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Buddhism

Edited by RICHARD A. GARD

Interest in the religions of the Orient has
erown with the increasing involvement of the
East 1in world aflairs. Buddhism, not only as
one of the major religious movements of the
world, but as a dominant political and social
influence in the Last 1s being subjected to ever-
increasing study. This volume, which presents
the beliefs and practices of Buddhism as ex-
pressed in the major writings of the Buddhist
tradition, 1s therefore both highly informative
and tmely.

The central insight ot Buddhism, 1ts his-
torical development and major variations, are
presented at the outset of the volume. From
this the reader is led through the vast literature
in selections which emphasize the dominant
themes of the ideal way of Buddhist life.

The first section describes the teachings of
the Buddha and the development of his cult.
The basic philosophy of Buddhism 1s then dis-
cussed: its view ol the problem of life and the
nature of existence; its interpretation of free-
dom; 1ts explanation of the relation of being,
thought, and action. From these principles arise
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the ptractices of the Buddhist religion: the
traindhg process, the paths of Buddhism, the
principles of ideal conduct. This section closes
with & description of principal Buddhist cere-
monigs and rituals.

Budldhist monasticism is described in
authoritative documents. Here will be found
not only an explanation of the general organi-
zation and regulations of the monastic orders,
but detailed accounts of the way of life in three
major Buddhist monasteries.

TI# final section of the volume is of signifi-
cancfor understanding the role of Buddhism
today# It presents Buddhist thought on social,
polit@al, and cultural i1ssues, and indicates the
role Which Buddhism may play in the future
develdpment of the East.

DRr. RicHARD A. GARD i1s Lecturer in Buddhist
Studies at Yale University. A graduate of the
University of Washington and the University
of Hawaii, he received his Ph.D. from Clare-
mont He has the unique distinction of having
lectured on Buddhism at a number of the
majog Buddhist universities in Asia. In addi
tion o his periods of residence in Asia, Dr.
Gardy has returned at frequent intervals for
furtler field work. He has received many
awards in recognition of his work on Bud-
dhisth. In addition to various articles, he 1s the
author of Studies in Oriental Philosophy and
Buddhist Political Thought.
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CHAPTER ONE"

Introduction

1. The Buddhist Point of View

Conceived in Asia, Buddhism is an historic expression
of a universal human ideal. It offers any individual or
society a voluntary way of thought and conduct, based
upon an analysis of conditioned existence, dependent
upon supreme human effort, and directed toward the
realization of freedom in perfect existence.

As a way of life, Buddhism has been variously under-
stood, followed, and expounded by its adherents, and
variously studied, interpreted, and described by non-
Buddhists. Ethnic traits and social customs, subjective
interests and partial knowledge, and many other factors
have influenced the development of Buddhist beliefs and
practices and thus condition an understanding of the
nature of Buddhism by all concerned.

In its historical development and geographical ex-
pansion—in twenty-five centuries, over thirty Asian
countries, and some twenty-two Asian languages—Bud-
dhism has been designated in several ways. The The-
ravada Buddhists in South and Southeast Asia tradition-
ally speak of, and live in, the Buddha Sasana. The Pali
term sasana (cf. Sanskrit Sasana) means “teaching, doc-
trine, discipline, religion” and “is perhaps the nearest
equivalent of the modern expression, Buddhism. In its
developed sense, it denotes a System. It has a socio-
religious content and is used as a term of delimitation,

13



14 Introduction

with a touch perhaps of communal consciousness t00,—
‘within the sasana’ meaning ‘within the Buddhist system
of faith and its rule of living.’ ”** Hence, the Theravada
conception of Buddhism connotes an emphasis upon
community spirit and order in life. The Mahayana Bud-
dhists 1n East Asia and elsewhere customarily refer to
the Buddha Dharma in Sanskrit (cf. Buddha Dhamma
in Pali, also used by the Theravadins), Fo-chiao In
Chinese, Bukkyo in Japanese, Pulgyo in Korean, or Phat-
Gido in Vietnamese, all meaning “the Teaching of the
Buddha,” while Chos in Tibetan signifies the Dharma or
simply “the religion.” Thus the Mahayana conception of
Buddhism embodies an emphasis on doctrinal guidance
in the conduct of life.

On the other hand, most Westerners or non-Buddhists
tend to view and define Buddhism as a philosophy, noting
1ts humanistic concern with right action being based upon
right knowledge, or as a religion, perceiving the frequent
incorporation of folk religious beliefs and practices in 1ts
Institutional development. But “philosophy” and “reli-
gion” are primarilly Western concepts which have had
various meanings in the course of Western thought; al-
though they have been transposed and translated into
Asian terms (for example, ché-hsiieh and tsung-chiao in
Chinese, tetsugaku and shitkyo in Japanese) they should
not be used contradistinguishably to dichotomize the es-
sential unity of Buddhist thought and practice. In other
respects, however, Buddhism may be described as a philo-
sophic interpretation and religious expression of a way of
life, Asian in origin but intended to be universally human
1n outlook.

* For numbered footnotes, see References, pp. 245 ff.



Introduction 15

The simple definition of the Buddha as “the Enlight-
ened One” in both epistemological and metaphysical or
existential respects and the meaning of Bodhi as supreme
“Enlightenment” remind us that Buddhism, however con-
celved, i1s primarily experiential in nature and purpose.
It concerns the life, here and now, of each sentient being
and thus interrelatedly of all existence.

Where, then, should our exposition of Buddhism be-

gin? The Buddhist, living within the circle of the Buddha
Sasana/Sasana* and following the Buddha Dhamma/
Dharma, would suggest that we start from where we
stand in life: our perspective normally develops from our
present, conditioned state of being; how could we begin
from where we are not? Similarly, the non-Buddhist,
living outside the circle and facing it from any direction,
might well begin where he is, reaching out and touching
the circle at his special point of interest. In any case,
whether in study or in practice, Buddhism invites and
accepts us as we are and is characteristically tolerant of

* Pali words (and their versions in Burmese, Cambodian, Lao,
Mon, Sinhalese, and Thai) are customarily used by the Theravada
tradition, whereas Sanskrit and especially Buddhist Hybrid Sanskrit
words (and their translation into Chinese, Tibetan, and other lan-
guages with corresponding versions in Japanese, Korean, Vietnamese,
Mongolian, etc.) are used by the Mahayana and Vajrayana traditions.
Hence the particular use of a Pali, Sanskrit, or other Asian-language
word in this book will indicate the relevant Buddhist tradition or
ethnic context of that word. For example, Dhamma is the Pali term
used in the Theravada tradition, whereas Dharma is the Sanskrit
term used in the Mahayana and Vajrayana traditions; Ch’an-tsung
refers to a particular school in Chinese Buddhism, while Zen-shu
refers to its Japanese development. In the case of a twofold Pali-
Sanskrit word, the slash mark / will be used when the Pali and
Sanskrit, or Buddhist Hybrid Sanskrit, words are spelled differently;
but a single word will be used when the spelling is identical: for ex-
ample, the Dhamma/Dharma, Nibbana/Nirvana, whereas the Bud-
dha, Bodhi.
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those views and ethnocentric mores which typify us. To
start in Buddhism we need no doctrinal assumptions but
simply an awareness of the conditioned existence of our-
selves and all others.

This concern with conditioned existence and one’s im-
mediate perception and subsequent study of it, this toler-
ance of all right-minded inquiry and stress on right action
ouided by right understanding, this philosophical-reli-
gious way of life for any individual or society, this re-
liance upon supreme human effort and the possibility of
experiencing freedom in perfect existence—these prin-
ciples characterize Buddhism and express its point of
view in life. In short, freedom in thought is a prerequisite
for freedom 1n existence.

The Buddhist spirit of reasoned inquiry is exemplified
in numerous accounts of the Buddha’s own conduct and

advice to others. Two examples from early Pali texts may
be cited here:

And the Bhagava [the Buddha] said: “Monks, if others
speak against me, or against the Dhamma [the Teachings] or
the Sangha [the Order], you should not on that account either
have a grudge against them or suffer heart-burning or feel ill-
will. If you, on that account could be angry and hurt, that
would become a danger to your own selves. If, when others
speak ill of me, or of the Dhamma or the Sangha, you feel
angry at that, and displeased, would you then be able to judge
how far that speech is good or bad?”

““That would not be so, Lord.”

“But when others speak ill of me, or of the Dhamma or
of the Sangha, you should rebut their statement by saying:
‘For this or that reason, this is not the fact, that is not so,
such a thing does not exist among us, is not in us.’

“But also monks, if others should speak in praise of me,
in praise of the Dhamma, in praise of the Sangha, you should
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not on that account be filled with pleasure and gladness, or be
lifted up in mind.

“Monks, if others should speak in praise of me, in praise
of the Dhamma, in praise of the Sangha, and you, on that
account, be filled with pleasure or gladness, or be lifted up 1n
mind, that also would become a danger to your own selves.

“Monks, when others speak in praise of me, or of the
Dhamma or the Sangha, you should admit the fact as right,
saying: ‘For this or that reason this is the fact, that is so,
such a thing exists among us, is in us.’ 7’2

Now the Kalamas of Kesaputta heard it said that Gotama
the recluse, the Sakyans’ son who went forth as a wanderer
from the Sakyan clan, had reached Kesaputta. . . . So the
Kalamas of Kesaputta came to see the Exalted One [Bha-
gava]. On reaching him, some saluted the Exalted One and
sat down at one side: some greeted the Exalted One courte-
ously, and after the exchange of greetings and courtesies sat
down at one side: some raising their joined palms to the Ex-
alted One sat down at one side: some proclaimed their name
and clan and did likewise; while others without saying any-
thing just sat down at one side. Then as they thus sat the
Kalamas of Kesaputta said this to the Exalted One:

“Sir, certain recluses and brahmins come to Kesaputta. As
to their own view, they proclaim and expound it in full: but
as to the view of others, they abuse it, revile it, depreciate and
cripple it [lit., deprive it of its wings]. Moreover, sir, other
recluses and brahmins, on coming to Kesaputta, do likewise.
When we listen to them, sir, we have doubt and wavering as
to which of these worthies is speaking truth and which speaks
falsehood.”

“Yes, Kalamas, you may well doubt, you may well waver.
In a doubtful matter wavering does arise. Now look you,
K3lamas. Be ye not misled by report or tradition or hearsay.
Be not misled by proficiency in the collections [citing the
authority of religious texts], nor by mere logic or inference,
nor after considering reasons, nor after reflection on and
approval of some theory [taking delight in speculative opin-
ions], nor because it fits becoming [has seeming possibilities],
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nor out of respect for a recluse (who holds 1t). But, Kalamas,
when you know for yourselves: These things are unprofitable,
these things are blameworthy, these things are censured by
the intelligent; these things, when performed and undertaken,
conduce to loss and sorrow,—then indeed do ye reject them,
Kalamas. . ..

