of no such possibility on that account it ic

that I remain quiet.’
He was a thinker of no mean order. He possessed not only

a great mind, but a magnetic personality as well. He attracted
men and bound them to himself by his personal influence: his
followers were devoted to him. He was, without doubt, a great

leader of men.



CHAPTER TWENTY

The Further Evolution of Buddhology

Wz nave already considered the development of the theory
of the Buddha in the Pal: Pitakas. In the latest Suitas we find
a bist of six previous Buddhas, and, as a part of this doctrine
of a succession of Buddhas, there arose the belief in a future
Buddha, Metteyya or Maitreya. Gautama Buddha, both in the
Digha (m. 76) and 1n the Mahavastu (iii. 240) is represented as
prophesying Maitreya’s coming. But these quasi-historical
Buddhas do not play a large part in later doctrine, as they
were overshadowed by the Bodhisattva doctrine, and the in-
numerable Buddhas to which this doctrine gave rise. For the
Theravadins Gautama Buddha held the whole Buddha-field.!

By the first century A.D., however, Buddhism had developed
A strong movement toward theism, and the Buddha had
come ¢0 be regarded as a semi-divine being with new and
marvellous attributes. On the earlier Buddhist sculptures the
Buddha was represented by some symbol, especially by the
dharmachakra, the ‘wheel of doctrine’. But in this century,
images of the Buddha appear for the first time, and they were
worshipped by the common people. in fact, the principal
object of the Gandhara Art 1s the representation of the person
of the Buddha.

This seems to indicate that the Buddha had already become
an object of bhakti, and now the adoration of the Buddha was
pushed into the central point of his religion. During the reign
of Kanishka, the greatest of the Kusban kings, Buddhism
dtvided into two distinct and opposing sects, called Hinayana
and Mahayana,

! See Thomas, pp. 166-8.
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The Mahasanghikas, who, of course, were Hinayénists, so
idealized the Buddha as almost to lose sight of his historical
personality. They identified him in his essential essence with
the Universal Buddhahood, which, in time, became identifica-
tion with the Universe. |

An important branch of this School was known as the
Lokottaravadins, or Transcendentalists. They believed that
Gautama, the Buddha, was a Superman, a lokotiara, superior
to and independent of the world. This theory is developed in
the Mahavastu, where the Buddha 1is represented as a great
magician, who could do things impossible for a human being.
Buddha bkakis is also very prominent here. Great merit is
attached to adoration of the Buddha, merit sufficient for the
attainment of Nirvapa. Moreover, the offering of flowers ta
the Buddha, or circumambulating a stupa, will earn for the
devotee infinite reward. Such teaching forms a link with
Mahayana. |

The next work to be considered i1s the Lalitavistara, which
began as a descriptive life of the Buddha for the Sarvastivadin
School of the Hinayéana, though in the form in which it has
come down to us it contains the full Mahayana teaching.

This book describes the Bodhisattva’s descent from the
Tushita-heaven to be born on earth. But, we are told, he was
not born as an ordinary human being, but as the Mahapu-
rusha, ‘the Great Spirit’. In the Brafimanas and the Upanisads
the title Mahapurusha is reserved for the Creator, Prajapats,
and is given later on to Brakma and Vishnu.

The Lalitavistara is valuable as a key to the development
of the Buddha legend from its earliest beginnings, showing
how the Buddha, beginning his career as a human ascetic,
ended it more like a god above all gods than a man. Here
we have the fully developed Mahayana doctrine of the Buddhe.

The Saddharmapundarika, The Lotus of the True Doctrine,
and the Suvarnaprabhasa, tried to erase from the minds of
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the people the lingering impression about the historical
existence of Sakyamuni. We find the sceptic inquring how
the Buddha could, within the short space of forty years after
the attainment of Bodhi at Gaya, perform the innumerable
duties of a Tathagata and lead incalculable Bodhisattvas to
Buddhahood.

It appears like the paradox of a man of twenty-five years
claiming centenarians as his sons, and the latter calling him
their father. Similarly the Buddha’s pointing to Bodhisattvas,
who had been performing the various duties conducive to
Buddhahood for many millions of years, as his dlsclples
appears paradoxical.

Maitreya, who acts the part of sceptic, says further that in
4the minds of those Bodhisattvas who recently became Maha-
yanists there may be doubts of this nature; so the Tathagata
ought to explain the paradox for the welfare of the religion.

The Buddha then asks his audience thrice to believe his
words, and says: ‘It 1s not to be considered that Bhagavan
Sakyamuni lately leaving his family attained Bodhi at Gaya—
I attained sambodhi incalculable ages ago, and since then
I have been preaching the Dharma. All that 1 have said
about the previous Tathagatas, Dipankara and the others,
and their Parinirvana, were of my own creation. They were
only my expedients for imparting the Dharma.

‘All the Tathagata says is true, but people devoid of right
knowledge construe different meanings out of 1t. Though
I have not attained Parinirvana, I say that I have attained it.
In order to arouse curiosity in the minds of the people, and
a desire to see the Buddha, I say that the appearance of a
Buddha is an exceedingly rare event—I made a show of
Nirviana but did not enter 1t.’1

+In a word, the Buddha is made to say that his human hfe
was a mere appearance, a sort of magic show: he never was

1 See Dutt, p. 112.
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a man, he was really eternal and'hacf always been in the world.
He would continue his career as & Buddha ‘for many ten
millions of myriads of hundreds of thousands of cycles before
attaining final Nirvana.’

The Lotus 18 devoted chiefly to the Buddhas and their
qualties. The Buddhas, for they are now believed to be
many, are concelved of as mighty beneficent beings rivalling
the gods of surrounding Hinduism—they have become little
else than the gods of the old polytheism under other names.
The element of devotion to the Buddha (bhakfi) is very
prominent. The Buddha is everlasting, all-knowing, all-
seeing—He wields magic power, maya, which he uses in sport,
lila.

It should be noted that though the Lotus gives a list of
sixteen Buddhas, Sakyamuni is still regarded as the chief, and
occupies the centre of the Buddha worlds. Nevertheless, each
Buddha has a world of his own where he reigns supreme with-
out interference from any other Buddha. The supremacy of
Sakyamuni is another link with Hinayana.

This book, however, represents a high development of
Mahayana Buddhism, especially in the direction of Buddha-
bhakti, the adoration of relics, the worshipping of images,
and, above all, a highly flourishing epoch of Buddhist art,
because stupas, magnificentv wihdrag, topes, and monasteries
with their images of the Buddha, are mentioned.

In the Suvarpaprabhdsa it is stated that neither god nor
man could calculate the length of Sakyamuni’s life. Though
it might be possible to count the drops of water in a sea,
it would be impossible to ascertain the length of his life. The
Tathdgatas have no origin—they are ever-existing and incon-
ceivable.l

Aévaghosa, in his Saunderanandakavya, describes the
Buddba as persuading Nanda to postpone his own Nirvanpa,

1 See Dutt, pp. 113-14,
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and to follow the Bodhis4ttva career, so that he may preach
salvation to others, and conduct them on their way to emanci-
pation. This is distinctive Mahayana doctrine.

In his Sutralankara also he teaches real Buddha-bhaks.
For example, he tells us that Gautami, the foster-mother of
Gautama Buddha, attained Nirvana through the grace of the
Buddha. |

Nagarjuna, the founder of the Madhyamaka School of
Mahayana, carried the docetic doctrine of the Buddha a step
farther in his great book, the Madhyamakakarikas. Though
he did not actually deny the bodily presence of the Buddha
in the world, he draws a sharp distinction between the
Buddha’s physical body (jatakdya) and his real substance
(dharmakaya).

The Buddha whom men thought they saw was only a phantom
of himself which he caused to appear for their good. According
to Nagarjuna’s doctrine of the voird, the Buddha was no more
real than the other visible and tangible things they perceived
with their senses—no more real, indeed, than themselves.

Even in the books of the great Hinayanic scholar, Buddha-
ghosha, the doctrine of Buddha-bhakti 13 taught. The Buddha
is no longer regarded just as a great human teacher, but as a
semi-divine being with superhuman powers, on the lines of
early Mahayana teaching,

Vasubandhu, in his doctrine of the Buddha, 18 even more
extreme than Nagarjuna. While he accepted the magical body
of the Buddha, which men thought to be a real body, he almost
lost sight of Sakyamuni’s appearance on earth, and believed
in innumerable condescension bodies (which he calls appari-
tions) appearing cverywhere in any form, and especially in
the visions of the Bodhisattvas. He came, finally, to regard
tae Buddha as identical with the Universe, which, in his view,
is pure undifferential thought, which the mind can neither

define nor grasp.
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A further, and unhappy, development of Buddhology
appears 1n the Tantras, which are sald to have been written
from the sixth century onward. In these books it is claimed
that each Buddha (and Bodhlsattva) has a female consort,
his §akts, his energy.

This theory, and the practices which arose out of it, led to
serious moral degeneration amongst Mahayanists. More
T'antras appear to have been written in the tenth and eleventh
centuries, In which there appears an intensification of the
erotic features of Tantrism. New Buddhas, each with his
§akir, appear.

The Buddhology of the Great Vehicle is summarized in the
doctrine of the ‘three-bodies of the Buddha’ ({rikaya), and
the theory of Adibuddha, i.e. the original Buddha, also called
Svayambhii, i.e. the self-existent, and Adinatha, the First
Lord. The Universe and all the Buddhas come from the Adi-
buddha, who is eternal. The Adibuddha system consists,
properly speaking, in superimposing on the five human
Buddhas, five Buddhas of contemplation, or Dhyanibuddhas,
who are Adibuddha’s agents in creation.

Poussin declares that the doctrine of Adibuddha is ‘the
consummation of the philosophical, mystical, and mythological
speculations of the Great Vehicle’. Ultimately, in philosophical
Mahdyana, Adibuddha equals $unyatd (the void), essential
nothingness, or essencelessness. The three bodies of the
Buddha, dharmakiya, sambhogakaya, nirmanakaya, are equally
illusory: as unreal as a mirage, the reflexion of moonhght in
water, or a dream 1mage.

See Chapter Seven for a description of the great popular
Buddha, Amitabha (‘the Buddha of immeasurable Light’), or,
as ‘he 18 also called, Amitayus (‘the Buddha of immeasurable
life’), who reigns in a wonderful heaven, the ‘Land of Bliss’.

The masses of the people in Mahdyana Buddhist lands
believe literally in this ‘Land of Bliss’ or ‘Pure Land’. They
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regard 1t as a material heaven to be attained by the grace
of Amitabha, or by faith in Amitabha.

In the Swkhavati, Amitabha and Avalokita are represented
as saving those who believe almost in spite of themselves: ‘As
the cat saves her young by taking them in her teeth.’

McGovern, however, says that among all philosophic
Buddhists the ‘Pure Land’ is only a symbol, a state of mind,
an awakening of the Buddha seed, the bursting into flame of
the spark of spiritual life, to be obtained by means of mystic
adoration, and devotional realization of the true nature of
reality; a realization of fundamental union of the self with the
Greater Self, by which I understand him to mean the Absolute
Buddha.

He also lays stress upon the immanence as well as the
transcendence of the Absolute, and seeks to find the Universal
Buddha in the lowest inhabitant of hell as well as in the
supremely illuminated sage.

He adds that this 1s taught in the Awvatamsaka Sutra and
in the Saddharmapundartka Sutra. This, however, 1s only
another way of setting forth the doctrine of the void, Sunyata,
which is the real Absolute of Mahdyana.l .

In the Karandavyuha, it is related that when Avalokitesvara,
returned to the Buddha after having obtained the great Spell,
Om mani padme hum, 770,000,000 Buddhas assembled to be
present on so great an occasion, because the acquiring of the
great spell was a much more important matter than it may
seem.

Thomas says that Mantpadme is really one word and a
female vocative, so that with the syllables of invocation om

and Aam it means ‘O Manipadma.” Manipadma 1s ‘she who
has a jewel-lotus’.?

1 Qee W. M. McGovern, An Introduction to Mahayina Buddhism,

pp. 129, 222.
2 See Thomas, pp. 187, 192, 193.
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This chapter would not be complete without some reference
to the views of Suzuki, a modern Japanese Buddhist who,
while accepting the abstract theories of the great creative
thinkers of Mahayana, such as Nagarjuna, Asanga, and
Vasubandhu, states that these doctrines are ‘altogether too
abstract to be of any use to our earthly life. The doctrine
of Suchness (Bhutatathata) did not seem to have any immediate
bearings on our religious consciousness. The fact is, it must
pass through some practical modification before it fully satis-
fies our spiritual needs.’?

He proceeds to develop a theory of Dharmakaya on the lines
of the Christian doctrine of God, in contrast to the earlier
theory which practically identified Dharmakiya, or Adi-
buddha, with the Vedantic Brahman.

For example, he states: ‘The Dharmakaya is a spiritual
existence which is absolutely one, 18 real and true, and forms
the raison d’étre of all beings! We all have something in
ourselves of Dharmakaya, we are all ultimately destined to
attain Buddhahood when the human ‘intelligence, Bodhi,
is perfectly identified with, or absorbed in, that of the Dharma-
kiya, and when our earthly hife becomes the realization of
the will of Dharmakaya.?

Dharmakaya 1s love because it embraces all beings with
fatherly tenderness—‘I am the father of all beings, and they
are my children.”® °‘If we draw a parallelism between the
Buddhist Trikaya and the Christian Trimty, the Body of
Transformation (Nurmanakdya) may be considered to cor-
respond to Christ in the flesh, the Body of Bliss (Sambhoga-
kaya) either to Christ in glory or to the Holy Ghost, and
Dharmakaya to Godhead.’4
Christ is conceived by Buddhists also as a manifestation of

I See Suzuki, p. 217.  See ilad., pp. 231-2.
3 See ‘Avatamsaka’, ibid., pp. 238-9.
¢ See ibid., p. 256, and Chap. 18, para. 20, supra.
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the Dharmakaya in a himan form. He is a Buddha, and as
such not essentially different from Sakyamuni. The Dharma-
kaya revealed itself as Sikyamuni to the Indian mind because
that was In harmony with its needs. The Dharmakaya
appeared 1n the person of Christ on the Semitic stage because
1t suited their taste best in this way.

Men are led on by Dharmakaya from lower to higher cults
till they can fully grasp the true and real meaning of the
Dharmakaya in its absolute purity, or, to use the Christian
terminology, till ‘we all, with open face beholding as in a
glass the glory of the Lord, are changed into the same image
from glory to glory, even as by the Spirit of the Lord.”

As for his Dharmakaya, 1t has an eternal life, it was never
born, and 1t will never perish.2 ‘It will be evident from this
that Buddhists are ready to consider all religious or moral
leaders of mankind, whatever their nationality, as the Body
of Transformation of the Dharmakaya. Translated int)
Christian thoughts: “God reveals himself in every being that
18 worthy of him.”

‘Ee reveals himself not only at a certain period in history,
but everywhere and all the time. His glory 1s perceived
throughout all the stages of human culture. This manifesta-
tion, from the very nature of God, cannot be intermittent and
sporadic. The following from Paul’s first Epistle to the
Corinthians 1247, when read in this connexion, sounds almost
like a Buddhist philosopher’s utterance: “Now there are
diversities of gifts, but the same Spirit. And there are
diversities of ministrations, and the same Lord. And there
are diversities of workings, but the same God, who worketh
all things in all. But to each one is given the mamfestatlon.

of the Spirit to profit withal.”

1 2 Corinthians 31°.
2 See Suzuki, p. 261.
s See ibid., pp. 261-2.
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Finally, Suzuki quotes from the Awatamsaka:

‘The Tathagata appeared not on earth,

Nor did he enter Nirvana:

By the supreme power of his inmost will,

He reveals himself freely as he wills.

All the Buddhas come from nowhere,

And depart for nowhere;

The Body of Dharma that is pure, immaculate and
incomprehensible,

Is invested with a power miraculously free.’?

‘Its ultimate reahity (Dharmakaya) is hke unto the
vastness of space;

Its manifested forms are like unto magic shows;
Its virtues excellent are inexhaustible.
This, indeed, is the spiritual state of Buddhas only.’

! Avatamsaka, xiv. 72.
8 See Avatamsaka, xiv. 73; ibid., pp. 376-8.



CHAPTER TWENTY-ONE

The Genesis and Evolution of the Theory of
Bodhisattvas

WEe po nor know enough of the historical background of
Buddhism to be able to say with certainty how the conception
of a Bodhisattva, a being destined for Buddhahood, began.
But we know that the Bodhisattva’s career was conceived
of as one of long training through many lives, and rising
through difficult stages (bhiumis) to Buddhahood.

It 1s clear, however, that the Bodhisattva doctrine had
hittle significance for the Theravadins. The Jatakas originally
did not form part of their scriptures, and were only an after-
thought. Nevertheless, there were a few stories found in the
Nikayas, in which the Buddha refers to incidents in one of his
previous births, or to incidents in the careers of the Buddhas
who preceded him.

The doctrine of a Bodhisattva, as a being who acquires
six or ten perfect virtues in order to attain Buddhahood, 1s
certainly later than the bulk of the Pali Canon. Kven the
Abhidharma work, Puggdia-pannatir, which describes different
characters, from that of a vicious man up to the perfect
Buddha, makes no mention of a Bodhisattva.l

We are not certain whether the conception of the Bodhi-
sattva, and the practice of the six paramitas were introduced
for the first time by the Mahasanghikas or by the Sarvasti-
vadins. The six paramitas, the fulfilment of which 1s com-
pvlsory for the Bodhisattvas, are frequently mentioned in
the works of bcth these schools, and both are responsible for

See Thomas, pp. 147-8.
162



THEORY OF BODHISATTVAS 163

the growth of a large mass of Avadana literature, the central
theme of which 18 the fulfilment of the paramatas.

Both these schools continued their development in India
long after the Theravadins had passed to Ceylon and dis-
appeared from India. Moreover, they remained in contact
for a long time with one another and with the Mahayanists,
all living together and teaching in the same monasteries.
Therefore, all sorts of borrowing would be possible. It was
in the Mahayanist schools, however, that the extreme develop-
ment of the Bodhisattva Ideal was found.

We must look to the Awadanas especially for the intro-
duction of the Bodhisattva conception. They were written
to show how the man who took the Bodhisattva vow did so,
not only that he might become a Buddha, but also that hé
might help all other living creatures to realize this ideal. He
was willing to postpone his own Nirvana, for Nirvana always
remained the ultimate goal of all Buddhists, and even to
suffer the tortures of hell for thousands of years, so that,
in the end, by his own self-sacrificing endeavours, he could
take all other men into Nirvana with him. '

The Avadanas, which are primarily the production of the
Sarvastivadins, clearly show a new phase of development
within Hinayanic Bodhisattva-yana. The Lokottaravadins of
the Mahasanghikas went a little farfher than this in regard to
Bodhisattvas and their powers.

Throughout the Sanskrit literature, whether Hinayana or
Mahayana, earlier or later, the paramilas are mentioned as
six. It is in the Dasabhumika-sutra that we first find mention
of the ten paramitas.t This is one of the nine recognized texts
of the Nepalese Buddhists, and it i1s the most important and
comprehensive of the Mahayana works treating mainly of the
bhumrs. The next in importance are the Bodhisattvabhulm,
and the Madhyamakavaiara, both following the Dasabhumika-

1 See Chap. 9, para. 16, supra.
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sulra with minor variations. For example, the Bodhisattva-
bhitmt recognizes twelve bhimas.

The account of the ten bhiamis in the Mahdvastu appears to
be the earliest, but the description is very scanty, and does
not contain the details which are important and even essential
from the Mahayana standpoint—because the Mahavastu
always refers to the historical Bodhisattva, Gautama, or as it
usually calls him, Sakyamuni. There will, indeed, be future
Buddhas, but each is chosen by a Buddha to be his suc-
cessor. It is not open to every man to choose to become a
Buddha.

In the Sarvastividin schools the belief that one human

being, Gautama Buddha, had attained by his own efforts
-and powers supreme enlightenment, was fully accepted. They
also believed that he was only one amongst many such beings
who bad done so. They reasoned, therefore, that if Gautama
and others had been able gradually to prepare themselves
through many lives for the great attainment, other men might
be expected to do the same.
It was natural, therefore, that the career he undertook, and
so perfectly accomplished, came to be regarded as a possible
career for all—not for the monk alone, but for the common
man, the father of a family occupied with the everyday worldly
life (for was not Gautama a married man and a father?), the
merchant, the craftsman, the king, nay, even the labourer
and the pariah—all these may take the Bodhisattva vow, and
ultimately attain to Buddhahood.

Nevertheless, it was acknowledged, both in Hinayina and
Mahiayana, that the most difficult task of an adept is the
fulfilment of the conditions laid down for passing from the
state of a puthujjana (an ordinary man of the world) to that
¢-an @rya (a man capable of attaining the highest knowledge).
This demandstsustained effort through many births, and
possibly through world-cycles. It is impossible to exaggerate
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the difficulty of getting into the firstr of the ten stages (bhumais)
of a Bodhisattva.

For example, we have in Hinayanic works an elaborate
description of the qualities necessary for a person to pass into
the state of an arya. It is often said, in connexion with the
conversions made by the Buddha, that he delivered discourses
after ascertaining the previous merits (kusala mulas) of the
person whose conversion he had in view. The usual passage
1s: ‘“The teacher at dawn looked round the world and saw
the previous merits of the man.” This implies that the real
benefits of the discourses cannot be derived by everybody.
It is only those whose previous good karma has raised them
to a certain height that derive benefits from the discourses.

It may be useful to know that a puthujjana is defined in
the Maphima-nikaya as one who labours under the delusion
of ‘I-ness’ and ‘mine-ness’, and thinks that he has rupa,
. edand, and so on. Not knowing the true law, he develops
attachment to-things which he should avoid, and thereby
produces and Increases the asavas (inflowing impurities) of
kama (desire), bhava (desire for existence), and avy))a@ (1gnor-
ance).

A modern Buddhist writes as follows: ‘Birth as a human
being is inconceivably difficult to attain, and, when gained,
it 18 only the cream of the select, of the most fortunate of
men, that achieve the stupendous and hardly won sight face
to face of Buddha, Dhamma, and Sangha. . . . The Dhamma
18 distinctly not for everyone, in the sense that everyone
cannot at once reach up to its supremely altruistic and
sublimer heights.’

‘Comparatively but a few, a very very few, of Samsara’s
teeming “beings’’, at any one time, have evolved highly
enough to appreciate and accept the Tri-Ratna. Are then the
Buddhists of Ceylon, Burma, etc., thus highly, evolved? It

i See Dutt, pp. 247, 249.
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18 difficult to say. The Ttiple Gem is the shining crest of the
elect only. Therefore, the Tri-Ratna are truly and worthily
named.’

The Mahayanists demand that one must develop Bodkicitta
(thought of enlightenment, or ‘the Buddha-heart’) before he
18 entitled to begin the practices of the bhiimss.

Suzuki says that Bodhicitta, a form of the Dharmakaya
as 1t manifests itself in the human heart, is present in the
hearts of all sentient beings, but in ordinary mortals it is
dormant and miserably crippled by its unenlightened inter-
course with the world of sensuality.

He quotes Vasubandhu in his Discourse on the Awakening
of the Bodhicitta. ‘The Bodhicitta, or intelligence heart, is
awakened in us (1) by thinking of the Buddhas, (2) by reflect-
ing on the faults of material existence, (3) by observing the
deplorable state in which sentient beings are living, and,
finally, (4) by aspiring after those virtues which are acquired
by a Tathagata in the highest enlightenment.’

Having awakened his Bodhicitta from its unconscious
slumber, a Bodhisattva will now proceed to make his vows.
‘Vow’, in this connexion, means a strong wish, aspiration,
prayer, or an inflexible determination to carry out one’s will
even through an infinite series of rebirths.?

A BODHISATTVA’S vows3

‘For the sake of all sentient beings on earth,

I aspire for the abode of enlightenment which 18 most
high;

In all-embracing love awakened, and with a hear
steadily firm,

Even my life I will sacrifice, dear as 1t 1s.

t 'Qee @ H. S. Ward, Ethics of Gotama Buddha, p. 10.
2 See D. T. Suzuki, pp. 299, 302, 303, 307.

3 Suvarnaprabha Sitra, Chap. 26.
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In enlightenment no sorrows are found, no burning
desires;

"Tis enjoyed by all men who are wise.

All sentient creatures from the turbulent waters of
the triple world,

I’ll release, and to eternal peace them I’ll lead.’1

About the pre-Bodhisattva stage the Sutralankara says that
‘a being who has developed Adimuktr (aspiration) through
innumerable aeons, filled himself with merits as the sea is by
water, gone through the preliminary purification by the
observance of the Bodhisattva discipline, becomes wise by
learning $astras, and makes his mind soft and pliable, is
entitled to exert in bhavana (1.e. repeated darsana), and benefit
by the teachings of the Buddha’. Therefore, according to this
rule, the pre-Bodhisattva stage may well stretch into millions
of years. |

The Dasabhumrka-sutra mentions that ‘in the pre-Bodhi-
sattva stage, a being develops bodhicitta, after having accu-
mulated enough merits, followed the prescribed practices,
worshipped many Buddhas, possessed pure and sublime
intention and aspirations, and held compassion always in
front of his mind. He 1s desirous of attaining the Buddha-
knowledge, the ten powers, and the four grea® varsaradyas
(four acquisitions which make Buddhas fearless), realizing
the sameness of all the dharmas, rescuing all beings from
misery, acquiring every form of knowledge, and purifying all
Buddha-ksetras (fields of gifts).?