“But if at any time ye know of yourselves: These things are
profitable, they are blameless, they are praised by the intelli-
gent: these things, when performed and undertaken, conduce
to profit and happiness,—then, Kalamas, do ye, having under-
taken them, abide therein.”’s

Similarly, the Buddhist spirit of tolerance is related 1n
the Upala-sutta of the Pali Majjhima-Nikaya and has
been summarized by the Venerable Dr. Walpola Rahula:

Once in Nalanda a prominent and wealthy householder
named Upali, a well-known lay disciple of Nigantha Nata-
putta (Jaina Mahavira), was expressly sent by Mahavira
himself to meet the Buddha and defeat him in argument on
certain points in the theory of Karma, because the Buddha’s
views on the subject were different from those of Mahavira.
Quite contrary to expectations, Upali, at the end of the dis-
cussion, was convinced that the views of the Buddha were
right and those of his master were wrong. So he begged the
Buddha to accept him as one of his lay disciples (Upasaka).
But the Buddha asked him to reconsider it, and not to be in
a hurry, for “considering carefully is good for well-known
men like you.” When Upali expressed his desire again, the
Buddha requested him to continue to respect and support his
old religious teachers as he used to.

In the third century B.c., the great Buddhist Emperor
Asoka of India, following this noble example of tolerance and
understanding, honoured and supported all other religions in
his vast empire. In one of his Edicts carved on rock [No.
XI1I], the original of which one may read even today, the
Emperor declared:

“One should not honour only one’s own religion and con-
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demn the religions of others, but one should honour others’
religions for this or that reason. So doing, one helps one’s
own religion to grow and renders service to the religions of
others too. In acting otherwise one digs the grave of one’s
own religion and also does harm to other religions. Whosoever
honours his own religion and condemns other religions, does
so indeed through devotion to his own religion, thinking ‘I
will glorify my own religion.” But on the contrary, in so doing
he injures his own religion more gravely. So concord is good:
Let all listen, and be willing to listen to the doctrines pro-
fessed by others.” 4

The Buddhist principle of tolerance for everyone i1s
experientially based, and expressed, in the belief and
practice that all beings can attain freedom in perfect
existence: Nibbana (Pali term) in the Theravada tradi-
tion and Nirvana (Sanskrit term) in the Mahayana and
Vajrayana traditions. Such an ideal gives a profound
meaning and direction to life for those who seek, find,
and follow the Buddha-view as the Buddhist way. Here,
the teaching of sGam.po.pa (1079-1153 A.p.), the Ti-
betan philosopher-saint, is particularly relevant:

He is convinced that every sentient being is capable of at-
taining enlightenment which 1s not so much a change from
one extreme, Samsara, to another, Nirvana, but the ineffable
experience in which both have ceased to dominate the thought
of man so that he begins to live his life as transformed by pure
transcendence.

Samsara and Nirvana are not entities, but interpretations
of our experiences, and as such are both Stnyata, which again
is an operational term, not an ontological concept. Although
all sentient beings may attain enlightenment by their own
efforts, because each is a potential Buddha, human existence
is the most suitable occasion for such striving. It is not some-
thing self-evident, although we can only act as human beings.
We must always be aware of human dignity and so respect
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others as equally worthy beings. By this awareness we gain
confidence in being able to realize a thoroughly human and
humane goal, and find the meaning of life. In this striving we
are in need of spiritual friends. They may be found at any
level, because, if Samsara and Nirvana as interpretations
have their common root in transcendence, which from the or-
dinary point of view is just nothing (Siinyata), whatever and
whomsoever we meet serves as a symbol and guide to tran-
scendence. Since all our experiences, from the most sordid
aspects of life to the most lofty ideals, are of a transitory na-
ture, it is important for us always to be aware of this fact and
not to build on them as a solid foundation which will only
obscure our mind and expose us to unending sorrow. In this
awareness the transitory does not lead us into despair, but
serves as a lamp to the everlasting which no words can express
and which pervades everything temporal. . . .

Thus in whatever we do we are in duty bound to be aware
of being human beings and of our task which must not be
allowed to glide into a betrayal of human dignity but must be
expressive of this dignity in benevolence and compassion.®

2. Buddhist Historical Developments

Since the sixth century B.C., Buddhist beliefs and prac-
tices, literature, and institutions have been spreading,
developing, and adjusting to diverse societal environ-
ments 1n more than thirty countries in Asia and, in turn,
influencing their cultures and religious ways of life. Since
the nineteenth century, Buddhist 1deas have also been
of interest to Western philosophy, literature, music-
drama, and other cultural arts.

In these and other respects, Buddhist historical de-
velopments are so complex and ramified that it 1s dif-
ficult to view them comprehensively. In fact, most present
histories of Buddhism relate only a few of its regional or
topical developments, since the subject cannot be sur-
veyed 1n its entirety until more source materials have
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been collected, evaluated, and interpreted, further po-
litical-social-cultural histories of Buddhist areas have
been written and consulted for reference purposes, and
the principles of accretion and concurrent growth in the
nature of Buddhist expansion have been better deter-
mined and studied. In short, Buddhist historical research
and writing need to be much increased before the subject
can be properly understood. Nevertheless, an attempt
will be made here to indicate some of the significant
Buddhist developments within periods of five centuries
each.

During the sixth to first centuries B.C., the Buddha was
regarded as a Teacher (Satthda/Sastar) and conceived as
a Great Man (Mahapurisa/Mahapurusa) and Universal
Ruler (Cakkavattin/Cakravartin); popular veneration of
him developed into a Buddha-cult (Buddha-puja), which
expressed and facilitated belief in him as the Exalted One
(Bhagava or Bhagavant). The Buddha Dhamma/
Dharma was developed in doctrinal statement and scho-
lastic interpretation and textually begun in Pali, San-
skrit, and Buddhist Hybrid Sanskrit. Several Buddhist
Councils or Conferences (Sangiti) are traditionally be-
lieved to have been held in India: the First Council at
Rajagaha/Rajagrha (Rajgir) shortly after the Buddha’s
demise [its nature has been questioned by scholars]; the
Second Council at Vesali/Vaisali (Besarh) some 100
or 110 years later; and, according to Theravada accounts,
a Third Council at Pataliputta/Pataliputra (Patna)
allegedly convened by Emperor Asoka of the Maurya
Dynasty sometime in the third century B.C. [its historicity
or nature has been questioned]; a Vinaya recital in the
Thiuparama at Anuradhapura in Ceylon (then called
Sinhala[dvipa] or Lanka) in the mid-second century B.C.

)3545



22 Introduction

and a Fourth Council in the Aluvihara at Matale in Cey-
lon in the late first century B.C. [these Ceylonese councils
are recognized only by the Theravada tradition]. Ac-
cordingly, various Buddhist schools arose, coalesced, dis-
appeared, or developed—totaling more than eighteen—
among which the Theravada, Mahasanghika, Sarvasti-
vada, and Sautrantika became the most influential. The
Theravada tradition was widespread but established itself
permanently in Ceylon; the Mahasanghika fostered dis-
sension from the Theravada which, together with other
factors, eventually resulted in the rise of the Mahayana
tradition; the Sarvastivada tradition likewise spread, par-
ticularly in north-central and northwest India and prob-
ably also in Suvannabhumi/Suvarnabhumi (cf. lower
Burma, Thailand, and possibly Cambodia); and the
Prajiaparamita doctrinal literature and related Mahayana
tradition began to evolve. Buddhist followers as wander-
ers (pabbajakas/parivrajakas or pabbajitas/pravrajitas)
and mendicants (bhikkhus/bhiksus — monks, bhik-
khunis/bhiksunis — nuns) settled in residences (at first
as avasas during the Vassa or rainy season retreat, later
established as viharas including parivenas; in the next
period as sangharamas), became communities (sang-
has), and thus established Buddhist monasticism. Bud-
dhist architecture, sculpture, and literary arts also
developed, and the Buddha Sasana/Sasana was identified
with political and social welfare in various countries in
India and Ceylon.

During the first to fifth centuries A.D., Buddhism spread
rapidly from India eastward to Bengal during the Gupta
Dynasty rule (320?-533/4 A.D.); southeastward to
Suvannabhtimi/Suvarnabhimi including Fu-nan (Cam-
bodia) and Champa (Vi€t-nam), and to Suvarnadvipa
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(Malay Peninsula in Indonesia); northwestward to Kas-
mira (Kashmir), Gandhara, Bactria (capital Balkh),
Parthia, and Sogdiana (capital Samarkand); thence east-
ward through Tokharistan to Central Asia (Tarim or
Taklamakan Desert): Kashgar, Yarkand, Karghalik,
Khotan, Niya, Tukhara (Endere), Calmadana (Cher-
chen), and Kroraina (later Loulan, now Shan-shan in the
Lobnor region) on the southern route and Kashgar,
Yarkand, Bharuka (Uch-Turfan), Kuci (Kucha), Agni
(Karasahr), Turfan, and Hami on the northern route,
and Tun-huang, An-hsi, and Yu-mén-kuan at the east
end; to China principally from Central Asia but also
from Southeast Asia by sea (also by land?); and from
China northeastward to Koguryo, Paekche, and Silla
(Samguk in Korea). During 399-414 A.p., the Chinese
Buddhist pilgrim Fahsien visited Central Asia, India,
Ceylon, and Java (dvipa). In northwest India, a Buddhist
Council or Conference was convened, either in Kasmira
or in Gandhara at Purusapura (ct. Peshawar) by King
Kaniska of the Kusana Dynasty sometime during the first
century A.D. which strengthened the Sarvastivada tradi-
tion; its authority is not recognized by the Theravadins
but is generally regarded by others as the Fourth Council
(or the Third for the Sarvastivadins). The Theravada tra-
dition developed principally 1n Ceylon but was also known
in northern India; the Sarvastivada tradition (under several
School names, and finally as the Vaibhasika) appears to
have prevailed in Suvarnabhumi, Suvarnadvipa,* Kas-
mira, Gandhara, and Central Asia and was known else-
where in India, China, and Korea. The Prajfiaparamita
literature and related Mahayana tradition developed
mainly in the Buddhist areas of India, Central Asia,
China, and Korea; this movement was in two general
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directions, the Madhyamika School and the Yogacara
School, each with varying subschools. Conceptions of
the Buddha further developed into the Bodhisattva doc-
trine and numerous idealized Buddhas in the Mahayana
tradition, while the Buddha-cult was aided by Hindu
Bhakti devotional practices and acquired variant ethnic
forms as it was being adopted by different peoples. The
Dhamma in Pali accumulated scholarly commentaries
and treatises, for example, those by Buddhaghosa in the
fifth century, and the Dharma in Buddhist Hybrid San-
skrit expanded into the canonical literatures of various
non-Theravada and Mahayana Schools through transla-
tions, commentaries, and original compositions in many
languages. Buddhist monasticism became institutional-
1zed as Sanghas (Communities) or Nikayas (Groups)
in various countries, usually in close cooperation with
kingship which was the prevailing form of political
authority. Also in this period, Buddhist cultural pursuits
made remarkable progress and established their tradi-
tional place in the heritage of Asian art.

During the sixth to tenth centuries A.D., Buddhism
continued to spread, principally from Korea and China
to Japan, and from India to Nepal and thence to Tibet.
Foreign travel by Buddhist pilgrims and scholars .in-
creased: notably, Sung-yiin and Hui-sang during 518-
ca. 521 to Central Asia, Tokharistan, (Sogdiana?),
Udyana, and Gandhara; Hsiian-tsang (or Yiian-chuang,
396—-664) during 629-645 to Central Asia and India;
I-ching (or I-tsing, 635-713) during 671-695 to
Sumatra and India; Chien-chén (Japanese: Ganjin, 688—
763); during 724-754 to Japan, Hainan, and China;
and the Japanese Ennin (Jikaku Daishi, 793-864) three
times during 838-847 to China. The Theravada tradi-
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tion grew in Ceylon whereas the Sarvastivada was still
prominent in Central Asia and respected in Tibet but
declined elsewhere; the Mahayana tradition generally
prevailed, often concurrently with non-Buddhist beliefs
and practices, in China, India, Japan, Korea, Nepal,
Srivijaya, and Tibet and at times in Ceylon (Anuradha-
pura), Champa (Viét-Nam), Chen-la (Cambodia), and
Pagan or Pukam (north-central Burma); the Vajrayana
tradition developed principally in northern India, Ben-
gal, Nepal, and Tibet while some of its beliefs and
practices were incorporated into the Chinese (Mi-chiao),
Korean (Milgyo), and Japanese (MikkyO) esoteric
forms of the Mahayana tradition and apparently were
also known in Pagan, Ceylon, and Southeast Asia (Srivi-
jaya especially). Mahayana literature continued to be
written, translated, and studied, while Vajrayana texts
developed in relation to it and the Tantras in India.
The Buddha-concept and Buddha-cult culminated in the
Buddhist pantheons and elaborate rituals in the Mahayana
and Vajrayana traditions. In every Buddhist country or
area, the Sangha progressed or declined according to
favorable or unfavorable royal and public support, so-
cietal conditions, and its own observance or negligence
of monastic discipline. In architecture, painting, sculp-
ture, literature, and the handicrafts, Buddhism every-
where made historic contributions to the cultural arts of
Asia. In many ways this period was perhaps the most
remarkable and significant 1n the history of Buddhism.

During the eleventh to fifteenth centuries A.p., Bud-
dhist institutions declined, disappeared, or were sup-
planted by Hinduism or Islam in most of India and
Central Asia; they were established in Lang Chang
(Laos), Mongolia, various Siamese states, and presumably
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in Bhutan and Sikkim; they progressed in Cambodia,
Ceylon, and Japan but not notably in China, Korea, or
Nepal. By the end of the period, the Theravada tradition
had supplanted any remaining Mahayana elements in
Burma, Cambodia, Laos, and Siam, whereas a reformed
Vajrayana predominated in Tibetan cultural areas. The
Buddha concepts, cults, and pantheons expanded in doc-
trine, practice, and art forms; Buddhist literature con-
tinued to be written, studied, and edited as canonical
collections; and in all areas, Sangha 1nstitutions were
subjected to occasional persecutions, societal strife, and
monastic reforms. The Buddhist cultural arts presented
remarkable achievements in Burma (Pagan), Cambodia
(Angkor Thom), Ceylon (Polonnaruva), Japan (Kama-
kura), and elsewhere.

During the sixteenth to twentieth centuries A.D., the
most significant changes in Buddhist traditional beliefs,
practices, and institutions occurred in their varied re-
sponses to the challenges presented by European colonial-
1sm, Westernized ideas and values, modern technology,
and educational reforms. Henceforth, conceptions and
cults of the Buddha are questioned from non-Buddhist
viewpoints, the Buddha Dhamma/Dharma is reinter-
preted by nontraditional scholarship, and the Sangha is
conditioned by relatively new forms of political and pub-
lic interest. Adherents of the Theravada, Mahayana, and
Vajrayana are beginning to study each other’s traditions
as components of their common heritage, and are at-
tempting to determine, describe, and support the role of
the Buddha Sasana/Sasana in the present-day world.
Asian Buddhists are making pilgrimages and visits to
each other’s country on an unprecedented scale; they are
conferring with each other more frequently and interna-
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tionally, as in the case of the Sixth Great Council
(Chattha Sangayana) in Rangoon during May, 1954
May, 1956 [the Fifth Burmese Council was convened
by King Min-don-min at Mandalay in 1871], the Bud-
dha Jayanti celebrations in Asia during May, 1956
November, 1957, and the World Fellowship of Buddhists
Conferences of 1950 (Colombo), 1952 (Tokyo), 1954
(Rangoon), 1956 (Kathmandu), 1958 (Bangkok), and
planned for 1961 (Phnom-Penh). The reorganization of
monastic education in the form of Westernized or mod-
ern Buddhist schools, colleges, and universities; the
exchange of Buddhist publications among the laity and
between scholars; the increasing social consciousness of

the Sangha and public welfare activity by Buddhist lay
organizations; and the ideological and material exploita-
tion of Buddhist beliefs, personnel, and facilities by
Communist governments—these new factors may be-
come significant in the future development of Buddhism.

3. Traditional Buddhist Ways, Schools, and Paths

In the historical development of Buddhism, various ways
(yana), schools (vada and vadin), and paths (magga/
marga) have been devised and instituted as means for the
realization of the Buddhist way of life and attainment of
Enlightenment (Bodhi). These have naturally acquired
varying ethnic-cultural expressions and characteristics
and have often induced proponents of a particular ap-
proach to differentiate their own means from those of
others, but usually there is considerable unity among
them.

With regard to major Buddhist ways, the word ydna
in Pali, Sanskrit, and Buddhist Hybrid Sanskrit signifies
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“the way, method, or means by which one may attain
Enlightenment.” Chinese-oriented Mahayanists, perhaps
precedented by the views of the early Mahasanghika/
Mahasanghika School, customarily distinguish two kinds
of yanas: Mahayana, meaning the Expansive Way,
Means, Career or the Great Method; and Hinayana,
meaning the Exclusive Way, Means, Career or the
Lesser Method. (These terms are often misleadingly
translated literally as the Great Vehicle and the Small
Vehicle.) In Buddhist Hybrid Sanskrit texts, three yanas
are ordinarily distinguished: the Sravaka-yana for
Sravakas (Pali: Savakas; disciples who become Ara-
hants/Arhats through hearing the Teachings of the
Buddha and are unconcerned about the possible En-
hightenment of others); the Pratyekabuddha-yana or
Pratyeka-yana for Pratyeka-buddhas (Pali: Pacceka-
buddhas; those who attain Enlightenment by themselves
and are unconcerned about the Enlightenment of others);
and the Bodhisattva-yana for Bodhisattvas (in this sense
not quite comparable to Pali: Bodhisatta, a being des-
tined to become Enlightened; those who qualify as Bud-
dhas but postpone their Enlightenment in order to help
all sentient beings) or sometimes called the Buddha-
yana. In these respects, they equate the Sravaka-yana
and Pratyekabuddha-yana with the so-called . Hinayana
and the Bodhisattva-yana with the Mahayana. To this
threefold classification of Buddhist ways, Tantric Bud-
dhists add their own way, the Vajrayana.

In general, Mahayana and Vajrayana proponents do
not disavow the Hinayana, or Sravaka-yana and Pratyeka-
buddha-yana, as the basis of their way but regard it
historically as having been incorporated into their own
system. However, this view is not acceptable to adherents
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of the Theravada, which is the earliest Buddhist tradition
continuing today. Instead, they regard the Theravada as
the Teaching of the Theras (semior bhikkhus) which
transmits the orthodox Dhamma of the Buddha and thus
1s to be distinguished from other Buddhist schools. In
such cases, Bhiksu Sangharaksita has proposed that fol-
lowers of the major Buddhist ways mutually understand
each other’s practices through a historical-sociological,
comparative study of rituals in the Sarvastivada, Maha-
yana, and Vajrayana traditions.®

With regard to the principal Buddhist schools which
implement the major Buddhist ways, the suffixes -vada
and -vadin are often used in their Pali/Sanskrit names
to connote “doctrine, theory put forth, creed, belief,
school, sect” and its “proponents, adherents, followers.”
As mentioned in the preceding Section 2, numerous
Buddhist schools evolved primarily from the Buddhist
Counclls, or from their resultant conditions for the well-
being and spread of the Buddha Sasana/Sasana. They
have been established in many countries according to
societal and monastic requirements, have assumed cer-
tain ethnic-cultural expressions and characteristics, and
have either survived as traditional Buddhist institutions
or succumbed to external and internal disintegrating
forces. Here only the most influential schools in Buddhist
historical developments can be mentioned.

The so-called Hinayana movement once comprised
many schools, totaling more than eighteen, of which
there are various lists. Among these the most important
were:

1. The Theravada (Sanskrit: Sthaviravada:; the
Teaching of the Elders, senior bhikkhus) which has
continued as the orthodox Pali form of Buddhism in
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Burma, Cambodia, Ceylon, Laos, Thailand, and certain
Buddhist communities elsewhere in South and Southeast
Asia.

2. The Mahasanghika (Sanskrit: Mahasanghika; cf.
Mahasangiti as the Great Assembly, hence “the ma-
jority”’) which is believed to have dissented from the
Theravada at the Second Council at Vesali/Vaisali and
fostered views which later culminated in the Mahayana.

3. The Sarvastivada (Pali: Sabbathavada; the Teach-
ing or Doctrine that All dharmas [elements] Exist; also
later called in some areas Mula-Sarvastivada or Abhid-
harma [variously defined, e.g. Special Dharma, Higher
Religion, for the attainment of Enlightenment] and
finally Vaibhasika because of its dependence upon com-
mentaries, vibhasa) which was once widespread 1n
Suvarnabhiimi and Suvarnadvipa, Gandhara, KaSmira,
and elsewhere in India, Central Asia, Nepal, Tibet,
China (as the P’i-t’an-tsung and Chii-shé-tsung), Korea
(textual study only?), and Japan (Kusha-shu, later
Kusha-shii; cf. Chii-shé-tsung). The Buddhist Council
convened by King Kaniska of the Kusana Dynasty was
essentially a Sarvastivada Conference. Among the nota-
ble Sarvastivada writers (dates often unknown or
problematic) may be mentioned: Arya Katyayaniputra,
Mahakausthila, Sthavira Vasumitra, Sthavira DevaSarma,
Purna, Arya Sariputra, Arya Maudgalyayana, Vasu-
bandhu (ca. 320-400 A.p.; later a Yogacara writer),
Sanghabhadra, Dharmottara, Dharmatrata, YaSomitra,
and others.