The Bodhisattva, then, is he who, for the sake of all sentient
beings, renounces the attainment of Arhatship, which he
could have attained in the sixth bhum:, makes the four great
vows, and practises the six transcendent virtues (paramitasy.

1 See Suzuki, p. 398.
3 See Dutt, pp. 242, 243, 247, and £.R.E., 11. 744.
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The four vows are: (1) to save all beings, (2) to destroy all
passions, (3) to know the truth and teach it to others, (4) to
lead others to the path of Buddhahood.

The six paramitds are: (1) almsgiving and teaching the
ignorant, (2) keeping the Silas, or Moral Laws, (3) patience
and long-suffering, (4) diligence in keeping the vows, (5) medi-
tation or contemplation, (6) wisdom.1

Bodhisattvas are not only supposed to perform innumerable
good deeds, but also to turn the meritorious karma thus
gained over to all sentient beings, to help them to attain
Buddhahood for themselves. This act of the transference of
merit 18 strongly encouraged, and many Mahayanist treatises
end with the phrase: ‘May the merit gained by the composition
of this work be taken by all sentient beings, and aid in the
awakening of their Buddha-heart.’

Therefore, while the Mahayanists believed 1t to be possible
for all men to take the vow to become a Buddha, they re-
cognized that it was supremely difficult for the ordinary man,
even for an extraordinary man like Sikyamuni, to enter the
First Stage (bhums) of the path that led to Buddhahood.

As we have seen above, incalculable periods of time would
usually be spent in the pre-Bodhisattva stage. Kven when,
after myriads of lives spent in striving in earth and heavens
and hells, he succeeded in entering the first bhuma, there were
nine other bhumsis to be attained and lived through before
he became a Buddha.

The chief difference between Hinayana and Mahayana
centres round the conception of the highest truth, which,
according to the Hinayénists, is Pudgalasunyata only, while,
according to the Mahayanists, it 1s both Pudgala and Dharma-

$unyala.
As the Mahayamsts hold that an insight into Dhar wméunyata

1 See W. M. Mc(xovern, An Introduction to Mahayina DBuddhisin
p. 100.
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18 the only means of attainment of the highest knowledge, and
that an 1nsight mmto Pudgalasunyata equips ap adept for
proceeding higher up and realizing Dharmasunyata, they
divide their stages of progress into two sections.

The first section, comprising the first six bhumass, leads on
the adept to the realization of Pudgalasunyatd, while the
second, comprising the last four bhumis, gives him the real
knowledge, Dharmasunyatd, or Dharmasamatd, the know-
ledge which the Bodhisattvas claim, but which, according to
the Mahayanists, 1s beyond the capacity of the Hinayanists.

To describe the ten stages (bhumas) in detail would take up
more space than 18 at present at our disposal, therefore the
reader is referred to the authorities given below for further
information.}

As we have already seen, the Bodhisattva was supposed to
accept misery for the sake of the world, to take upon himself
the punishment of the sins of the world, even to spend long
ages in hells enduring the torments of the damned, that those
who deserved to suffer might be spared suffering.

But 18 the career of a Bodhisattva so full of real self-satrifice
as the terms used of it suggest? Bodhisattvas are, indeed,
encouraged to endure sufferings for the sake of the salvation
of mortals, but are their sufferings real? In some cases cer-
tainly not.

For example, when great Bodhisattvas like Vajrapan,
Maiijughosa, Padmapani, descend into hell, they turn the
fierce flame and biting cold of the lower regions Iinto abodes
of paradise, or bring away with them, purified from sins, the

hosts of the damned.
‘The Bodhisattva who has sacrificed himself for others is
borne in the car of Mahayana inevitably to enlightenment,

which he does not desire for himself, but seeks to atiuimn

1 E.R.E., II. 739-63; Dutt, pp. 238-89; Thomas, pp. 189-211;
Keith, pp. 273-302.
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solely for others. From' physical suffering he is exempt,
since he sins not except for the good of others; from moral
suffering because he has knowledge: while others strive vainly
for unsatisfying ends, he has pure delight in his own action of
compassion.’}

This is utterly ideal; there is no real acceptance by the
Bodhisattva of punishment for the sins of others, no real
taking upon himself their sin as morally evil, and a crushing
burden upon the soul. Even for his own earlier sins the
Bodhisattva pays only a nominal penalty, and, having once
entered upon the stages, his virtue is supreme—neither
physical nor moral evil can assail him.

This doctrine of Bodhisattvas enduring vicarious suffering

through unnumbered ages 18, indeed, an extreme development;
of the belief in the power of thought to affect other lives, as
well as creating a powerful impression for good in one’s own,
and the Indian belief in the magic power of speech may
have rendered it more easy of acceptance.?
. For example, in the Maphimanikaya the Buddha 1s reported
to have given the following advice to Rahula, his son:
‘Rahula, practise the mental development of universal love,
and it will dispel whatever weariness 1s 1n thee; practise the
mental development of universal sympathy, and it will dispel
whatever disshtisfaction «is in thee; practise the mental
development of universal neutrality, and it will dispel what-
ever displeasure is in thee.’

Rahula is supposed, by these mental concentrations, to be
conferring benefits upon all living creatures, but really he 1s

only benefiting himself. o
Let us take another example. The results of cultivating
Universal Love are thus stated by the Buddha in the Anguttara-

Nikiya: ‘Bhikkhus! He who develops Universal Love by

1 See Keith, p. 282 with references.
® See ibid., pp. 2934. |
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practising it over and over will be Itappy with the eleven good
results that it produces. What are the eleven?

‘They are: (1) He sleeps well, (2) wakes well, (3) is not
troubled by frightful dreams, (4) becomes agreeable to human
beings, (D) becomes agreeable to non-human beings, (6) is
protected by devas, (7) is not hurt by fire, poison, or weapons,
(8) his thoughts are easily and readily concentrated, (9) his
countenance becomes inviting, (10) he will be conscious in his
dying moment, and (11) i1f he be one who did not enter into
the four paths of Tranquillity, he will be born in an abode of
the “Noble Ones”.’

Once more, in thought all living beings are benefited by this
feeling of Universal Love, but 4n reality only the Bhikkhus are
benefited.

In the self-same way, the Bodhisattva’s vow to endure
aeons of suffering may be reckoned as equivalent to the actual
suffering, and the thought to be equal to the deed.

The unreality of the sufferings of Bodhisattvas 1s made
clear in the Jataka stories. For example, in ‘The Hare-Mark
in the Moon’.

The hare, the future Buddha Gautama, determined to give
his body as a meal to the hungry Brahman. Therefore, he
sald to the Brahman: ‘Go my friend and gather wood, and,
when you have made a fire of coals, come andetell me. I will
sacrifice my life to give you a meal by jumping into the bed
of live coals. When my body is cooked, do you eat my flesh.’

By and by the fire became a mass of red coals, and the hare
jumped into the midst of it, ‘as delighted in mind as a royal
flamingo when he alights in a cluster of lotuses’. But the fire
was able to make hot not even so much as a hair-pore of the
Future Buddha’s body. There he sat in the midst of it feeling
delightfully cool and happy.

This is a typical example of the Jataka stories, Those circum-
stances, which would naturally cause intense physical or
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mental suffering to the most devoted and self-sacrificing
persons, bring only delight and satisfaction to the Bodhji-
sattvas.

It has been more realistically said that the true gift of the
Bodhisattva is not his flesh, but the gift of the law. The
Mahayana, indeed, recognizes the beneficial activities of
such Bodhisattvas as Nagarjuna, Asanga, Vasubandhu,
Yuan Chwang, and many other great thinkers and mission-
aries; whilst history records their influence on Chinese, Turks,
Tibetans, Scythians, and many other races. The sufferings
of these men for others were very real: many sacrificed ease,
health, and life itself in their endeavours to propagate the
faith.

For the layman who 1s a Bodhisattva there is always the
duty of aiding the monks, of providing for their needs, and
building them monasteries. The Mahayana, in fact, provides
for monks and laity alike a vista, not so much of suffering as
of helpful and cheerful activity, imbued with the desire to
help others as the only possible means of, indirectly, aiding
myself.

But this concentration upon compassion and the service
of others, as the sole duty of Bodhisattvas, without moral
safeguards, was a serious and dangerous weakness. The
Bodhisattva was bound, at all costs, to promote the welfare
and happiness of those who looked to him for help. If this
involved the Bodhisattva in sin, it was better to sin than to
make others unhappy.

There was no strict moral code to restrain or guide him;
it was left to his private judgement to decide whether the
benefit he was able to confer would justify the sin. For
example, marriage was not considered fitting for a Bodhi-
s&tcva, but if marriage would bring great happiness and
satisfaction to the other partner in the marriage, 1t was better

to marry than to be unkind.



THEORY OF BODHISATTVAS 173

And, after all, sin was not of great consequence to the
Bodhisattva, for if he sins he has efficient succour available.
By confession morning, mid-day, and evening to the Buddhas
he receives forgiveness and cleansing for the 'sins committed
in the preceding period. |

Moreover, the thought of enlightenment renewed (the
bodhicitta vow), and the expression of Universal Love, are
ethcacious for the removal of guilt.

The Mahayanists think so highly of the virtue of developing
Bodhicitta that all other disciplines are thrown into the shade
by it, as the following stanza will show: ‘After committing
atrocious crimes, one can absolve himself from them 1n a
moment by developing! Bodhicitta, just as some persons
can escape punishment by being protected by powerfuls
persops. It i1s only the 1gnorant who do not take to such an
excellent refuge.’

‘Even the gravest crimes, such as those of schism, parricide,
" slaying an Arhant or a Buddha, breaking of relics, are pardoned
without the necessity of auricular confession by the thirty-five
Buddhas of confession.?

This ignoring of moral values led to serious moral deteriora-
tion 1n Mahayana Buddhism.

1 Lit.: taking refuge in.
2 See Keith, pp. 296-6, with refgrences and feotnotes.
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The Great or Dhyani-Bodhisattvas

We HAVE been describing Bodhisattvas who took their vows,
and began their careers, as men. But Tantric Buddhism
maintains that there are Bodhisattvas who never were men:
they came forth from the spirit of Adi-Buddha. They are
called Dhyani-Bodhisattvas, and are bound up with the
theory of Adi-Buddha. We have no évidence, however, to
show that this theory existed in India before the tenth
century, but some of these Bodhisattvas were known and
worshipped centuries before that period.

The most influential and popular of all the great Bodhi-
sattvas amongst Mahayana Buddhists in both ancient and
modern times is Avalokite§vara. He is the Bodhisattva who
ds believed to be perpetually incarnated in successive Dalai
Lamas of Tibet, just as Amitabha is incarnated in the Grand
Lamas. He is also the tutelary deity of Tibet, and has passed
in feminine guise into Chinese Buddhism, and thence into
Korean and Japanese, as Kwan-yin or Kwannon, the Goddess
of Mercy. |

The name Avalokite§vara is difficult to explain, but
‘I$vara’ means etymologically ‘king’, ‘monarch’. When
speaking of Avalokita, however, who is not only a great god,
but a ‘god-providence’, we cannot forget that Siva is called
the ‘great lord’ (Maheévara) or simply, ‘the lord’ (I8vara).

The Buddhists call Avalokita ‘lord of compassionate
glances’; he is a god whose face is turned in every direction
i1 %order to see everything and to save everybody; he 1s also

called ‘the all-sided one’ (Samantamukha). |
The texts clearly show that Avalokita is the sun, and, 1n
174
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fact, Padmapani (‘lotus-bearer’), which is a name of Avalo-
kita, 18 also a name of Siiriya (‘sun’).

The distingmished scholar M. Kern explains that Avalokita
i8 a Buddhist Siva in visible form, while Amitabha is the Siva
Brahman. The former is characterized by the ‘measured’ light
of the sun and the moon, the latter is the ethereal and infinite
ight (Amata). Avalokita is also the Vipu of the Buddhists.l

Though, as we have already suggested, the theory of
Dhyani-Bodhisattvas probably originated in the tenth
century, the cult of Avalokita was known and practised
centuries earlier. Fa-Hsien, the Chinese pilgrim about A.D. 400,
when caught in a storm in his voyage from Ceylon to China,
implored this Bodhisattva to rescue him.

Moreover, a Chinese translation of the Karandavyuha wa¥
made as early as A.D. 270. The basic idea is the same in both
versions of the Karandavyuha—the exaltation of the marvellous
redeemer Avalokitedvara, who appears here as a typical
Bodhisattva who declines to enter into Buddhahood so long
as all creatures have not been emancipated. Evidently, gt
that time, he was regarded as a Bodhisattva who had-begun
his career as a man.