4. Several transitional schools between the Sarvasti-
vada and the Mahayana, such as the Vatsiputriya (Pali:
Vajjiputtaka, Vajjiputtiya), which held the doctrine of
pudgala (puggala; the individual 1s neither the same nor
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different from the five skandhas/khandhas, compound-
ing clements of being or agglomerations comprising
“personality”: ripa [material qualities], vedana [feel-
Ingl, samjha [safna, perception), samskara [sankhara,
coeflicients of consciousness], and vijagna [vififiana,
consciousness] and challenged the adequacy-of the
dharma exposition by the Sarvastivadins; and the Sau-
trantika or Sutravada (Pali: Suttavada; the reliance upon
original texts, sutranta or sitra), also called Sankranti-
vada (the view that the skandhas transmigrate from the
former world to the later world), which developed the
doctrines of conceptual construction (vikalpa) and
representative perception (bahyanumeya-vada or jAana-
kara as visaya-sariipya). Later, Sautrantika ideas coa-
lesced with, or influenced, Mahdayana doctrines to help
form the Sautrantika-Yogacara system and especially the
Sautrantika-Madhyamika-Svatantrika School. Another
important development was the Ch’éng-shih-tsung
(Satyasiddhi? or Tattvasiddhi? School) in China, the
Syong-sil-jong (cf. Ch’éng-shih-tsung) in Korea, and
Jojitsu-shu (in the mid-eighth century renamed Jojitsu-
shi; cf. Syong-sil-jong and Ch’éng-shih-tsung) in Japan.
The principal text of this movement was the Ch’éng-shih-
lun 1in Chinese translation by Kumarajiva (344—413
A.D.) from a now lost work (Satyasiddhi-sastra? Tat-
tvasiddhi-sastra? ), attributed to Harivarman (in India
ca. third century A.p.), which may have been an attempt
to synthesize the Vaibhasika and early Mahayana doc-
trines. It should be noted that in Japan, Sautrantika
studies (cf. JOjitshu-shu, later Jojitsu-shti) were affiliated
with Madhyamika studies (cf. Sanron-shu, later Sanron-
shii).

Similarly, the so-called Mahayana movement has com-
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prised various developments which are too numerous to
be listed here by country. In general, however, the
Mahayana may be viewed according to the following
major schools or textual aspects.

1. The Prajiaparamita literature was a doctrinal de-
velopment rather than a school, although a Pan-jo-tsung
(Prajiia School) existed in China from the early fifth to
about the seventh centuries A.D. “The composition of
Prajfiaparamita texts extended over about 1,000 years.
Roughly speaking, four phases can be distinguished:
1. The elaboration of a basic text (ca. 100 B.c. to 100
A.D.), which constitutes the original impulse; 2. the
expansion of that text (ca. 100 A.p. to 300); then, as
the third, we get the re-statement of the doctrine 1n 3a.
short Sutras and in 3b. versified Summaries (ca. 300 to
500); and 4. the period of Tantric influence and of
absorption into magic (600 to 1200).”" These texts were
basically in Buddhist Hybrid Sanskrit with translations
and commentaries 1n Central Asian languages or scripts,
Chinese, Japanese, Tibetan, and Mongolian. Prajia-
paramita doctrines stimulated the development and
spread of the Mahayana in India, Central Asia, China,
Korea, Japan, Nepal, Tibet, and Mongola and were
partly known in Cambodia (Khmer period), the Siamese
and Indochinese states, Indonesia (Srivijaya period),
and probably also in Burma (Pagan period) and Ceylon
(Anuradhapura period).

2. The Madhyamika, a formative school of Mahayana
thought which expounds the main doctrines contained in
the Prajhaparamita literature, signifies a doctrinal posi-
tion: those who adhere to the middle view (madhya)
devoid of duality or implied contradictions (Séinya), and
thereby avoid all possible extremes (madhyama prati-
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pad) in attaining transcendent comprehension and un-
derstanding (prajfia) for Enlightenment (Bodhi). The
name Madhyamika is formed from the Sanskrit word
madhyama (superlative of madhya meaning “middle,
neutral, non-dual”’) and the raddhita suffix ika. As an
exposition of the Buddha Dharma from the Prajia-
paramita viewpoint, the Madhyamika is also sometimes
called Madhyamaka DarSana (the Middle View) or
Stnyavada (the Teaching or Doctrine of Stunyatad). The
Madhyamika in India was established by Nagarjuna
(ca. 150-250 A.D.) possibly at Nagarjunikonda in
Andhradésa in the south and at Nalanda in Magadha
in the north, and was continued by his disciple Aryadeva
(ca. 170-270 A.p.) in Andhradésa as well as at Nalanda,
Pataliputra, and elsewhere, and by Nagabodhi (third
century A.D.) and Rahula(bhadra) (third century A.D.).
The School later became divided into two main lines:
the Madhyamika-Prasangika School (fifth to eighth cen-
turies A.D.), founded by Buddhapalita (ca. 470-540) at
Dantapuri and continued especially by Candrakirt1 (ca.
600-650) at Nalanda, by Santideva (ca. 691-743) at
Nalanda, and by Diparmkara Srijiana (Acarya Atifa,
980-1053) at Vikrama$ila, and the Madhyamika-
Svatantrika School (sixth to eleventh or later centuries),
founded by Bhavaviveka or Bhavya (ca. 490-570) near
Dhanyakataka which subdivided into the Sautrantika-
Madhyamika-Svatantrika led by Bhavaviveka and appar-
ently continued by Divakara (613-687) in China during
676/680-687, and the Yogacara-Madhyamika-Svatan-
trika led by Santaraksita (ca. 705-762) at Nalanda
and continued by Srigupta (early eighth century) and his
disciple Jhanagarbha (early eighth century), Kamalasila

(ca. 713-763), Vimuktasena (dates?), Haribhadra
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(9th? century) and his disciple Buddhajfianapada
(dates?). Concurrently, the Madhyamika School devel-
oped in other areas under different names and, with the
exception of Tibet and possibly Central Asia, according
to a different group of texts now mostly extant only in
their Chinese translations by Kumarajiva (344—413)
and others. These area developments of the Madhyamika
outside India are: (a) in Central Asia (mid-fourth? to
ninth? centuries) called the Chung-tsung (Middle School,
cf. Madhyamika?) by the Chinese, and introduced from
India; (b) in China (early fifth to eighth? centuries)
called the San-lun-tsung (Three [Madhyamika] Treatises
School) and other names, and introduced from Central
Asia; (c¢) 1n Korea (early sixth to seventh or later cen-
turtes) known as Sam-non (cf. San-lun; Three [Madhya-
mika] Treatises) studies [also a school?], and introduced
from China; (d) in Japan (early seventh to fourteenth or
later centuries) called the Sanron-shu (cf. Sam-non
studies; Three [Madhyamika] Treatises Study Group)
and after the mid-eighth century the Sanron-shii (cf.
San-lun-tsung; Three [Madhyamika] Treatises School),
and introduced first from Korea and then from China;
and (e) in Tibet (mid-eighth to eleventh or later cen-
turies) called Dbu-ma-pa (Madhyamika), introduced
from India via Nepal and still studied there in its
Madhyamika-Prasangika and Madhyamika-Svatantrika
forms.

3. The Yogacara School (which emphasized ethical
and meditative practices), with its epistemological-meta-
physical development, the Vijiianavada (the Teaching or
Doctrine [vada] that only “discriminating consciousness”
[vijriana] exists), was concurrent with the Madhyamika
School as a formative movement in Mahayana thought
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and generally has predominated, particularly in its Chi-
nese expression and extension in Japan, Korea, and
Viét-Nam. It was established in India by Arya Maitreya-
(natha) (ca. 270-350 A.p.), the reputed author of the
Mahayana-siatralamkara(-nama-karika), the Madhyanta-
vibhanga(-karika), the Dharma-dharmata-vibhanga, the
Ratnagotra-vibhaga Mahayanottaratantra-Sastra or sim-
ply Uttaratantra (attributed to him by the Tibetan tra-
dition, but probably by Saramati [ca. 350—450 A.D.]; later
valued from the Madhyamika-Prasangika standpoint),
and the Abhisamayalamkara(-karika) or Abhisamaya-
lamkara-nama  Prajriaparamita- upadesa-sSastra  (later
valued from the Yogacara-Madhyamika-Svatantrika
standpoint). He was followed by Arya Asanga (ca. 310-
390), author of the Mahayana-samgraha, the Mahayana-
samuccaya, and other works; the Yogacara-bhiimi-sastra
(containing the Bodhisattva-bhiimi) is attributed to him
by the Tibetan tradition but to Maitreya(natha) by the
Chinese tradition. In turn, Asanga converted his brother
Vasubandhu (ca. 320-400) from Sarvastivada views;
Vasubandhu wrote numerous commentaries and various
works among which his Vijiaptimatrata-siddhi: vimsika
and trim$ika are particularly well known. Thereafter, the
philosophical Vijiianavada developed, especially by the
logicians Dignaga (or Dinnaga, ca. 400—480) and
Dharmakiti (late seventh-early eighth centuries) and the
commentators Dharmapala (ca. 530-561) and Sthira-
mati (ca. 470-500). The Yogacara School and espe-
cially its Vijfianavada development spread to East Asia
and is still studied in China (Wei-shih — Vijiiaptima-
tratd) and Japan (Yuishiki — Wei-shih, Vijfiaptimatrata)
as well as in Tibet. The Ch’an-tsung (Dhyana School) in
China and its developments and modifications in Korea
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(T’an-jong), Japan (Zen-shu), Viét-Nam and elsewhere
may have been considerably influenced in yoga practice
and vijaana doctrine by the Yogacara School.

4. A so-called Sukhavati (“Land of Bliss =— Pure
Land”) movement, centering around a Buddha-pija
veneration of Amitabha (“of Infinite Light”) or Amitya-
yus (“of Infinite Life”), apparently in the early centuries
A.D. arose in India, developed in Central Asia, and be-
came established as various schools 1n China, Korea,
Japan, and Viét-Nam; for example, in China the Ching-
tu-tsung (Pure Land School) in four transmissions
among which Hui-yiian (333-416), T’an-luan (476-
542), Tao-ch’o (562-645), and Shan-tao (613-681)
are usually regarded as important exponents, and in
Japan the Yuzu-nembutsu-shii of Ryonin Shonin (1071-
1132), the Jodo-shu (cf. Ching-t'u-tsung) of Honen
Shonin (1133-1212), the Jodo-Shin-shu development
of Shinran Shonin (1173-1262), and the Ji-shu of Ippen
Shonin (1238-1289; precedented by Kuya, 903-972).
The basic texts are the Sukhavati-vyuha in large and
abridged versions and the Amitayur-dhyana-sitra.