The opening chapter describes how he descends into the hell
of fire, Avica, 1n order to set free the tormented from their
pain. He enters hell, however, not as a fellow,sufferer, but as
a mighty conqueror.

One of his wanderings takes him to Ceylon, which was then
inhabited by female ra@kshasas, monsters who fed on human
flesh. Avalokita changed himself into the charming form of
the God of Love. The monsters were enchanted with him,
and besought him to be their husband, and he agreed on
condition that they would do whatever he ordered. Then
he taught them the Noble Eight-fold Path and much besilus,
and converted them.

1 See Hinayana, p. 126.
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Again he appears in Ceylon as the winged horse Balaha in
order to carry away, and save from perishing, the shipwrecked
merchants enticed by the giant sorceress. He rescues them and
takes them back to India.

This story is also told in the Jataka No. 196. But here the
winged charger is identified with the Buddha in a previous
birth. In the Karandavyiha, however, Avalokitedvara takes
his place as the horse, and, amongst others, saves the caravan
leader, who is Gautama Buddha in a previous birth.

We cannot follow this story in detail, but see the authorities
quoted for further information.!

How Avalokite$vara gained his pre-eminent position it is
impossible to discover. Maitreya (the future Buddha) was
vhe only great Bodhisattva known to the Theravadins, and
he must have taken precedence of him in the days when
Avalokita first became known.

There are no Great Bodhisattvas and no trace of Avalolata
in the Mahavastu. And in the Lalita, among the 32,000 Bodhi-
sattvas who listen to the Buddha, the author mentions Maitreya
and several others, but there is no mention of Avalokita.

Avalokita plays a most important part in some of the
sutras, e.g. in the Dharmasangitt, where he extols charnty,
‘the great compassion’, the only function of the Bodhisattvas,
to which one.must give oneseli entirely, without fear of
committing sin; if the exercise of charity involves wrong-
doing, it is better to suffer the pains of hell than to deprive
a creature of the hope he has placed in you. Here Avalokita
is a great Bodhisattva, but he is not the only one, nor 1s he
unquestionably the first in rank.

In the Lotus of the True Law Avalokita is far superior to
the other Great Bodhisattvas who along with him listened to
the- Buddha, with the single exception of Mafijusri, who 13
probably his eqiial. But here he is ‘the Saviour’; it 18 better

Especially Thomas, pp. 189-92, and Nariman, pp. 72-6.
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to think of him than to do hononrr to thousands of Buddhas.
He assumes the form of Buddha, Bodhisattva, Maheévara
(Siva), Vajrapani, or any other of the Great Ones, as the case
may be, the more easily to fulfil his task of mercy.

In the Sukhavati and the Amitayurdhyana-sutra we read
that the Bodhisattvas are not equal among themselves. In
the heaven of Amitabha there are two, Avalokita and Maha-
sthamaprapta, almost as great and luminous as the Buddha,
who sit on thrones equal to his. But Avalokita is the more
majestic; this is due to his vow to bring all beings, without
exception, into the Happy Land.

And while his glorious body illumines many worlds, he
traverses them all in different forms, sometimes real, and
sometimes magical. Like Amitibha he has parts of himse}f
incarnated here and there. He never forgets for a moment
his rdle as provider of the Sukhavati. It i1s he rather than
Amitabha who 1s the Lord of Sukhavati. He is called Sukhava-
tiesvara. |

Avalokita rises still higher in the Karandavyiha, and in the
Surangama. In these books he is represented as being far
superior to the Buddhas and to Samantabhadra: no Buddha
possesses clairvoyance equal to his; all the Buddhas together
could not estimate his worth. No other being besides him has
such a marvellous body, which the Buddhasg have difficulty
in seeing, and each pore of which contains thousands of
Buddhas, saints of all kinds, and entire worlds. And 1t 1s
from the body of Avalokita, regarded from another point of
view, that the gods issue.l

We have already pointed out that in addition to being a
demiurge, Avalokita is also a saviour; from his fingers flow
rivers which cool the hells and feed the pretas (ghosts); he
terrifies all demons, and puts even Vajrapani to flight.

Here we see the Bodhisattvas assuming greater importance

1 See Chap. 6, para. 11, supra.
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than the Buddhas and to a Jarge extent superseding them, just
as the Brahman priest became for the worshipper more impor-
tant than the god he controlled, and the goddess, the god’s
$akti or energy, more to be feared and appeased than the god.l

There is no need for astonishment at this extraordinary
mastery over men and things. Avalokita is the great yogin,
the great magician; he is in possession of the formulas; but,
above all, he possesses the only true formula: Om mant
padme hum. Is there a Buddha who possesses this ‘hexa-
syllabic knowledge’? No. Is there a being who possesses it?
No. It belongs to Avalokita alone, and he reveals it to whom-
soever he pleases.?

As we have dealt at some length with the most important
¢f the Great Bodhisattvas, little need be added about the
others.

Manjuéri i1s only second 1n 1mportance and influence to
Avalokitedvara, and 1n some of the books he is placed above
him. For example, he 1s named in the first rank of Bodhi-
sattvas, before Avalokite§vara, at the beginning of the Lotus
of the True Law (translated into Chinese A.D., 147-86), where
he is represented as a great converter.

Legend associates him with the revelation of the books of
the Prajriaparamitd, Revealer of the Prajfia, god of the word,;
he is the patron of the Great Vehic.e, of the ‘second dispensa-
tion’, and becomes the God of Wisdom, a personage of high
importance. According to Fa Hian, the followers of the Maha-
yana worshipped the Prajnia, Manjuéri, and Avalolatedvara.s

Various legends are told of his former human lives. The
Manjusriguna-ksetravyuha (translated into Chinese A.p. 300)
tells how Maiijuéri took his Bodhisattva vow: ‘I do not wish
to become a Buddha quickly, because I wish to remain to the

Y See E.R.E., VI[. 126.
? See E.R.E., 11. 256-61, Thomas, pp. 70, 180, 187 ff., 211, 2564, 258.

 See E.R.E., V11I. 405-6.
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last in the world to save its beings. In all my existences
I wish to follow the example of Akshobhya and to be a monk.’

Matijuséri i1s one of the saviours and patrons invoked in
‘Stanzas of Good Practice’ (Bhadracharyagatha), one of the
classical texts used every day by Buddhists of the Mahayana.
Grunwedel remarks that Maijusri and Brahma share the
favours of a common Sakt?, Sarasvati.

As soon as the Buddhas and Bodhisattvas become ‘gods’,
they inevitably become gods after the Hindu fashion. Ava-
lokita has more likeness to Siva, and Mafijuéri to Brahma.
Maiijusri always occupies an important, and often the chief
place, in Buddhist polytheism.

Mafijusri is also raised to the dignity of Adi-Buddha, and,
in the sculptures, sometimes bears on his head small figurés
of the five Dhyani-Buddhas, to signify that he proceeds from
them, and comprehends them. Maijusri occupies a very
important position in Chinese Buddhism, where he is wor-
shipped as a god. According to a Nepalese tradition he came
from China to Nepal.?

Another Great Bodhisattva 1s Vajrapani (‘Thunderbolt in
hand’). He 18 a Bodhisattva of fairly ancient date. He is also
an entirely orthodox Bodhisattva, for Santideva invokes him
with great energy. But he is not a Bodhisattva like the others,
since he 18 by birth the bearer of the thunderbplt. He is really
Indra, an Indian deity, adopted by Buddhism, and not an
original Buddhist saint.

Yet another prominent Bodhisattva is Samantabhadra,
the divinity of religious ecstasy. According to the theory of
Dhyani-Bodhisattvas he is a very ancient Bodhisattva, and is
associated with the Buddha Dipankara. Therefore, he must
have existed millions of world-cycles before Gautama and
Avalokitedvara.

1 Sikshasamuccaya (Petrograd, 1902), p. 13.
2 See E.R.E., 1. 97 and VIII. 405-6.
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CHAPTER TWENTY-THREE

Introduction

Wz gNow that the Hinayanists and Mahayanists lived and
taught in the same monasteries. This was especially true of
the great Buddhist University of Nalanda, where the Maha-
sanghikas, the Sarvastivadins, and other Hinayanists were
intimately associated with the Mahayanists for centuries.

We have the personal testimonies of contemporaries like
Yuan Chwang (Hiuen-Tsiang) to the fact that even if the
representatives of the various schools did not live on the most
friendly terms because of their fundamental differences of
belief, they did at least tolerate one another.

Therefore it 18 not always easy to discover where certain
new doctrines and practices originated. For example, we
know that the Mahasanghika and the Sarvastivada Schools
held the Bodhisattva doctrine, the paramita practiced, and
the Goal of Buddhahood for everybody, as well as, what 1s
generally regarded as a distinctively Mahayana doctrine, the
development of Bodhicitta.

But whether they originated these doctrines and practices,
or borrowed them from the early Mahayanists, is a question
not easy to answer. There would be a constant exchange of
views and ideas between the members of the various schools,
and each would be quietly and even unconsciously influenced
by the others.

Stcherbatsky states that of all the Hinayanists the Sautran-
tikas were nearest to the Mahayanists, and can be described
as a transitional school. From Tibetan sources we know That
they admitted the doctrine of the Dharmakaya, 1.e. the divine

Buddha, and that solves the question, because this dogme
183
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1s the common characteristic of all the schools of Mahi-
yana. |

The Sautrantikas differed from the Mahayanists, however,
In that they admitted the reality of the phenomenal world,
which, with them, included only sense-data, consciousness,
and volition. The momentary flashes to which these entities
were reduced were also conceived as real, not illusions, and
their total extinction in Nirvana was maintained.!

Moreover, the Sautrantikas admitted neither the dlaya-
vyyfiana of the Yogacaras, nor the principle of the void (§unya-
vada) of the Madhyamikas. .

The fact that the Mahayanists adopted the Sarvastivida
Life of the Buddha,’ the Lalitavistara, is further evidence of
the close contact of the schools and of their influence upon
one another.

We have already drawn attention to the fact that Nalanda
1s generally acknowledged to be one of the most important
centres of Mahayana teaching and influence. Few scholars,
¢ think, would dispute the claim that 1t was the most important
of all.

Nagarjuna, the greatest of all the Mahayanist creative
thinkers and teachers, made Nalanda s headquarters. There
he gathered together all the new Mahayamst teachings into
a comprehensive philosophical system, which he called the
Madhyamaka School, and which has remained to this day
the most influential of all the Mahayana schools.

It is interesting to note, as Dr. Dutt points out, that
Mahéayanism probably originated in the South of India some
time before Kanishka, and had become a recognized form of
Buddhism by the time of Kanishka, about the beginning of
tbe Christian era. Moreover, Nagarjuna and his two greatest
diséiples,- Aryadeva and Nagd, were born in South India.
Therefore, the South may claim credit for being not only the

1 See Hinayana, pp. 79-81.
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birthplace of Mahayana itself, but also of the most eminent
of its earlier teachers.l

Hinayanists and Mahayanists use many words and terms
in common, but often with widely differen¢ meanings. For
example, Hinayanists speak of Dharmakaya as the Body of
Doctrine. The Buddha had passed away inte Nirvana, but
his teachings, his Dharmakdyae, remained in the world to
represent him. Some Hinayanists went farther and claimed
that the Buddha’s personality remained embodied in the
truth, or law, taught by him.

The Dharmakaya, according to the Mahayanists, is the
ultimate Reality that underlies all particular phenomena. In
Mabhayana all the parts or elements are unreal (Sunya), and
only the whole, 1.e. the Whole of the wholes (dharmatd—
dharmakaya) 18 real (vastu). The definition of reality in
Mahayana 1s the following one: ‘Unrecognizable from without,
quiescent, undifferentiated in words, unrealizable in concepts,
non-plural; this is the essence of reality.’

We must now attempt to explain the central dogma of all
the schools of Mahayana, the idea of Sunyata, the void, or,as
they claim, the Absolute, because the Mahiyanists are all
Monists. All Buddhists who accept the dogma of sunyata are
Mahayanists; all who reject 1t are Hinayanists. This dogma
lies as a deep chasm between them.

Let us note, in passing, that both Hinayanists and Mahaya-
nists used the term sarvam Sunyam (all i1s essenceless) to
describe the nature of the world, but they differed widely
as to the extent to which the transitory nature of the world
should be carried.

The Hinayanists declared that all things in the world were
transitory, that there was no permanent soul or self or ego
in man, and no underlying reality in material things. Kvery

I See Dutt, pp. 41-13.
3 See Stcherbatsky, Buddhist Nirvana, pp. 4U-1.
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‘whole’ they regarded as a merely nominal existence. ‘Man’,
for example, is just a nam¢, but the skandhas, aggregates, or
ultimate elements (dharma) of which he is composed, are real
(vastu).t

The Mahayanists, however, went to the utmost limits and
declared not only that all existing things are impermanent
and unreal, but also that the elements of which they are
composed are equally unreal. That is to say, they did not
admit the real existence of the skandhas or elements, seventy-
two 1n number, composing a being. They asserted that the
skandhas exist only in imagination (vikalpa), or are illusory
conceptions (maya) held by the so-called beings with a de-
fective vision due to ignorance. So that truth, according to
the Mahayanists, is Suanyatd or Dharma-nairatmya.