5. Numerous texts, besides those already mentioned,
influenced the foregoing developments and, in certain
cases, engendered particular Mahayana schools devoted
to their study and veneration (cf. sutra-pizja). For exam-
ple, the Lankavatara or Saddharma-Lankavatara-sitra
(especially important for Ch’an-tsung/Zen-shu doc-
trine), the Saddharma-pundarika-sitra (basic for the
Fa-hua-tsung or T’ien-t’ai-tsung/Tendai-shii and Nich-
iren-shii and influential elsewhere), the Mahayana-srad-
dhotpada (“The Awakening of Faith in the Mahayana,”
attributed to an ASvaghosa different from the author of
the Buddhacarita), the Samdhinirmocana-sitra (funda-
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mental for Yogacara studies), the Avatamsaka-sutra or
Buddhavatarsaka-sitra (last section extant in Buddhist
Hybrid Sanskrit as the Gandavyiaiha; the basis for the
Hua-yen-tsung/Kegon-shii), the Nirvana-sitra (the basis
for the Nieh-p’an-tsung), the Ratnagotra-vibhaga Maha-
yanottaratantra-Sastra or Uttaratantra probably by
Saramati (ca. 350-450 A.p.), the Suvarnaprabhdsa or
Suvarnabhasottama-siitra, the Samadhirdja or Candra-
pradipa-sitra, the Karanda-vyiiha, the Rastrapala-
pariprccha, the Dasabhumika-siitra, and numerous other
works in Sanskrit, especially Buddhist Hybrid Sanskrit,
and other Asian language versions or original composi-
tions. |

The Vajrayana (the Way of the Vajra), as a major
Buddhist means for attaining Enlightenment, bases its
monastic order on the Sarvastivada Vinaya and derives
many of its metaphysical doctrines from Mahayana texts
(perhaps more from the Yogacara than the Madhya-
mika) with certain Vedantic and Tantric influences. In
addition, it characteristically employs advanced medita-
tive practices and special, esoteric media for rituals:
equipped with abhiseka (empowerment to perform, re-
ceived from the teacher), instructed by tantra (special
directions), and often through the mandala (diagramed
sphere of power), one may integrate personality in Body
with mudra (special hand-gesture), Speech with mantra
(special spell) and dharani (special formula), and Mind
with dhyana (concentrated thought). Hence, as a com-
posite system, the Vajrayana is sometimes called Bud-
dhist Tantra to distinguish it from Hindu Tantra
(although both were probably influenced by a common,
general source) or Tantra-yana or Mantra-yana or
Kalacakra-yana (the Means of Protection against the



38 Introduction

Wheel of Time [Destruction]), but all these are actually
aspects or phases of its development. The historical rise
and spread of the Vajrayana was briefly described above
in Section 2, but four principal Indian/Tibetan kinds of
Vajrayana may be listed here: (1) Kriya-tantra-yana/
Byavhi-rGyud-kyi-theg-pa, (2) Carya-tantra-yana or
Upaya-tantra-yana/Spyod-pahi-rGyud-kyi-theg-pa, (3)
Yoga-tantra-yana/rNal-hbyor-kyi-theg-pa, (4) Anuttara-
yoga-tantra-yana/Blamed-rGyud-kyi-theg-pa; cf. the Sa-
haja-yana or Buddhist Sahajiya development 1n Bengal.

Just as the major Buddhist ways (yana) of thought
and practice for the attainment of Enlightenment have
been diversified in numerous schools (vada and vadin),
so these schools may be grouped and classified according
to the nature of their functional approach or method for
attaining Enlightenment. In this respect, five Buddhist
paths (magga/marga) may be briefly noted of which
one or more may typify a particular Buddhist school and
all, in varying degrees, implement the principal Buddhist
ways. These paths are correlated with the Threefold
Training (Ti-sikkha/Tri-Siksa), which will be described
below in Chapter IV, Section 2; when fundamentally
integrated, they comprise but one path or One Way.

1. Sila-magga/Sila-marga is the path of discipline and
virtuous conduct (cf. Adhisila-sikkha/Adhisila): fol-
lowed by the Theravada in its Vinaya (especially the
Dasa-sikkhapadani, Dasa-sila, Pafca-sila, and the
Patimokkha), the Sarvastivada in its Vinaya (especially
the Pratimoksa) now largely preserved in the Mahayana
and Vajrayana traditions, the Mahayana (especially the
six, later ten, Prajfiaparamitas and Bodhisattva-§ila prac-
ticed by the Madhyamika, Yogacara, and other schools),
and the Vajrayana (especially the six Paramitas and the
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samaya regarding every abhiseka). For school examples
in Eastern Asia, note the Lii-tsung (Vinaya School) 1n
China and the related Ritsu-shu (later called Ritsu-shii)
in Japan.

2. Jhana-magga/Dhyana-marga is the path of medi-
tative concentration (jhana/drhana) consisting of mind-
fulness (sati/smrti), concentrative absorption (samadhi),
and attentive concentration (bhavana) in two aspects
of tranquillity and fixedness of mind = concentration
(samatha/samatha-bhavana) and introspection and 1in-
tuition — transcendent analysis or insight (vipasanna/
vipaSyana-bhavana) (cf. Adhicitta-sikkha/Adhicitta)
leading to transcendent comprehension and understand-
ing (pafnna/prajiia) for Enlightenment (Bodhi): fol-
lowed by the Theravada (especially active today in
Burma), the Mahayana (various schools, less so in the
Sukhavati movement), and the Vajrayana (as stressed
in Tibetan cultural areas). For Mahayana school exam-
ples, note the Ch’an-tsung in China, the related Zen-shi
in Japan, and remaining elements in Korea and Viét-
Nam.

3. Parnna-magga/PrajfiG-marga 1s the path of tran-
scendent comprehension and understanding for Enlight-
enment (Bodhi) (cf. Adhipanna-sikkha/Adhiprajia)
in which three kinds of panna/prajnia may be distin-
guished: sutamaya-pafisia/Srutamayi-prajna (that tran-
scendent comprehension, understanding, knowledge
gained from oral tradition), cintamaya-pana/cintamayi-
prajiia (that . .. gained from pure thought, cf. samadhi),
and bhavanamaya-panind/bhavanamayi-prajiia (that . . .
gained from cultured thought, cf. bhavana). This path is
followed by the Theravada (especially its analysis of the
relational structure of existence, or study of the Patthana
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in the Abhidhamma Pitaka), the Sarvastivada (previ-
ously 1n i1ts Abhidharma), the Mahayana (especially by
the Madhyamika, Yogacara and other Schools), and the
Vajrayana (as practiced in Tibetan cultural areas). For
Mahayana (doctrinal examples, note the vast Prajiiapara-
mita literature.

4. Bhatti-magga/Bhakti-marga is the path of devo-
tional practice, with some expectation of spiritual aid in

return, centering around the veneration (pija) of the
Buddha 1n various forms or manifestations (cf. Buddha-
puja and thipa/stupa-pija), eminent School founders,
and the Buddha Dhamma/Dharma (cf. sutta/sutra-piija)
—not found 1n the Ti-sikkha/Tri-Siksa and probably a
result of the influence of Hindu Bhakti cults on the
development of popular Buddhist beliefs and practices.
This path is followed by the Theravada (especially its
thiipa-piija), the Mahayana (especially in its veneration
of School founders and certain texts: Buddha-pija and
stitra-pija), and the Vajrayana (especially in its esoteric
rituals).

. Buddhanusmrti-marga 1s the path of complete reli-
ance upon the efficacy of Karuna (cf. “Saving Grace”)
as manifested and offered by the Amitabha Buddha
(A-mi-t'o-fu in Chinese, Amida-butsu in Japanese) who
is thus comparable to the Bodhisattva Avalokitesvara.
The 1dea (practice also?) is embryonic in the Theravada
tradition as Buddhanussati (Palh term) or “mindfulness
of the Buddha” but in the Mahayana as Buddhanusmrti
(Buddhist Hybrid Sanskrit term) this means is the cul-
mination of the Sukhavati trend in the Bhakti-marga.
It begins with a profound pietism and recollection of the
Buddha-object (often orally) and is fulfilled through
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utter faith by the devotee. In short, the devotion (pija)
of the Amitabha devotee becomes total piety which 1s
realized as the complete, universal saving-compassion
(karuna) of Amitabha expressed to/through/in that
devotee (parinamana). In the T’ien-t’ai/Tendai Schools
and the Chén-yen/Shingon Schools, this path is esoteric
(cf. Mi-chiao/Mikkyo) with Amitabha identified with
the Mahavairocana (the Great Sun Buddha) in the
mandala; in the Ching-t'u/Jodo Schools, the path is
based upon the vows or resolutions (pranidhana) of the
Bodhisattva Dharmakara as expressed or stated in the
Sukhavati texts; in the Jodo-Shin School, the path 1s
centered on the eighteenth vow of the Bodhisattva
Dharmakara declared in the larger Sukhavati-vyiha.

The foregoing classification of five Buddhist paths, or
rather a fivefold Buddhist path providing the means for
attaining Enlightenment, 1s admittedly arbitrary and has
been compositely formed from a survey of Buddhist prin-
ciples and practices. An earlier, traditional Mahayana
~conception of the Buddhist path in five degrees or phases
is given in the Abhisamayalamkara(-karika), or Abhisa-
mayalamkara-nama Prajriaparamita-upadesa-Sastra, by
Arya Maitreya(natha), (ca. 270-350 A.p.) which “is con-
sidered by the learned Tibetan tradition to be the most
important [of the five treatises by him] as 1) a summary
of the Prajia-paramita-sitras, and 2) as the text contain-
ing the special theory of the marga or the Path to the
attainment of Nirvana according to the Mahayanistic
standpoint.”® The following selection is from the analysis
by E. Obermiller.

Now, what 1s this “Path,” and in what sense is it to be
understood? First of all we have to mention the tradition
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which takes into consideration 3 kinds of individuals, viz. the
lowest (skyes-bu-chun-nu = adhama-purusa), the intermedi-
ate (skyes-bu-hbrin-pa = madhya-purusa) and the highest
(skyes-bu-chen-po = maha-purusa). The first 1s the ordinary
worldly being who cares only for worldly matters, and the
highest aim he can pursue can be only a blissful existence 1n
a future life. For the individual of the intermediate and the
highest kinds, i.e. the Hinayanist (Sravaka and Pratyekabud-
dha) and the Mahayanist Bodhisattva, respectively, the Phe-
nomenal World represents nothing but an object of disgust
and sorrow. Such individuals accordingly search for a path
to attaining a position in which one i1s no more disturbed by
worldly turmoil. It i1s through constant meditation on the true
aspect of existence and the full cognition of it that the deliver-
ance from Phenomenal Existence can be secured. Accord-
ingly, the general definition of the Path for the individuals of
both the intermediate and the highest order is *“‘the intuition
(abhisamaya) of the Truth which is conducive to the attain-
ment of Enlightenment, Nirvana, and the liberation from the
bonds of Phenomenal Existence.” Its synonyms are “the way
to Final Deliverance,” “the process of the cognition of Truth,”
“the Vehicle” (yana = theg-pa),—&c. It has five principal
degrees which are:—

1) The Path of Accumulating Merit (sambhara-marga =
tshogs-lam) .

2) The Path of Training (prayoga-marga = sbyor-lam).

3) The Path of Illumination (darsana-marga = mthon-
lam). |

4) The Path of Concentrated Contemplation (bhavana-
marga = sgom-lam).

5) The Final Path, where one is no more subjected to
training (asSaiksa-marga = mi-slob-lam).

The last three represent ‘“the Path of the Saint” (arya-
marga), whereas the first two are regarded as subservient
degrees.

Such are the degrees of the Path in general. But in regard
to the various individuals, progressing on this fivefold Path,
there is another threefold division, viz. the Path of the
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Sravaka, the Path of the Pratyekabuddha, and the Path of the
Bodhisattva (or the Mahayanistic Path). These 3 different
forms correspond to the 3 varieties of the faculty of cognition
of the Truth [note: Sravaka-yana-abhisamaya-gotra, pratyeka-
buddha yana-abhisamaya-gotra and tathagata-yana-abhisa-
maya-gotra.] The Sravaka’s cognition is that of the unreality
of the Ego or individual as an independent whole [pudgala-
nairatmya). The Pratyekabuddha comes to the intuition of the
objective unreality of the external world, without becoming
free from the imputation concerning the reality of the subject
that perceives. Finally, the Bodhisattva on his Path cognizes
the unreality of all the separate elements of existence [dharma-
nairatmya), which are intuited by him as merged in the unique
undifferentiated Absolute.

The first 2 varieties are characterized as having only an
egoistic aim, the liberation of the stream of elements [sam-
tana) constituting one’s own personality from the bonds of
the Phenomenal World. In that sense the Path of “the inter-
mediate individual” is defined as “the mental activity charac-
terized by the aversion towards Phenomenal Existence and
the desire of attaining salvation exclusively for one’s own
self.” The path of the Bodhisattva is on the contrary regarded
as essentially altruistic; it has for its aim the attainment of
Buddhahood in order to bring deliverance for other living
beings.—

The principal constituent members of this process of medi-
tation and intuition, the chief factors for the realization of
the Path, are two in number, viz. the perfect quiescence of
the mind (Samatha = Zi-gnas) and transcendental analysis
(vipasyana = lhag-mthon). All the merits and achievements
of the Hinayanist and Mahayanist Saints on their Paths,
the mundane [laukika] as well as the super-mundane [lokot-
tara], are regarded as the result of these 2 cooperating factors,
the latter being the most essential part, the foundation, of
every kind of transic meditation. We have accordingly to
speak of the Path as conditioned by the joint agency of the
said 2 elements. Therefore all the Yogins, all the meditators,
eo ipso all the Saints on their Paths, must at all times take
recourse to mental quiescence and transcendental analysis.?
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4. The Nature of Buddhist Literature

A satisfactory presentation of the nature of Buddhist
literature would require a historical survey of Buddhist
languages and literary forms, councils and school devel-
opments, monastic practices and scholarship. Such a
description with suitable quoted illustrations is mani-
festly impossible here, but certain characteristic features
may be noted for general interest and as a guide for
further study.

The various spoken languages and dialects in which
the Buddha Dhamma/Dharma has been expounded since
the sixth century B.C. are too numerous to be listed, but
it should be mentioned that the Teachings were first
stated and transmitted orally (as still emphasized by the
Chinese Ch’an and Japanese Zen Schools) and that
recitation of texts, usually from memory, is still custom-
ary 1n monastic ceremonies (such as the Patimokkha on
alternate Uposatha days i1n Thailand), in scholastic
examinations (such as those held annually in Burma for
the Tipitakadhara Grade), and in debates (as in Vaj-
rayana monasteries where argumentation may be en-
hanced by the ready citation of relevant texts).

Written Buddhist literature may be briefly described
here according to language, script, and canon of the
major Buddhist traditions.

The Tipitaka (“three baskets — containers — collec-
tions”) of the Theravada tradition was presented in Pali
from oral accounts, then recorded into early Sinhalese
script (by stenciling ola leaves with a stylus and treating
them with dummala oil) and is preserved in various edi-
tions in Burmese script (several editions and a Burmese
translation in progress), Cambodian or Khmer script
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(an edition and Cambodian translation in progress),
canonical LLao or nang su tham script (manuscripts, edi-
tion suspended), Mon script (manuscripts), Sinhalese
script (several incomplete editions, one in progress, and
a Sinhalese translation; largely the basis for the Pali Text
Society’s edition in roman letters), and Thai script (sev-
eral editions, and a Thai translation).

The several Tripitaka (cf. Tipitaka) canons of the
Sarvastivada, Mahayana, and Vajrayana traditions were
originally written in Middle Indic dialects, of which
Buddhist Hybrid Sanskrit was developed particularly for
this use, in various scripts notably Brahmi, Kharosthi,
Gupta (especially Central Asian Slanting Gupta and
Cursive Gupta), Devanagari, and sometimes Siddha-
matrka (commonly called Hsi-t'an in Chinese, Shittan
in Japanese, Siddham in English) and Kavi (Old Java-
nese). Translations from certain Pali, Sanskrit, and
especially Buddhist Hybrid Sanskrit texts were made into
various languages and from these versions further trans-
lations were made into other languages in addition to
new texts being composed in all these languages; for
example, from Buddhist Hybrid Sanskrit into Khotanese
(or Khotani Saka; in Khotanese script), Sogdian (in
Sogdian script), and Turkic (in Uigur script) in Central
Asia; from Central Asian languages or scripts as well as
from Buddhist Hybrid Sanskrit, and some Pali and San-
skrit, into Chinese (with terms transliterated and later
translated ) ; from Chinese into Korean (in Chinese char-
acters, or hanmun, with Korean pronunciation and later
in several scripts, principally onmun which has been
revised as hangul and used together with hanmun as
kuhanmun; now hangil is exclusively official), Japanese
(in Chinese characters, or kanji, with Japanese pronun-
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ciation as go-on and occasionally to-on and later in
hiragana script added to kanji or used exclusively), and
Vietnamese (Vietnamese adaptations of Chinese charac-
ters with Vietnamese pronunciation now officially roman-
ized); from Buddhist Hybrid Sanskrit and some Central
Asian and Chinese languages into Tibetan (in dbu-chan
script) and therefrom into Mongolian (especially in
ka-lekka and ’p’ags-pa or Pa-sse-pa scripts; cf. former
Tibetan script and later Uigur script) and therefrom into
Manchu (in Manchu script; cf. Mongolian script).

The Buddha commanded his disciples to use only popular
dialects in reciting his teachings. They followed his instruc-
tions for a time. Many dialects all over North India were
thus used by local schools of Buddhists. One such dialect,
perhaps originally spoken at Ujjain [in Central Province;
formerly Ujjeni/Ujjayini, the ancient capital of Avanti/
Avanti], was Pali, which was carried to Ceylon, Burma, etc.,
and became the canonical language of Southern Buddhism.
Another such dialect, of unknown original location, began
after a time to be modified by the local Buddhists to make it
look more like Sanskrit, the socially respected language of
their brahman neighbors. This Sanskritization was at first
slight and partial. As time went on it increased, but it never
became complete. Prakritic forms continued to be used, and
many forms were mixed or hybrid, neither genuine Prakrit
nor standard Sanskrit. The vocabulary, especially, remained
largely Prakritic. Thousands of words were used which are
unknown in Sanskrit, or not used there with the same mean-
ings. To this curious language, which became widespread in
North India, I have given the name Buddhist Hybrid San-
skrit. . . .

To such localities [where thriving Buddhist centers were
established], and there were doubtless many others, came
Buddhist monks, who may have been themselves of very
different origins, bringing with them a sort of canon: a body
of sermons, sayings in prose and verse, narratives of the
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Buddha’s life and of his previous incarnations, and rules laid
down for the conduct-of monks and nuns. Many of these
canonical works no doubt went back to the earliest times, and
were carried everywhere in similar forms; but there 1s . . . no
reason to assume linguistic unity even in the texts as they
were thus spread by missionaries; there is no reason to as-
sume any single “original language of Buddhism.” And what-
ever the dialects of the missionaries may have been, the sacred
texts were soon adapted to the speech native to each locality.
Thus various Buddhist “canons,” at first loose and fluid,
sprang up all over North India. . . .

In some Buddhist Hybrid Sanskrit works, especially the
Mahavastu, the Lalitavistara, the Mahaparinirvana Sutra, and
a few Pratimoksa and other Vinaya texts, we find passages,
in both prose and verse, which correspond more or less
closely to passages of the Pali canon. (Many others which no
longer exist in Indic are found in Tibetan and Chinese trans-
lations.)

In such passages the vocabulary used in Pali and in Bud-
dhist Hybrid Sanskrit is very largely identical, though the
phonetic and grammatical forms are different. This is natural,
for both were inherited from a common tradition older than
either. Neither was translated from the other; each was
adapated independently to the dialect of its locality, but used
a word-stock that was to a considerable extent identical. And
such words, common to both, continued to be used in both
languages in new compositions dealing with the Buddhist reli-
gion, which were composed in the separate monkish com-
munities where Pali and Buddhist Hybrid Sanskrit flourished.

This explains the fact that there is a very extensive agree-
ment in vocabulary between Pali and Buddhist Hybrid San-
skrit. They have a great many words in common, and many
of these words are not used, at least with the same meanings,
in Sanskrit, or often even in other Middle Indic dialects. They
are words inherited from the dialects in which the oldest
Buddhist traditions were handed down. Nor are they by any
means limited to technical terms of the Buddhist religion.
Equally common are words which belonged to ordinary secu-
lar language.1®
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The components and forms of Buddhist literature are
naturally varied and may be suggested here by the fol-
lowing list of definitions. In Pali usage, gatha 1s “a verse,
stanza, line of poetry”; nikaya means “a collection,
group, division, or section of a literary work,” and nipata
similarly is “a group or section composed of chapters”;
sutta (cf. suttanta) is “a chapter or text, especially in the
sense of a dialogue, discourse,” and vagga is “a chapter
or section in a book.” In Sanskrit and Buddhist Hybrid
Sanskrit usage, gatha is “a verse or stanza, the metrical
part of a sitra,” karika is “a concise statement in verse
(especially of philosophical and grammatical) doctrines”;
siutra (cf. satranta, Pali: sutta) means “basic teaching,
text,” whereas $astra signifies “commentary, teaching,
treatise (often re a sitra or karika),” and stotra i1s “an
ode or hymn of praise, verses to be sung (in contradis-
tinction to $astra which is recited)”; bhasya is “an expo-
sition or commentary (especially re a technical sutra),”
whereas fika 1s “a commentary (especially on another
commentary).” The term agama in Pali, Sanskrit, and
Buddhist Hybrid Sanskrit means “traditional or canonical
text” and, 1in the Mahayana usage, is applied particularly
to the Four (out of Five) Nikayas of the Sutta/Sitra
Pitaka: Digha-Nikaya/Dirghdgama, Majjhima-Nikaya/
Madhyamagama, Samyutta-Nikaya/Samyuktagama, An-
guttara-Nikaya/Ekottaragama or Ekottarika.

With regard to the nature of Buddhist manuscripts,
the following description of Chinese manuscripts recov-
ered from Tunhuang must suffice.

The manuscripts described in this Catalogue once formed
part of a huge collection which was discovered about fifty

years ago in a walled-up chamber adjoining one of the “Caves
of the Thousand Buddhas” (Ch’ien Fo Tung) a few miles
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south-east of the Tunhuang oasis on the border of Kansu.
Hollowed out in irregular tiers along the face of a steep cliff,
these cave-temples were known in the T°ang dynasty [618-
906/7 AD.] as Mo Kao K’u, or “Grottos of Surpassing
Height.” They are said to have owed their origin to a saintly
monk, one Lo-tsun, who began the work of excavation in
A.D. 366. An account of him is given in an inscription of 698,
and his name occurs again in a topographical fragment some
200 years later. . . . The manuscripts, mostly in the shape of
long paper rolls, together with a large number of religious
paintings, would appear to have been removed from different
monasteries in the neighbourhood and hurriedly stowed away
here for safety on the approach of an invading tribe, prob-
ably the Hsi Hsia, early in the eleventh century. And here
they lay, apparently undisturbed and forgotten, for a space
of nearly 900 years. . ..