The Pundarika, therefore, says that he who knows the
dharmas as devoid of atman knows the truth.?

The dogma of Sényata in this extreme form was probably
first set forth in the Prajiiaparamitas, the earliest of which
may date from the first century B.c. We have already shown
héw great is the importance of the Prajidparamitas in the
history of Buddhist literature, and how much the development
of Mahayana depends on them.3

The Mahayanists attributed these writings to the Buddha;
they were ‘the very word of the Buddha’, and, 1n consequence,
were considered ‘to be the most authoritative and valuable of
all their sacred writings.

They were written with the express purpose of establishing
the dogma of Sianyat@, and of winning over the Hinayanists
to Mahayana. There is no pretence at argument; they set
forth the doctrine of the void in a crude and dogmatic way,
and declared that there is nothing in the world of our know-
ledge which has any real existence.

3

1 See Hinaydna, pp. 79-80. 3 See Dutt, p. 133.
3 See Chap. 9, paras. 9-14, supra.
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They knew no restraint in their presentation of Sunyaid,
but went so far as to state that w& ought not to trouble our-
selves with the definition of either a monk or his Nirvana.
On ultimate analysis, monk and Nirvana do?not exist: they
are mere hallucinations, and both being unreal (Sunyata), the
monk and Nirvana are the same in character. e Therefore, we
ought to remove all misconceptions about the world, and make
the realization of non-duality of everything whatsoever our
aim,l

1 See Dutt, p. 186.



‘CHAPTER TWENTY-FOUR
Néagarjuna: the Chief Authority on Mahayana

NAGRRJUNA was the real founder of the Madhyamaka
School, and he did as much as could be done to place the
dogma of Sunyatd on a rational foundation. He used such
Prajnaparamitas as were already written, and wrote a com-
mentary on one of them. But he went far beyond them, and
by his subtlety, persuasiveness, and scorn, won over many
Hinayénists to the whole-hearted belief in the voidness of all
¢he things 1n the world which appear to our senses to be real.

The opponents of Negativism raised a natural objection.
If all 1s ‘void,” and if there is no beginning and no end, then
there could not possibly be the ‘Four Noble Truths’, nor
conduct of life on the principles of recognition of these verities,
nor fruit of good or bad deeds, nor doctrine of the Buddha
(Dharma), nor Monastic Order, and, finally, no Buddha-
himself. Accordingly the entire system of the Buddha's
religion would fall to the ground.

To this Nagarjuna replies: “The doctrine of the Buddha 1s
based on two verities—conventional truth (in which the
profound sense is occult), and truth in the supreme sense.
Whoso does not know the difference Letween these two truths
does not understand the deep contents of the Buddha's
precepts. Only as based on the truth of ordinary life can the
supreme verity be inculcated, and only with the help of
wltimate truth can Nirvana be attained.’?

Nagarjuna sums up his doctrine by asserting that the truth
ig that all things are like an echo, a mirage, or images in dreams.
When one realizes this he has neither love nor hatred for any

1 See Nariman, pp. 90-1.
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being, and, with a mind like the sky, he does not know of any
distinctions as Buddha, Dharma, por Sangha, and has no
doubts concerning anything. Being without doubt and
without attachment, he attains Parinirvana wighout upadana
(substratum of future births due to attachment to four wrong
ideas).! |

This conception of §unyatd is foreshadowed, but does not
appear in a developed form, in the Pali literature. For example,
we find passages like the following: ‘It has not been explained
by me whether soul is the same as body or different from it;
neither has it been explained by me whether Tathagata exists
or does not exist after death, or whether Tathagata not exists
or not-not exists after death.’

Another suggestion of Sunyata in the Pali Piutakas 1s given
in words attributed to the Buddha. It 1s recorded i1n the
Brahmajiala-sutta of the Digha-Nikaya that he gave the
following answer to the question whether he would or would
not live on somewhere after the death of the body: ‘The
outward form, brethren, of him who has won the truth
(Tathagata) stands before you, but that which binds him to
rebirth (viz., tanha, thirst) is cut in twain. So long as his body
shall last, so long do gods and men behold him. On the
dissolution of the body, beyond the end of his life, neither gods
nor men shall see him.’

And again, the Buddha is reported to have said: ‘There is,
disciples, a condition where there 1s neither earth nor water,
neither air nor light, neither limitless space, nor limitless time,
neither any kind of being, neither ideation nor non-ideation,
neither this world nor that world. There 1s neither arising
nor passing-away, nor dying, netther cause nor effect, neither
change nor standing-still.’

1 Quoted by Dutt, p. 229.
t See Cila-Malunkyi-suita, S.B.B., V. 304-7.
3 See Hinayana, pp. 99-100.
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Here we have teaching so similar to the Mahayina doctrine
of Sinyatd, that it is no easy matter to distinguish between
them. The Mahayanists, indeed, claim that the Buddha
taught their chief doctrines, and that the Hinayanists had
gradually modified and changed them.

Both the Madhyamikas and the Yogacaras recognize that
the truth 1s beyond the four limitations, namely the same or
different or both or not both. They declared that the essence
of being, dharmatd, is beyond verbal definition or intellectual
comprehension, for there is neither birth nor death in it, and
it 18 even hke unto Nirvana.l

Mahayana professed to believe in an ultimate eternal
reality, but 1t nowhere describes this reality in positive
language, as we suggested above. The Dharmakaya is a
cosmological ultimate.

‘A Platonist would say that the Tathagatas are so many
copies of the Dharmakaya, that the Dharmakdya is an eternal
essence which manifests 1itself in the Tathagatas.” From an-
absolute point of view there is no difference among things and
among characters of things. Things are void (§unyata) like
the ‘daughter of a barren woman; characters are void like
the beauty of this unreal daughter.

Things are void because there is no real originaf:ion of
things—if no origination, no destruction, an eternal inexistence.
There is no* difference between existence (Samsara) and
Nirvana. Not being produced, not being destroyed, things
are from the beginning quiescent (@disdnta); they are really
naturally in Nirvana.? |

Nagarjuna, in the first verse of the Madhymaka-sastra, sald
that the Middle Path (Madhyamarga) can be found only' in the.
eight no’s, ‘No annihilation, no production, no destruction, no
persistence, no unity, no plurality, no coming-in, no going-out.

1 See Suzuki, p. 175.
3 See E.R.E., 1X. 851-3.
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He applies these eight no’s to all things in the world and finds
them all void.

In the ‘Discourse on Buddha-essence,” Vasubandhu says:
“Those who see only the transitoriness of exist¢nce are called
Nihihsts, and those who see only the eternity of Nirvana are
called Eternalists. Both views are incorrect.’

Vasubandhu then proceeds to say: ‘Therefore, the Dharma-
kaya of the Tathagata is free from both extremes, and on that
account 1t 1s called the Great Eternal Perfection. When viewed
from the absolute standpoint of Suchness, the logical distine-
tion between Nirvapa and Samsara cannot in reality be
maintalned, and hereby we enter upon the realm of non-
duality. And this realm of non-duality is the Middle Path of
Nirvina, not in the nihilistic sense, but in its Mahayanic
significance.’?

Tathata (thusness) hke akdse (space) 18 homogeneous (lit.
has one.taste-—ekarasa), pure and changeless: it is the Absolute
immanent in the phenomenal world. The Stddhr points out
that the Absolute is so-called because it is absolutely change-
less. Itis always and ever completely devoid of differentiations
as subject and object, which are nothing but the mere play
of imagination, and hence absolutely non-existing.?

Both Hinayanists and Mahayanists accepted the Buddha's
two fundamental doctrines of Aryasgtyas and Pratitya-samut-
pada (Pali, Patticca-Sammuppada). The Aryasatyas, as
commonly known, are dukkha (misery), samudaya (origin of
misery), nirodha (cessation of misery), and magga (means of
the cessation of misery).?

Of the four truths the second and third comprise the
Pratitya-samutpada. The chief object of this formula of
causation is to establish that although the separate elements
(dharmas) are not connected with one another, their maui-

! See Suzuki, p. 359. 2 See Dutt, p. 235.
' See Hinaydna, pp. 61, 66-70, 88.
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festations in time, as well as in space, are subject to definite
laws—the laws of causation.?

But the conception of causality was adapted to the character
of these entit.es which could neither move nor change, but
could only appear and disappear. Causation was called
dependently—co-ordinated-origination or dependent exist-
ence.?

The meaning of this was that every momentary entity
sprang into existence, or flashed up, in co-ordination with
other moments. Its formula was: ‘If there is this, there
appears that.’ '

This Law admitted of only two exceptions; Space and
Nirvana, acknowledged to be eternal unchanging elements.

Note that the elements (dharmas) had four salient features:
(1) They were non-substantial, (2) had no duration—the
element is evanescent, (3) they were in a beginningless state of
commotion, and (4) this unrest had its end in final deliver-
ance.b

According to this system, the individual exists only for
a mpment, which is really a point in space-time. ‘The Buddhist
term for an individual is santana, i.e. “‘stream”, namely of
interconnected facts. There is a special force called prapts,
which holds these elements combined. This stream of elements,
kept together, and not limited to the present life, but having
its roots in past existences, and its continuation in future
ones—is the Buddhist counterpait of the “Soul’ or “Self” of
other systems.’®

But how was it possible for the Mahayanists to accept the
two fundamental doctrines of the Buddha when they denied

1 See ibid., p. 88. ® See ibid., pp. 81-2. -
3 See Majjhima, ii. 32, and Samyulta, ii. 28. See also Hinayana,
p.Sl.

¢ See Dutt, pp, 206-8, Stcherbatsky, Central Conception, p. 28.
5 See Hinayana, pp- 77, 78, 80-1, 97, 101.
¢ See Central-Jonception, p. 26, and Hinayana, pp. 80-2.
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the reality of the drharmas, the elements of being, and denied
also the reality of the Aryasatyas?

The answer 18, as we have seen before in another con-
nexion, that the Mahayanists believed that the ‘Buddha spgke
both conventional truth and real truth—i.e. the commonplace
truth by which we live in this world, and the absolute truth
which 1s eternal. They held that conventional truths were
very useful for leading immature beings forward on the
upward way, and that they still have their uses for those who
are incapable of grasping absolute truth. As we have to live
in this unreal world we must accept it at its face value. If
we do so live, we shall come at last to realize ultimate truth,
1.e. the Dharmakaya=the void ($unyata).

Nevertheless, they held that from the standpoint of
Absolute truth, these two doctrines of the Buddha, which the
Hinayanists accepted literally, and upon which they built
their rehigious hives, had no real existence, but only an exist-
ence similar to a mirage or to the objects in a dream.

Mahayanists criticized the Hinayanists’ theory that the
elements are real, and also their conception of a momentary
entity (ksana). They said that the theory was unwarranted
and not capable of resisting criticism, especially as it was held
that the separate elements were active in phenomenal life,
and quiescent ($anta) or extinct (nireddha) in Njrvana. This,
they affirmed, was contrary to reason. If the elements were
real they could not disappear totally. They were, accordingly,
declared to have always been quiescent (ad:$anti) or extinct
from the outset.



CHAPTER TWENTY-FIVE

Hinayanist and Mahayanist Views of Nirvana
Compared and Contrasted

Prruars o comparison of the Hinayanist and the Mahayanist
views of the nature of Nirvana will enable us to understand
more clearly this dogma, of the void.

The Hinayanists believe that, in the perfected Buddhist
gaint, the element which would have caused rebirth, renewed
existence, 18 there no longer—he is like a lamp in which the
o1l 18 exhausted and the light flickers out, and no man can say
of the light, 1t went here or went there.

The aim 1s to bring about the gradual quietening of the
elements of being (which are regarded as real) and in the end..
their extinction. It is believed that all the sensations and
sense-data can be eliminated ; that 1s to say, they can be picked
out one by one and suppressed, so that they can never return,
‘and where before there was an element now there is only
a blank’: this blank (nirodha) is called ‘cessation through
wisdom?’. A Buddhist scholar has said that Parinirvana is best
conceived of jn the termseof mathematics as remarnderlessness.

For more detailed information'I would refer the reader to
my first volume, where I have discussed the subject of Nirvana
from the Hinayanist standpoint, at some length.?

Nagarjuna is very severe in his criticism of the Hinayanists
for believing that they can extinguish the elements (dharma)
and g0 attain Nirvana. He says that Nirvana does not consist
in the eradication or destruction of anything. A being fancies
that something exists, and that Nirvanpa is the end of it, while,
in fact, that sémething does not exist, and therefore there

See Hinayana, pp. 95-107.
194



VIEWS OF NIRVANA 195

can be neither its continuance nor extinction. Nirvana really
consists in the avoidance of the cbnception.that something
exists.