A prominent feature in the Buddhist sections is the tail-
piece or “colophon” (as it is here somewhat loosely termed)
which is sometimes appended to the copy of a stitra or some
other holy text. Its main purpose is to make known the per-
son who has acquired “merit” by having the copy made at his
own expense, and the beneficiary (usually deceased) in whose
direction he wishes the merit to flow. An exact date 1s gen-
erally included. Many of these colophons run to a few words
only, while others are long and elaborate compositions with a
pronounced literary flavour about them. . . . Another occa-
sional appendage to Buddhist satras, occurring for some rea-
son with special frequency in copies of the Chin kuang ming
tsui shéng wang ching (N. 126), is what I have ventured to
call a phonetic glossary. This consists of just a few words
selected from the preceding text, with their fan-ch’ieh (initial
plus final) pronunciation.

. . . paper was still quite unknown in Europe during the
whole period covered by the Tunhuang MSS. . . . Broadly, it
may be said that even the earliest fifth-century papers known
to us are of remarkably good quality: they are generally a
dull or brownish buff in hue, for the application of colouring
matter does not appear to have been practised much before
A.D. 500. . . . An agreeable lemon-yellow is characteristic of
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the earlier part of the sixth century. . . . Then, a little later
on, a beautiful golden-yellow paper, thin and crisp, makes its
first appearance. More uncommon shades of colour are
orange-yellow, slate-blue, greenish-buff, pink or pinkish, sul-
phur-yellow, etc. . . . And one roll (no. 1262) is actually
composed of twelve variously coloured sheets. The staining
fluid was evidently of an oily nature; sometimes it has been
applied on both sides of the paper, but usually on one only.
During the seventh century and part of the eighth, the texture
of the paper used in the monasteries continues to be fine and
smooth, and its colour a bright or brownish-yellow; but after
the An Lu-shan rebellion {c. 757 A.D.] a marked deterioration
sets 1n, and most of it now becomes coarse and drab-coloured.

The handwriting of the copyists also passes through a series
of changes which are similarly useful in furnishing a rough
clue to the date. Throughout the fifth century and perhaps
even later, a stubby kind of brush seems to have been in
common use which was incapable of producing the fine, deli-
cate strokes that are characteristic of Chinese calligraphy at
its best. It was during the Sui dynasty [581/9-618 A.D.] that
the art of handwriting appears to have reached its zenith—at
any rate, as far as the present Collection is concerned. . . .
Only the most carefully trained scribes were entrusted with
the task of copying siitras (supposed to be the pronounce-
ments of the Buddha himself), as opposed to Vinaya and
Abhidharma texts, commentaries, and the like; and that is
probably the main reason why we find the production of
sutras suddenly diminished almost to vanishing point after
the disastrous upheaval mentioned above, which must have
affected every monastery in the country.

A new departure of another kind also begins to be notice-
able during the tenth century at Tunhuang. Ever since the
invention of paper by Ts’ai Lun eight hundred years before,
books had been written and circulated in the form of long
paper rolls; hence the use, down to the present day, of
chiian, the word for “roll,” to designate a section or chapter.
By far the greater part of the Stein Collection consists of such
rolls; they are made up of a number of sheets, each about
114 feet in length, very neatly and efficiently fastened together
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with glue. The earliest dated roll, a Vinaya text of A.D. 406
(no. 4523), is 23 feet long, which is slightly less than the
average length of ordinary siitra rolls. The longest of all the
rolls are to be found among the commentaries, of which nos.
5587 (99 feet), 5597 (90 feet), 5287 (86 feet), and 5523
(8034 feet) head the list in this respect. The handling of such
rolls, or even those of more moderate length, cannot but be
awkward for the reader, who has to be constantly unrolling
and rolling up again as he goes along, and any reference to
a required passage may involve serious loss of time. It is sur-
prising, therefore, that the invention of some more convenient
device for the construction of books should have been so
long delayed.

The first step in advance was taken when, instead of being
rolled up, the paper was folded into leaves of a reasonable
size thus forming a volume that could be quickly opened at
any point and shut up after consultation. A fairly good
specimen, containing as many as 211 leaves, is no. 5591 n
the Catalogue. The next innovation was the stitching of all
the leaves together at one side, so that they should no longer
fly apart in a long chain. This is the style in which Chinese
books are still produced. It has the disadvantage, however,
of leaving one side of the paper unused; and as scarcity of
paper was becoming a problem in the Tunhuang region, book-
lets were generally made up of small separate sheets, intended
for writing on both sides, as with us in the West. Of these
there are several hundred specimens, varying greatly in size,
in the Stein Collection; but it is fairly clear that even by the
end of the tenth century they were far from having super-
seded the roll, for of the last fifty dated manuscripts only two
are in booklet form.

About 70 of our MSS. may be confidently assigned to the
fifth century, and for the next 200 years or so the output con-
tinues steadily to increase. The great majority of these early
MSS. are copies of Buddhist siitras that happened to be in
particular favour at the time. During the following period,
when the Tunhuang district passed temporarily under Tibetan
rule, the flow of Buddhist literature rapidly dried up, and
never returned to anything like its earlier level. . . .
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A small but very precious part of the Collection consists
of 20 early specimens of block-printing, one of which, a com-
plete and remarkably well-preserved copy of the Diamond
Sutra [Vajracchedika Prajriaparamita-siitra), bears a date cor-
responding to the 11th May, A.D. 868. Among the other
printed documents are two calendars of A.D. 877 and 882,
several prayer-sheets from the middle of the tenth century,
and a very well printed set of Buddhist verses on the 24 exam-
ples of filial piety.1!

5. The Three Valued Components of Buddhism

Buddhist beliefs and practices are fundamentally cen-
tered 1n, and traditionally guided by, three valued com-
ponents called Ti-ratana in Pali by the Theravada
tradition and Tri-ratna in Sanskrit and Buddhist Hybrid
Sanskrit by the Mahayana and Vajrayana traditions, or
as a triad Ratana-ttaya/Ratna-traya, literally meaning
“The Three Treasures, Jewels, Gems, etc.” They are the
Buddha (the Enlightened One), the Dhamma/Dharma
(the Teachings of the Buddha, Doctrine, Truth, Law,
Norm), and the Sangha [or Samgha, often Sangha] (the
Buddhist Order, Community, Ecclesia). Definitions, de-
scriptions, and textual examples of the Buddha, the
Dhamma/Dharma, and the Sangha will be given In
Chapters 11, III-1V, and V-VI respectively.

These three components of Buddhism are interrelated:
the Buddha taught and exemplified the Dhamma/
Dharma which was subsequently taught as doctrine and
expounded by his followers who together came to com-
prise the Sangha as a monastic organization. Conse-
quently, in their veneration of the Buddha, his followers,
both ecclesia and laity, have tended to idealize him more
than remember him historically.

Formal recognition of the Ti-ratana/Tr-ratna has
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become the primary, requisite act of veneration in all
Buddhist schools and sects. As the most elementary
Initiation-ritual, it is called Ti-sarana-gamana/Tri-Sarana-
gamana, often rather awkwardly translated as “Taking
the Three Refuges.” Sarana may have a literal sense of
“protection, shelter, abode, refuge, willed or chosen
resort, etc.,”!* but in the Buddhist context it means “that
whereby I will transcend conditioned life and experience
freedom in perfect existence and thus attain Nibbana/
Nirvana,” for which no single translation-word seems
appropriate. Gamana has the sense here of “striving for

. . . finding shelter in”*® (cf. gacchami as “going to,”
hence “will undertake”).

When expressed as a formula (Saranattaya/Trini-
§aranani), the Ti-sarana-gamana/Tri-Sarana-gamana be-
comes at once an act of veneration, resolution, and ele-
mentary training. It is stated in Pali as follows:

Namo tassa Bhagavato Arahato Sammdsambuddhassa:

Veneration to the Blessed One, the Enlightened One,
the Perfectly Enlightened One:

Buddham saranarn gacchami

To the Buddha, the (chosen) resort, I go.

Dhammam saranarin gacchami

To [the] Dhamma, the (chosen) resort, 1 go.

Sangham saranarm gacchami

To the Sangha, the (chosen) resort, I go.

Dutiyam pi buddham saranarn gacchami

For the second time to the Buddha, the (chosen) resort,
I go.

Dutiyam pi dhammam saranarn gacchami

For the second time to [the] Dhamma, the (chosen)
resort, I go.

Dutiyam pi sangham saranam gacchami

For the second time to the Sangha, the (chosen) resort,
I go.
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Tatiyam pi buddham saranarn gacchami

For the third time to the Buddha, the (chosen) resort,
I go.

Tatiyam pi dhammam saranarin gacchami

For the third time to [the] Dhamma, the (chosen) resort,
I go.

Tatiyam pi sangham saranarm gacchami

For the third time to the Sangha, the (chosen) resort,
I go.
Saranattayam'*

And now I betake myself, Lord, to the Blessed One as my
refuge, to the Truth, and to the Order. May the Blessed One
accept me as a disciple, as one who, from this day forth, as
long as life endures, has taken his refuge in them.?®

Statements about the Ti-ratana and Saranattaya are
made in various places in the Sutta Pitaka of the Pali

Canon, for example,

Whatever spirits have come together here, either belonging
to the earth or living in the air, let us worship the perfect
(tathagata) Buddha, revered by gods and men; may there be
salvation.

Whatever spirits have come together here, either belong-
ing to the earth or living in the air, let us worship the perfect
(tathdgata) Dhamma, revered by gods and men; may there
be salvation. -

Whatever spirits have come together here, either belong-
ing to the earth or living in the air, let us worship the perfect
(tathagata) Sangha, revered by gods and men; may there be
salvation.!®

The complex, ever-developing nature of Buddhism
may be comprehended more easily by viewing the Ti-
ratana/Tri-ratna as the quintessence of its thought and
the Ti-sarana-gamana/Tri-Sarana-gamana as the funda-
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mental of its practice. As will be noted in the following
chapters, in time the Buddha was given various interpre-
tations and cultish veneration by the Sangha and lay
devotees, the Dhamma/Dharma was much elaborated by
various schools, and the Sangha was diversified in dif-
ferent areas by historical circumstances. The conception
of the Ti-ratana/Tri-ratna as a formula (Saranattaya/
Trini-Saranani) and ritual (Ti-sarana-gamana/Tri-Sa-
rana-gamana) was developed especially by the Mahayana.
For example, the Uttaratantra or Ratnagotra-vibhaga
Mahayanottaratantra-Sastra, attributed to Arya Maitreya
(natha) (ca. 270-350 A.p.) by the Tibetan tradition but
probably by Saramati (ca. 350-450 A.D.), states:

Now, what aim did the Lord pursue when he established
the 3 Refuges [trini Saranani]?

In order to make known the virtues

Of the Teacher, the Teaching, and the Disciples,

For the sake of (the adherents of) the 3 Vehicles

And those devoted to the 3 forms of religious observ-
ance,—

The 3 Refuges have been proclaimed (by the Lord).1?

The commentator, Arya Asanga (ca. 310-390 A.p.),
gives the following reasons for the establishment of the
Tri-Sarana-gamana:

In order to show the virtues of the Teacher, with a view to
those individuals who adhere to the Vehicle of the Bodhi-
sattvas and wish to attain the character of a Buddha, as well
as those who, (though they have not entered the Path), are
devoted to the performance of religious observances which
have the Buddha for their object, it has been spoken and
ascertained :—the Buddha is the refuge, since he is the High-
est of Men [buddharn Saranam gacchami dvipadanam agryam].