The Saddharma-Pundarika also points out an important
difference between the Hinayana and the Mahayana theories
of how to attain Nirvapa. The Hinayanists believe that a
being, by comprehending the Aryasatyas, including the
Pratitya-samutpida, attains Nirvanpa, i.e. he passes from
Samsara to Nirvana, from the laukika (worldly) to the
lokottara (transcendental) state.

While according to the Mahayanists, a being, by compre-
hending the fact that there is no difference between Samsara
and Nirvana, that the world has only a relative existence, and
that it 18 actually unreal, but appears real to the deluded mind
—realizes the true Nirvana, which i1s nothing but the $unyata
or T'athata, the absolute principle underlying the universe.

The moment an individual realizes that he is the Reality,
that Samsara 18 identical with Nirvana, he becomes perfect,
1.e. a Buddha. One must eradicate from his mind the con
ception not only of his own individuality, but also of the
substantality of anything whatever perceived or cognized
by him. When a being attains a state of mind in which he
cannot distinguish himself from anything in the world or,
from the Absolute, he 18 said to attatn Nirvana m the absolute
sense.l.

Again, Nagarjuna pities his opponents, the Hinayanists,
for their inability to grasp the true sense of Sunyata, or the
object of establishing §unyatd, and for their false imagination,
The object of teaching sunyat@, he says, 18 to bring about a
complete cessation of all prapafica (1.e. looking upon umty as
manifold). '

He adds further that the view held by the Hinayanists that
moksha (emancipation) is attained by the destrugtion of action

1 Quoted by Dutt, pp. 188, 233-4.
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(karma) and passion (kle$a) is incorrect. It is evident that
sankalpa (imagination) is'the source of all these, from which
it follows that karma and klesa are only products of the
prapafica which takes hold of the mind of a worldly being.

All these worldly thought-creations cease to exist when
a person realizes the non-existence of the things which are
commonly supposed to have a real existence. If a person
realizes that passions (klesas) do not originate, he cannot have
any 1dea of good or bad action, and consequently birth, old
age, . disease, and death. Thus the realization of Sanyatd
brings about the cessation of all the prapaficas, and so 1t 1s
sald that the realization of §unyata is the same as the realiza-
tion of Nirvana.l

Suzuki summarizes the teaching of Sthiramati in his
Discourse on Mahayana-Dharmadhatu as follows:

‘Nirvana, Dharmakiya, Tathagata, Tathagata-garbha,
Paramartha, Buddha, Bodhicitta, or Bhiitatathata—all these
terms signify merely so many different aspects of one and the
came reality; and Bodhicitta is the name given to a form of
the Dharmakaya as it manifests itself in the human heart,
and its perfection, or negatively its liberation from all egoistic

impurities, constitutes the state of Nirvana.™
By whatever name it may be called, the ultimate aim of

Mahayanists, <qually with Hmayamsts is the attainment of
Nirvana, which they believe to be, in some sense or other,

impossible to explain, the ultimate Realty.
1 Quoted by Dutt, pp. 212-13. 3 See Suzuki, p. 299.



CHAPTER TWENTY-SIX

The Distinctive Teaching of the Vijfianavadins
or Yogacaras

Wk 5avE the three systems of Aévaghosa, Aryasanga and
Dignaga. As Mahayanists they were all believers in the
Cosmical Body of the Buddha (Dharmaekaya). But in the
process of realization of this Absolute they all admit the
existence of one initial Store-consciousness (alaya-viyfiana)
in addition to that indefinite consciousness (citta =manas=—
vjfidna), which was admitted in the Hinayana, and they all
deny the reality of the external world.

They thus reduce all the elements (dkarmas) of Hinayana to
modes of one consclous principle. Asvaghosa’s system is in
all essential points the same as the Madyamikas’, except that
it accepts the theory of the ‘all-conserving mind’ (alaya-
vijiiana) as a stage ip the evolution of ‘Suchness’ (Tathatd) in
which consciousness is awakened.!

Though this school is more closely associated with Asanga
(Aryasanga) than with any other teacher, he djd not originate
its special teaching that void-intellect is the final reality. As
we have seen, A§vaghosa hinted at this, and the Ashfasahrika
definitely teaches that thought, even the thought of the
Perfection of Wisdom, is non-thought, and in a state of non-
thought there is neither existence nor non-existence; all
things are void and the void is imperishable.

‘Moreover, the Lankavatdra teaches plainly that the belief
in the self and in the external world 1s mere Imaginatioy.
Nothing exists but thought. Things are nothing but mental

1 See Stcherbatsky, Buddhist Nirvana, pp. 31-2.
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creations. The only reality is mind without differentiation,
which is called ‘store-consciousness’ (@laya-vijfidna).

This ‘store- conscmusness 18 conceived ol as the one reality
beyond all differentiation, the Absolute which is beyond the
reach of thought. All else is illusion. This teaching is almost
1dentical with the teaching of the Vedanta that the human
soul 18 God. )

Note that illusion in human life consists in regarding the
objectification of one’s own mmd as a world independent of
that mind.

The Vijnanavadins could also point to the famous utterance
of the Buddha, ‘This three-fold world is only thought’, which
18 equivalent to the doctrine of the Upanishads: “Verily, all
‘this Universe is Brahman.”

Asanga’s teaching 18 much more fully elaborated than that
found 1n the Lankavatara, but, in all essentials, 1t 1s almost
identical with 1t, and may be directly dependent upon it.
Briefly, it 18 this: the externa,l world is illusion, only thought
exists.

‘Aganga terms the mind the alaya, i.e. abode or nmidus where
all things, both subjective and objective, are latent, and
whence they are projected and manifested. The alaya con-
tains the seed (b7ja) from which all the illusions of existence
spring.’

In the Vljnana.vada, we have definitely the conception of
void intellect as the final reality, and though the Vedantic
Absolute is being, Brahman, its existence is clearly on a par
with the existence of the ‘void intellect’ in Vijianavada.

Vasubandhu, who was closely associated with his brother
Asanga in later life, taught that all phenomena, both material
and non-material, originate in mind. If we once fully under-
gtood that nothing else exists but mind, then the objective

world would cease to exist for us.
According to'this theory, only enlightened wisdom (j#iana)
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exists, by means of which we can unite in the Tathatad (‘thus-
ness’) which transcends speecls and thought—Tathata,
Absolute Reality, equals Dharmakaya, which in turn equals
void-thought.

Aryadeva, a younger contemporary of Nagirjuna, forms
a link between Nagarjuna and Asanga. He, too, seems to have
held the view that mind or thought is the one true reality, and
that all else 1s void.

There seems to be little practical difference between Nagar-
Juna’s doctrine of the void, and Asanga’s and Vasubandhu’s
doctrine of mere idea, since both end in Sarvam sunyam, ‘all
18 essenceless’.

The Yogacaras differed from the Madhyamikas, however, in
attempting to find a relation between the Absolute and the
individual, and in doing so they asserted that there is in all
sentient beings alaya-vyyfidna, which, though originally pure,
becomes polluted by delusions and dichotomizes itself into
me and not-me, subject and object, the former becoming mind
(manas) and the latter the external world.

While Nagarjuna gave no positive explanation of the
relation betweeén phenomena and the Absolute, the Yogacaras
hold that it consists in the two being ‘neither different nor
non-different’. Thus so far as the store-consciousness is non-
different from the Absolute it is emtirely universal and undif-
ferentiated, and the positive explanation involves a contra-
diction to be surmounted by the methods of the mystic.
But in the Yogacara philosophy the store-consciousness is
still throughout an individual consciousness.

Therefore, according to the Yogacaras, Nirvana consists
in the ceasing of the mind to dichotomize, and in realizing
that there exists only citta, and that the phenomenal world
is a delusion of the citta.

The Lankavatara says that Nirvana consists in the removal
of the imagining intellect. Just as forms In a mirror are seen
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but do not exist there, so also in the mirror of vasand (know-
ledge derived from memory, or an impression remaining
unconsciously m the mind, i.e. the error of thought which
posits an externél world) foolish people see citta as two-fold.

One must eradicate from his mind the conception not only
of his own individuality but also of the reality of anything
whatsoever perceived or cognized by him. When a being
attains a state of mind in which he cannot distinguish himself
from any other thing in the world or from the Absolute he is
said to attain Nirvana in the absolute sense.

The Mahayanists hold that all beings other than Buddhas
are under delusions, the nature of which varies according to
their spiritual advancement. An ordinary man is as much
under the delusion that he has a wife, a son, and property,
as the Hinayanist saints, the Arhats, who think they have
attained Nirvana, a state of perfect rest and happiness, and
have gone beyond the three worlds.1

All Mahayanists are agreed that the doctrine of the void
cannot be established by reasoning, or by any intellectual
effort. It must be perceived by intuition. The Absolute 1s
beyond speech, beyond knowledge, even that of the completely
equipped Buddha, but it reveals itself to the Arya, a con-

ception closely parallel to the doctrine of the revelation of
the Absolute in the Vedanta.

Nevertheless, meditation on non-existence leads on to
further advances culminating in the rcalization of the voidness
of the void ($unyata-§unyat@), and the mind, freed from the
ideas of existence and non-existence, will rest for ever in the
absence of any content or categories. The essential aim is to

repudiate either affirmation or negation, or the combination
of both, or the denial of both: this is ever the true Middle
Way of the Buddhist.

1 See Thomas, pp. 238-9, Dutt, pp. 195, 197, 2034, E.R.E., IX.
846-53, and Keith, pp. 2356-6.
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Nonetheless, it must be recognized that even the attainment
of this way is not the absolute truth, for that is silence, un-
consciousness. It 1s not enough to be convinced of the truth
that all 1s only consciousness. He who grasps an object and
says, ‘This 1s vyfiaptvmatra,’” has not reached viy)fiaptimatra
(consciousness only). If he had, there would be neither object
to grasp, nor grasper.

‘When consclousness does not apprehend an object, then it
18 established in vyfiaptimatrata; for when there is nothing to
grasp there is no grasping.’

‘When he 1s without mind, without apprehending, his
knowledge 1s supramundane. There is revulsion from the
object, through the abandonment of the two kinds of weaknesss
1.e. the two obstructions, belief in a real self, and belief in the
reality of things.’

‘That is the realm without asravas (running sores), incon-
ceivable, good, fixed, happy, with body released; this is what
is called the dharmabody of the great Sage.’?

The Bodhisattva, who through innumerable world-cycles
(billions of years) has pressed on and attained the highest
state of perfection, the state of Buddhahood (‘the dharma-
body of the great Sage’, 1.e. not merely a Buddha, but Buddha,
the ultimate undifferentiated reality, suchness), alone has
reached vy)fiaptimatra, the state of ‘consciousness only’.

As Asanga says: ‘On the pure-stage (free from the asravas)
there is neither oneness nor plurality of Buddhas; not oneness
owing to their formerly having had bodies, not pluralty,
because like space they have no bodies.”? The asravas are
(1) sensuous pleasures, (2) belief in personal immortality, and
(3) 1gnorance.

Here we have the usual explanation of the absolute unity
posited by the system. There is thus alsa an infinity of

1'See Vasubandhu’s T'rinsika (thirty versesg 28-30.
2 See Mahayanalank, ix. 20,
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Buddhas. They are bemgs who have completed the career
and have taught the doctrine; they exist now in a state of

bliss, but behing, all illusion and relative truth they are the
One Ufniversal Reality. |

Therefore iteis not by thought that one can attain to the
highest knowledge, because thought itself is an illusion, but
one difficult to be rid of. The Hinayanist Arhat accepts the
non-existence of the self, he strives to eliminate desire, but
he beheves in the aggregates as real, he accepts misery as real,
and he does not know that in thought there is the food which
nourishes desire for ever. To destroy thought is essential,
and that 1s far from easy for those who know that all is void—
it is impossible for the Arhat.}

‘The most remarkable feature in the Mahayanist conception
of Absolute Reality is expressed in the formula: “What is sin
or passion, that is Inteligence; what is birth and death (or
transmigration), that 1s Nirvana.” Samsara i1s Nirvana,
because there 1s, when viewed from the ultimate nature of
the Dharmakaya, nothing going out of, nor coming into,
existence (Samsara being only apparent): Nirvana is Samsara
when it is coveted and adhered to.™

To deny the existence of the world and sentient beings
suggests that there 1s something to deny. Wisdom suggests
that all thouglit of existence or non-existence should be given
up—the mind should become a blank. The following illustra-
tion is used. A monk with defective vision (astigmatism) sees
hairs in his rice-bowl. He complains of this to a monk with
perfect sight, who looks into the bowl and neither sees, nor
not-sees hairs, because they are not there. In the self-same
way, the perfectly enh'ghtened saint neither sees the world
nor not-sees it, because it 18 not there.

Only by the pethodically exercised practice of yoga, and

1 See Thomas, pp. 240-2, Ileith, pp. 276, 277 n., 280, 285, 288.
¢ See Suzulki, pp. 352-5.
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especially by means of self-induced hypnotic trances, can the
devotee realize for himself the $%nyaia-$unyata (the voidness
of the void). In these ecstatic trances, called Jkhanas, he is
able by stages to reach a point where everything appears
unreal and empty.

In the first stage of this ecstatic trance “all idea of the
existence of objects in a state of separation is lost, all dis-
crimination between ‘a this’ and ‘a that’ is done away, and
there remains only a consciousness of an infinitude of space.

In the second stage, the idea of infinite space is transcended,
and its place taken by the 1dea of an infinitude of consciousness.

In the next higher stage, the 1dea of anything at all, of any
kind of infinitude, whether of space or consciousness, falls
away, and the only idea present 1s that of nothingness.

In the last stage, all idea whatsoever ceases, whether of
something or nothing. There 1s here neither perceiving nor
yet not-perceiving of aught; all predication, or possibility
of predication, has come to an end. This 1s the state of
‘empty-consciousness’.!

In the long-prepared ecstasy the salnt has behe]ld and
grasped the all-unity, and although he awakes to normal life
and finds the world just as he left it, where he perceives
colours, sounds, and so on, sees the distinction of subject and
object, feels feelings and thinkse thoughts, yet because he
believes that he has realized for himself the §unyata-sunyata
(the voidness of the void), he no longer doubts that all these
apparent things and experiences are empty and unreal,

dreamlike and illusory.?
In this connexion Suzuki says: ‘In order to reach the

highest truth we must boldly plunge with our whole being
into a region where absolute darkness, defying the light
of intellect, is supposed to prevaill. We must resort $o the
faith which has been planted in the heart, amd by faith I mean

1 See Hinayana, pp. 102-3. 2 See Tl®womas, pp. 201-2.
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Pragna (wisdom), transcendental knowledge (Parinishpanna),
that comes direct from the intelligence-essence of the Dharma-
kaya.

‘Absolute truthes void in its ultimate nature, for it contains
nothing concrete or real or individual that makes it an object
of particularization. But this must not be understood in the
sense of absolute nothingness. It is not, as such, an object of
intellectualization or of demonstrative knowledge. It under-
lies everything conditional and phenomenal, and does not
permit itself to be a particular object of discrimination.

‘Here we enter into the region of the unknowable. The
spiritual facts we experience are not demonstrable, for they
are so direct and immediate that the uninitiated are altogether
atl a loss to get a glimpse of them.™

Suzuki is quite correct in saying that the ordinary man will

not be able to make head or tall of his statement: he 18 not
expected to do so.

1 See Suzuki, pp. 93-1.



CHAPTER TWENTY-SEVEN
Certain Practical, Ethical, and Religious Conclusions

N EVERTHELESS, there are certain ethical and religious
conclusions that we can draw with certainty from our study of
Mahayana as set forth by its greatest thinkers and exponents.

Pure Mahayana forbids egotism, but it equally forbids
altruism, as Keith says, and sees no merit in the pity of the
human heart for distress. Altruism implies existence, and is
therefore fatal; there 1s no perfection, compassion, morality,
patience (ksantz), energy, concentration (samadht), unless
it is permeated by the essential intuition of nothingness:
otherwise these virtues are blind and unavailing.!

On this subject that great authority on Mahayana, de la
Vallée Poussin, writes as follows: ‘Ultimately, there cannot
be true religious life, there cannot be deliverance, as long as
the faithful do not know that Buddhas are mere names:esthe
enlightened devotee adores celestial persons whom he knows
to be pure phantasms; the enlightened giver pities beings
while knowing that they do not exist.’

However difficult it may seem to us to reconcile the negativ-
1sm of the Mahayana System with the renunciation and self-
sacrifice with reference to other creatures, as taught by
Sintideva and other writers on the Bodhisattva doctrine, we
find that they attempt to bridge the gap on the famihar lines
of the two varieties of truth. The Absolute Truth 1s that in
the end everything in the world is vacuity and nullity. None-
‘theless, it is only the delusion as regards the Kgo which 1s
pernicious. The delusion as regards duties is beneficent.’

1 See Keith, p. 280. 2 See #.R.IN., 1X. 8561-3

8 See Poussin's Bouddhism, ppe109 fi.
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Still 1t 1s sufficiently strange that Santideva should close
his great book, the Bodhicaya, on the life and career of a
Bodhisattva, recognized to be the loftiest and most deeply
religious of all bqpks on this subject in Mahayana literature,
on a note of sadness, if not of despair: ‘Since all being is so
vacuous and nuil, what can, what shall be acquired? Who can
be honoured, who can be reproached? How can there be joy
and sorrow, , the loved and the hateful, avarice and non-
avarice? Wherever you search for them you find them not.™

Nariman, an Indian scholar with a comprehensive know-
ledge of Indian religions, and a specialist knowledge of some,
including Mahayana Buddhism, adds the following comment:

‘It seems to be the curse of Indian mentality that whenever
itesoars too high it lands itself in absurdity. Thus the legends
of sacrifice often turn into ludicrous tales, and so does the
whole fabric of the philosophy of Mahayana end in—Nothing.’

Suzuli, in his chapter on Practical Buddhism, speaks as
follows: ‘The modification of pure reason, however, 1s necessary
from the human point of view, because mere abstraction 1s
con'ten’gless, lifeless, and has no value for our practical hfe;
and again, because our religious cravings will not be satisfied
with empty concepts lacking vitality. What practical trans-
formations then has the doctrine of Suchness to undergo 1p
order to meet the religious demands?

‘Buddhists ascribe to the Dharmakaya innumerable merits
and virtues, and an absolute perfect intelligence, and make 1t
an inexhaustible fountain-head of love and compassion; and
it is in this that the Dharmakaya finally assumes a totally
different aspect from a mere metaphysical principle, cold and
Lifeless.

‘The Dharmakaya is perfectly free from all passions and
prejudjces. This should be understood in the sense that “God
maketh his sun te rise on the evil and on the good, and

1 ix. 1563 f. 3 See Nariman, pp. 108-9,
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sendeth rain on the just and on the unjust”. We know that
the Dharmakaya is intelligence, because it directs the course
of the universe not blindly but rationally.1

‘The Bodhisattva never desires a complete absorption in
the Absolute, in which no individual existences are disting-
uishable. He always leaves the “will to live” unhurt, as it
were, 80 that he may come into this world of particulars, ever
and anon.’

Note that personal immortality cannot be hoped for, nor
would any philosophical Buddhist desire it. His idea of bliss
18 to be completely absorbed in, and to lose his identity, in the
Absolute.

So we see that in this form of practical Mahayana the
Absolute is 1dealized and equated sometimes with Brahman,
and then, Bodhicitta corresponds to the soul or self in Vedanta.
The Bodhieitta, indeed, 18 regarded as real, but only because
1t 18 really Dharmakaya, and all else is Maya.

As Suzuki says in another place: “The universe in its entirety
is an infinite mind, and our limited mind with 1ts transmarginal
consciousness is a microcosm. What the finite mind feels in
its inmost self must also be what the cosmic mind feels, nay,
we can go a step farther, and say that when the human mind
enters the region lying beyond the border of subjectivity and
objectivity, it 18 in communion with the heart of the univesse,
whose secrets are revealed here without reserve.’

Again, the Absolute is equated with God, as understood by
Christians, and then Dharmakaya 13 seen as one who directs
the course of the universe not blindly but rationally, whose
nature is love, and who embraces all beings with fatherly
tenderness.

According to both Suzuki and McGovern, the Absolute 1s
immanent in all sentient beings, from the highest god to the

! See Suzuki, pp. 217, 219, 225, 239, and Chap 20, last 9 paras. supra.
* See Suzuki, p. 407. 3 See ibid., p. 122.
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most insignificant insect or amoeba, and also transcendent:
‘It came from nowhere, and it departs for nowhere; its ulti-
mate reality is like unto the‘vastness of space.’

Such is the practical religion of a small minority of intellect-
ual Buddhists, but not by any means of all the intellectuals,
for it is said that Buddhism in Japan alone is represented by
thirteen sects and fifty-eight sub-sects. Each sect has its
own college nstituted solely for the benefit of scholars who
make a speciul study of its particular doctrine.l

The Popular Religion of the masses of the people in all
Mahayana Buddhist lands consists in the worship of Amitabha,
‘the Buddha of Immeasurable Light’, who dwells in the Western
Paradise, together with belief in the existence of powerful
malignant invisible beings, who must be continually pro-
pii:iated to avert their anger. We have desctibed these popular
cults in the chapters on Religion in Japan, China, and
Tibet.

Amitabha 1s a god of grace, who saves people almost in
spite of themselves ‘as a cat carries her young in her mouth’.
All worshippers of Amitabha, by the grace of the god, without
personal efforts or merits, may, by just thinking of Ammtabha
at the moment of death, pass into the ‘Happy Land’.

McGovern says that the Sukhavati School eliminates all
the, preceding stages, and seeks to attain Nirvana by entering
directly into the Pure Land of the Universal Buddha.

Amongst the stages eliminated is the Mahayana doctrine of
the Bodhisattva career, which we have already described, and
the doctrine of Karma, which Gautama Buddha took over
from the earlier Indian thinkers. The theory of Karma is that
sentient beings are born and die many times, and that the
deeds done in one life will be rewarded or punished, strictly
according to their deserts, in another life. The law works
ineritaby, and 1is strictly just. Neither god nor man can

! See Thomasg, pp. 256~6.
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interfere with it or alter 1t. This doctrine the Mahayanists
took over from Hinayana.l .

Suzuki, however, mentions a strange modification of this
doctrine of Karma in modern Mahdyana. He says: ‘The law
of Karma is an eternal ordinance of the will of the Dharma-
kaya as manifested in this world of particulars We must not
confuse a transient accident of human society with an absolute
decree 1ssued from the world authornty.’2

Vasubandhu, late in life, turned his attention v the texts
of the Paradise Mahayana. He opened his great commentary
on these texts with a prayer to Amitabha, and prescribed five
methods of worship to those who desire communion with the
god of the Land of Bliss. U. Wogihara suggests that Vasu-
bandhu really believed in the Amitabha doctrine, which hag
no connexion with either Hinayana or Mahayana Idealism.
in his earlier works even the name of Amitabha 18 not men-
tioned.3

Evidently he realized, as Suzuki did at a later day, that
however essential pure reason might be for the satisfaction
of the mind, our religious cravings will not be satisfied with
empty concepts lacking vitality. Even the doctrine of vicuity

must undergo practical transformations in order to meet the
religious demands of men.

Belief in Amitabha and his Happy Land 1s the religion of
the two J apanese sects of Jodoshu and Shiushu. The latter
has the largest number of adherents of any Buddhist sect in
Japan.

This completes our study of the Origin, Evolution, and
Consummation of Mahayana Buddhism.

1 See Hinayina, Chap. 10, pp. 83-94. ‘ Karma and Rebirth’.
2 See Suzuki, p. 191.

3 See Chap. 11, pp. 78-80, supra.
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Buddhism, decline, 99 ff.
disappeared from India, 106
early schools of, 40 ff.
rival schaols, 41, 75 ff.
schisms and changes, 107
spread of, 44 ff.
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CANON OF SORIPTURE IN PALl, 40, 43

Causation, Laws of, 191

Chaitanya sect, 107

Chakra-pija (circle worship), 88*

Charms, 39, 53, 131 ff.

Christ and Christignity compared
with Buddhism, 116, 159

Clairvoyance, 177

Compassion, 172

Confucianism, Tradition of, 91, 92,
111, 118, 1#3

Cosmical Bodvr of Buddha, 197

Cosmology, 8( |

Dakkinis (furies), 128

Daréana, 187

Dasabhamika-sutra, 47, 68, 71, 100,
163, 167

Dasabhumidvara, 44, 106

Deoline of Buddhism in India, 99 ff.

Demiurge, 177

Demon Princes, 129

Demonism, 136

Destroyer, 52

Devas, 17]

DPevil Dancers, 129

Dhamma, 165

Dharanis (spells), 53, 86, 116, 132

Db-rma (doctrine), 108, 154, 161,
167, 186, 191

Dharmabody, 201

Dharmachakra (wheel of doctrine),
39, 152

Dharmakaya (Buddha’s real sub-
stance), 61, 80, 103, 196, 197

Dharmanairatinya  (Nothingneds),
186

Dharmasangiti, 176

Dharmasunyata, 168 ff.

Dharmata (Essence of being), 190

Dhritarastra (God of the KEast),
129

Dhyana (Meditation), 55

Dhyani-Bodhisattvas, 174 ff.

Dhyani-Buddhas, 102, 157, 179

Diamond Needle, 58 -

Digha, 142, 144, 152, 189

Discour.z on Awakening of the
Bodhicitia, 166, 191

Docetist, Docetism, 161, 80, 156

Dukkha (misery), 19¢

BUDDHISM

EoLEcTICISM, 122

Ecstasy, 203

Ego, 205

Egocentric, 148

Egotism, 205

Flarasa, 191

Elements of being, 194

Enlightenment of Gautama, 141,
146, 148, 151, 164, 169

Esoteric Teaching, 24, 90

Eternalists, 191

‘Four NoBLE TRUTHS’, 188

Gandavyuha, 68
Ghandharvas, 129

Gita, 52

Gnostic, Gnosticism, 80
Grace, 208
Graeco-Buddhist civilisation, 96, 110
Grand Lamas, 135, 174
Great Ones, 177, 179

Great Vehicle, 102, 157, 178
Greater Self, The, 168
Gunakarandavyiha, 105

HARE MARK, 171

Hell, 169, 175

Hinayana, 40 ff., 52, 75, 94, 96, 168,
183 ff.

Hindu Religion, Hinduism, 37 ff., 52,
04, 96, 99 fI,

Hyidaya (Texts of Shin-gon sect in
Japan), 68, 69

Hypnotic trance, 203

IDEALISM OF MAHAYANA, 92, 94, 209
Illusion, 61, 67, 72, 198

Image of Buddha, 63, 113 ff., 1565
Imr.anence, 158

Immortality, 207

Incarnation of Sakyamuni, 80
Indo-Greek art, 47, 93

Jatakas (Birth stories), 45, 58, 162,
171, 176 '
Jatakiya  (Gautama’s
body), 61, 156
Jhianas (Trances), 203
JAana (Enlightened wisdom), 79
Judaism, 73

physical
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Kalpas (world cycles), 127, 141

Kama (desire), 166

Kanjur (word of the Buddha)
(Tibetan), 43

Karandavyitha, 101, 176, 177

Karikds (memorial verses), 72, 84

Karma, 26, 125, 130, 196, 208

Kathavaithu, 35, 40

Khambhanda (demons), 129

Khotanese version, 67

Klesas (passions), 196

Kosa, 78

Ksana, 193

Ksanis (patience), 205

Kshana, 76

Kusala mulas (previous merits), 165

Lalita, 178

Lalitavistara (Life of the Buddha),

- 47, 48, 49, 53, 56, 153, 184

Lama, Lamaism, 125, 126

Lankavatlara-sitra, 68, 73, 74, 197-9

Laukika (worldly state), 195

Left-hand Saktas, 87, 89

‘Life of the Master’, 41

Lila (sport), 52, 156

Lidga, 104

Lokottara (Superman), 43, 46, 153,
196

‘Longing for Birth’, 78

Lotus of the True Religion, 44, 49,
50-2, 166, 176, 178

Madhyamaka (School) (all things are
empty), 60, 68, 73, 84, 163, 184
Madhyamakakarikas (middle doc-

trine), 60, 61, 68, 73
Madhyamarga (middle path), 190
Madhyanta-vibhatigha-sitras, 71
Madhymaka-$astra, 190
Madura (massacre of Jains in), 104
Magga (cessation of misery), 191
Mahasanghikas school, 40, 45, 46,
. 163, 162, 183
Mahasthamaprapta, 177
Mahavastu, 43, 45, 53, 56, 152, 153,

164, 176
Mahayana (opposed to Hinayana),

36, 39, 43, 47, 60, 53, 60, 75, 94,

101, 120, 126, 1563, 163, 183 fI.
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Mahayana-sraddhotpada-sastra (Rise
of Mahayana faith), 59, 73

Mahaydna-sitra-lamkara, 72

Majjhima, 144 -

Majjhima-nikaya, 165, 170

Manas, 197

Manichsism, 73

Manipadma, 158

Manjuseri (wisdom), 128, 176, 178

Mantra (charm), 69, 89, 132

Maya (illusion), 62, 679155, 186, 207

Mere Idea, doctrine of 197

Merit, 133, 168

Microcosm, 207 -

Middle way, 191, 200

Moksha (Emancipation), 195

Monasteries, 53, 155

Morality, 24

Mudra, 90

Mubammedan
India), 105

Muslim, 96, 108

Mysticism, 80, 88

Conquest (North

NEcroOMANOY, 88, 135

Negativism, 60, 62, 188, 208

Nepal, Nepalese Buddbism, 105-6,
107, 163, 179

Nestorians, 105

Nidus, 72

Nikayas, 31, 162

Nirmanakdya (magical body), 80,
103, 157, 159

Nirmita, 80

Nerodha (cessation), 191, 194

Nirvana, 46, 50, 57, 134, 142, 149,
153 ff., 163, 184, 187, 188, 190,
194-6, 200, 208

Niruddha, 193

Noble Eight-fold Path, 175

Non-Being, 62

Non-duality, 191

Nullity (sunyata), 88

Nymphs (Heavenly), 49, 57

OBJECTIFICATION, 72

Om Man: padme hidm (tlse great
spell), 1045125, 131, 168, 178

Oral tradition. (Sayings of the

- Buddha), 3£
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Order, Buddhist, of monks, 51, 57,
125

Outcastes, 32

' PACCEKABUDDHAHOOD, 141
Padma (lotus), 104 *
Palv Canon of Ceylon, 40, 45, 47,
65, 141-55
language of literature, 40, 65,
g8, 1
Pitakas, 40, 417, 65, 141-51, 189
Pantheist, Pgntheism, 80, 107, 116
Pantheon (Buddhist), 121
Paradise, 54, 130, 134, 169, 209
Paramitas (perfections), 66, 162, 167,
183
Parinirvana, 154, 189, 194
Parinishpanna (Transcendental
knowledge), 204
Periya Puranam, 104
Phantoms, 61, 205
Phenomenal world, 61, 76, 199
Pirit, pirsta (protection), 53, 151
Pitakas, 40, 45, 47, 65, 141-51
Polytheism, 179
Popular Religion, 208
‘Practical Buddhism’, 206
Prajiia (wisdom), 67, 178, 204
Prayriaparamsta-sitras, 73, 97
Prajnéparamitas, 66, 178, 186
Prakrit, 41
Prapafica (unity), 195, 196
Prapts (force), 192 |
Prasannapada, 61, 84
Pratibimba, 102
Pratitya-samutpada, 191, 195
Pratyekabuddha, 51
Prayer cylinder and flag, 132, 133
Pre-Bodhisattva stage, 167 fI.
Pretas (ghosts), 177
Paychical life, 76
Psychology, 80
Pudgala, pudgalasinyala, 168
Puggala-punnattz, 162
Pundarika, 186
Puthujjana (ordinary man of world),
164

Rakshasas (female monsters), 175
Ramayana, 38, 56, £3

BUDDHISM

Reality, ultimate, 25, 68, 185, 190,
195, 196, 199-202

Relbﬁirth, doctrine of, 27, 31, 125, 150,

4

Remainderlessness, 104

Rig-Veda, 23, 28

Right-hand Saktas, 87-90

Ronmn Catholicism, 116

Rosary in Buddhism, 116

Ripa, 165

‘SACRED BOOKS OF THE
SERIES, 55

Sacred Canon (Tibet), 131

Sacrificial system, 31

Saddharmapundarika (Lotus of the
True Religion), 44, 60, 53, 158

Saivism, 34, 90, 94, 100

Saktas, 87-90, 107

Saktz, 83, 87, 101, 157, 178

Sakya, 122

Salvation by grace, 75

Samadhiraja dharma, 44, 205

Samanas (ascetics), 30

Sambhodh: (bliss), 164

Sambhogakaya (Body of Bliss), 80,
103, 157

Samsara (existence), 165, 190, 191,
195, 202

Samudaya (misery), 191

Sangha (order of monks), 120, 165,
189

Sankhya Karika, 64

Sankhya School, 58

Sanskrit, 41, 106

Santana (stream of facts), 192

Sanyukta Agama, 73

Sarvam$inyam (blank), 62, 185, 199

Sarvastividin (Realist school), 40,
48, 65, 66, 70, 75; 76, 79, 163, 164,
183, 184

Sastras, 76, 167

Saundaranandakavya (poem), 57, 165

Sautrantika, 42, 76

Sayings of the Buddha
tradition), 35

Sects, Hindu, 99

Self-existence, 52

Shamanism (oult), 135

Shintoism, 111 ff.

Siddhi of Yuan Chwang, 97, 191

EasT’

(oral
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Sikshasamuccaya of Santideva, 84 fF.

Silas (moral laws), 168

Sinhalese, translations into, 65, 98

Skandhas (elements), 127, 186

Soul or self, 192

Space, 192

Spells, 53

"‘Stanzas of Good Praoctice’, 179

State Religion of China, 120

Sthaviras school, 40

‘Store-consciousness,’ 68, 197

Stapas, 38, 46, 53, 153, 155

Substantiality, 196

Suchness, doctrine of, 169, 191, 197,
2086

Sudra caste, 32

Sukhavativyiha (Land of bliss), 53,
79, 114, 158, 177, 208

Sukhavati (poem), 78, 81, 113, 177

Sun Goddess, 112

Sinyata (void), 88, 102, 157, 185, 188

Sunyata-$ingata (voidness of the

, void), 200, 203

Sunyavada (negativism), 61, 73

Superman, theory of, 143

Sirangama, 177

Striya (sun), 175

Sutralankara (ornament), 58, 156

Sitrantas, 76

Sutras, 44, 50, 54, 176

Sutrasamuccaya, 84

Sutta Pilakas, 41, 152

Suvarnaprabhasa, 44, 163, 1656

Svayambhipurana, 106, 167

Tanha (thirst), 189

Tantras, 87 ff., 101, 103, 157

Tantrayana (way to liberation), 103

Tantric Buddhism, 88-90, 95, 101,
103, 126, 174

Taoism, 119, 123

Tathagataguhyaka, 44, 87

Tathata (thusness), 79, 191, 199

Tativas (elements), 89

Theism, 109, 152

Theosophy, 80

Theravadin school, 65, 162, 163, 176

Three Baskets of China, 43, 82, 118

Thusness (Tathata), 79, 191, 199

Tibetan Canon, 101, 105

Tooth, Buddha’s, 98
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Topes, 63

Tranquillity, four paths of, 177
Transcendence, 43, 168, 204
Transcendentalists, 208
Transmarginal consciousness, 207
Tmnsmigmtioxb 31, 130, 202
Trikaya (Three bodies), 102, 159
Trinity, doctrine of, 80, 115, 159
Tripitaka, catalogue of China, 58, 76
Tri-Ratna (Triple Gem), 165
Truth, conventional afld real, 193

U~xiversaL BuppHuroOD (The
origin of the Universe), 101, 153,
159, 160

Universal Saviour, 54, 170

Unknowable, 204

Upadana, 189

Upasaka, 127

Upanishad, 24, 31, 72, 101, 198

Upsaras (nymphs), 57

VAcuIiTY, DOCTRINE OF (void), 60,
71, 73, 76, 80, 85, 128, 156, 184 f1.,
194, 198, 200

Vacuity, doctrine of (void), 60, 71,
73, 76, 80, 85, 128, 156, 184, 188 fI.,
194, 198, 200

Vaibhashikas school, 75-9 _

Varpulyasiitras of Nepal, 44- 48

Vai$aradyas (Four acquisitions), 167

Vaiseshika school, 58

Vaisya caste, 31

Vajra (Divine energy), 104

Vajrasattvas, 90, 104

Vajrasichi (Diaganond needls), 58

Vajrayana (ways to liberation), 102

Vasana (unconscious knowledge),
200 |

Vastu (real), 186

Vedana, 165

Vedanta, Teaching of, 52, 68, 72, 159,
198, 207

Vedas, 22

Vibhasha, treatise, 76, 79

Vicarious punishment, 170

suffering, 170

Viharas, 53, 155

Vijafianavadin (system of Adangs
47, 70 ff., 76, 80, 102, 197-204

Vijrianavada sdhool, 69, 68, 70, 71
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Vynaptimatrala-Trimsake  (thirty  Yana {the Way), 36

verses on Mero Idea), 79, 201 Yoga, 72
Fikalpa (imagination), 186 Yogacira (ldealistic school), 47, ¢
Vinaya Pitakas, 41, 45, 65 72, 73, 92, 184, 190, 197, 190

isuddhimagga (Path of Purity), 65  Yogacarabhumi-sastra, 71

Void, see Vacuity | Y ogatantra, 88

Vow of Bodhisattva, 166 ff. Yogi, 88

I'yakhya of Yasomitra, 78 Yogin (magician), 178
Yogini, 90

Wispoy, 62 Yoni, 89
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