In order to make known the virtues of the Doctrine, for the
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sake of those who belong to the Pratyekabuddha Vehicle and
start an activity for an independent apprehension of the pro-
found Doctrine of Causality [pratitya-samutpada-dharmal, as
well as those whose religious fervour is directed toward the
Doctrine (exclusively), it has been declared:—The Doctrine is
the Refuge, since it is the highest for those who become dis-
passionate [dharmarn Saranarn gacchami viraganam agryam].

In order to show the virtues of the Disciples [the Arhats
and Bodhisattvas], who have embraced the Doctrine of the
Teacher, with regard to the individuals who adhere to the
Vehicle of the Sravakas and proceed on the Path in order to
attain (the fruit of Arhatship) on the basis of the instructions
heard of others, as well as those who are devoted to the wor-
ship of the Congregation, it has been proclaimed:—The Con-
gregation is a refuge, since it is the highest of communities
[sarnghar Saranam gacchami gananam agryam].—Thus, in
short, for 3 motives, and having in view 6 kinds of individ-
uals, the Lord has proclaimed the 3 Refuges and shown them
in their variety. This has been done in order to promote the
living beings to the 3 Vehicles respectively, the matter being
viewed from the Empirical standpoint [sarivrti].18

The conception and practice of the Tri-Sarana-gamana
were further developed by sGam.po.pa (1079-1153
A.D.), the Tibetan Vajrayana Master, who states in his
great work, “Jewel Ornament of Liberation”:

The mind is purified as the substance of enlightenment in
the following manner. Thrice by day and by night, in the
desire to attain Buddhahood for the sake of all sentient be-
ings, and once an hour to form an enlightened attitude, we
should repeat the following words:

Until I have attained enlightenment I take refuge

In the Buddha, the Dharma, and the noble Sangha.

By performing acts of liberality and other virtues

May I realize Buddhahood for the benefit of the world.1®
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Furthermore, sGam.po.pa devotes a whole chapter to
the subject, which has been summarized by his English
translator, Herbert V. Guenther:

. to attain enhghtenment or to realize Buddhahood . . . a
spemal training is needed. It begins with taking refuge 1n the
Three Jewels, the Buddha, the Dharma, and the Sangha,
which is of three orders: an outer order in which the Buddha
is represented by an image, the Dharma by the Mahayana
texts, and the Sangha by the Bodhisattvas, those who strive
continuously for enlightenment; an inner order, where the
Buddha is the patterning of our life, the Dharma the expe-
rience of Nirvana and tranquillization, and the Sangha the
Bodhisattvas who have reached the highest level of spiritual-
ity; and a mystic order, where Buddhahood alone is the
refuge, as the foundation, path and goal of our life. Taking
refuge in this Mahayanic sense is always accompanied by the
resolution to adopt an attitude which is directed towards
enlightenment and the earnest endeavour to develop and
cultivate such an attitude.2?



CHAPTER TWO

The Buddha: Teacher and Ideal

The Buddha may be viewed in several ways. In belief
and practice, he is traditionally remembered and revered
as the essential first part of the Three Valued Components
of Buddhism (Pali/Sanskrit: Ti-ratana/Tri-ratna). In
literature, his life has been romanticized in folklore and
numerous textual accounts in many languages, whereas
modern studies usually try to distinguish humanistic
aspects from legend. At times, however, personal
glimpses of the Buddha appear in the early canonical
texts, as for example, in the Nandaka-sutta of the Pali
Anguttara-Nikaya:

Once, when the Exalted One was staying near Savatthi, at
Jeta Grove, in Anathapindika’s Park, the venerable Nandaka
[who was chief among those who admonished ‘the monks]

» gave Dhamma discourse to the monks in the service hall;
taught them, roused them, incited them and gladdened them.

Now in the evening the Exalted One rose from seclusion
and approached the service hall; and having come, he stood
outside the doorway, waiting for the discourse to end. And
when he knew that the discourse was ended, he coughed and
tapped on the bolt.

Then those monks opened the door to the Exalted One,
and he entered the hall and sat down on the appointed seat.
When he had seated himself, the Exalted One spoke thus to
the venerable Nandaka:

“Surely, Nandaka, this Dhamma discourse, which you
preached to the monks, was a long one! My back ached as I

38
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stood outside the doorway, waiting for the discourse to end.”

When he had thus spoken, the venerable Nandaka, being
embarrassed, said to him: “Nay, lord, we knew not that the
Exalted One stood outside the door. Had we known, lord,
we would not have said so much.”

Now the Exalted One knew that the venerable Nandaka
was embarrassed, so he said to him: “Well done, well done,
Nandaka! This is right for you clansmen, who by faith have
gone forth from the home to the homeless life, when you may
be seated around for Dhamma discourse! For you assembled,
Nandaka, there are two courses: either discourse on Dhamma
or maintain the Ariyan silence.”

Consequently, the historically minded student will most
likely regard the Buddha as a human being, namely
Siddhattha Gotama/Siddhartha Gautama or the Sakya-
muni/Sakyamuni, born in the Lumbini grove near Kapi-
lavatthu/Kapilavastu, capital of the Sakyan/Sakyan
oligarchic republic (gana, sangha), as son of Suddho-
dana/Suddhodana the chief or presiding officer (raja/
raja; not “king” in this case), who attained enlighten-
ment (bodhi) and thus became a buddha, taught many
followers, and at the age of eighty years passed away
(maha-parinibbana/parinirvana) at Kusinara/Kusina-
gara, one of the two capitals of the neighboring Malla/
Malla oligarchic republic. His dates are still problemat-
ical: the Theravadins in Burma, Ceylon, and India date
the Buddha 623-543 B.c. and those in Cambodia, Laos,
and Thailand date him 624—-544 B.c., hence their Bud-
dha Jayanti celebrations were held in May, 1956, and
May, ’1957, respectively. On the other hand, the Mahay-
anists and most Western scholars date the Buddha vari-
ously, ca. 566—486 (the preferable date), 563-483, or
558-478 B.C.
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In Pali usage and the Theravada tradition the Buddha
has come to mean generally

one who has attained enlightenment; a man superior to all
other beings, human and divine, by his knowledge of the
truth, a Buddha. . . . The word Buddha is an appellative, not
a proper name. . . . There are 2 sorts of Buddhas, viz. Pac-
ceka-buddhas [cf. Arahants] or Buddhas who attain to com-
plete enlightenment, but do not preach the way of deliverance
to the world, and Sammasambuddhas, who are omniscient
and endowed with the 10 powers (see bala), and whose
mission is to proclaim the saving truth to all beings. In this
function the Buddhas are Sattharo or teachers, Masters. In
his rdle of a pre-eminent man a Buddha is styled Bhagava or
Lord. . . . The typical career of a Buddha is illustrated in the
life of Gotama and the legends connected with his birth, as
they appear in later tradition. . . . The Epithets attributed to
all the Buddhas are naturally assigned also to Gotama Bud-
dha.2

The [Pali] Commentaries, however, make mention of four
classes of Buddha: Sab|blafifiu-Buddha, Pacceka-Buddha,
Catusacca-Buddha and Suta-Buddha. All arahants (khinasava)
are called Catusacca-Buddha and all learned men Bahussuta-
Buddha. A Pacceka-Buddha practises the ten perfections
(paramita) for two asankheyyas and one hundred thousand
kappas, a Sabbaiffiu-Buddha practises it for one hundred
thousand kappas and four or eight or sixteen asankheyyas, as
the case may be. . . . Seven Sabbaiiiu-Buddhas are mentioned
in the earlier books; these are Vipassi, Sikhi, Vessabhii,
Kakusandha, Konagamana, Kassapa and Gotama. This num-
ber is increased in the later books.?

In Sanskrit usage and the Mahayana and Vajrayana
traditions the Buddha is viewed even more pluralistic-
ally: Pratyeka-buddhas (cf. Pali Pacceka-buddhas;
Arhats), Buddhas (cf. Pali Sammasambuddhas), Tatha-
gatas (cf. Pali Tathagatas), and Bodhisattvas. The es-
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sential features of the Mahayana Buddhas have been
summarized by Har Dayal:

A Buddha is primarily a fully “enlightened” being. But the
characteristic attributes and qualities of a Buddha have been
described and enumerated in several definite formulae. . . .
A Buddha is one, who has acquired [a] the ten balas [powers],
[b] the four vaicaradyas [grounds of self-confidence] and [c]
the eighteen avenika-dharmas [special and extraordinary attri-
butes]. No other being possesses these attributes. . . . [d] A
Buddha is distinguished from other beings by his deep and
great pity, love, mercy and compassion for all beings (karuna).
. . . [e] a Buddha is noted for his thorough and unblemished
purity. His bodily actions, his speech, his thoughts and his
very soul are pure; and there is not the slightest impurity in
him. On account of this fourfold purity, he need not be on
his guard against others. These are his four Araksyas (Pali:
arakkheyya). . . . [f] A bodhisattva, who becomes a Buddha,
will not live in solitary grandeur, as the Buddhas are numer-
ous. . . . [g] A Buddha has his buddha-ksetra (field), which
he guides and “ripens” in spirituality. . . . [#] A Buddha, who
appears on this earth or in any other world, can never cease
to exist. . . . [{] The Buddhas are not only numerous and
immortal, but they are also superhuman (lok-ottara) in all
their actions, even during their earthly lives. . . . [j] Further,
if a Buddha 1s immortal and superhuman, his physical body
cannot represent his real nature. . . . [k] If the fragile and
limited riapa-kaya [physical body] is not the real Buddha,
what and who is the Buddha? In contradistinction to the
rizpa-kdaya, the Mahayanists speak of a Buddha’s dharma-
kaya (cosmic, spiritual Body). A Buddha is the embodiment
of dharma, which is his real Body. He is also identified with
all the constituents of the universe (form, thought, etc.). This
Body, which is also -called sad-dharma-kaya, bodhi-kaya,
buddha-kaya, prajiia-kaya, svabhavika-kaya (essential Body),
is invisible and universal. It is imperishable and perfectly
pure. All beings “live and move and have their being in it.”
It 1s the same as the Absolute Reality (tathata), which 1s also
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one and indivisible for the entire Universe. It is immutable
and undifierentiated. (/) If a Buddha’s real body is the cos-
mic Absolute, then it follows that all Buddhas are spiritually
united in the d{wrma—kc’z‘ya. . . . A Buddha also possesses a
Body of Bliss or Enjoyment, which is radiant and glorious,
and bears thirty-two special marks and eighty minor signs
(sambhoga-kaya, sambhogika-kaya, sambhogya-kaya). 1t is
the result of the Merit, which a Buddha has acquired by his
good deeds during many aeons. . . . The sambhoga-kdaya was
added subsequently in order to give the Buddhas something
like the celestial bodies of the Hindu devas. . . . Thus the
conception of Buddhahood was developed to its ultimate con-
clusion in universal pan-Buddhism (as distinct from Panthe-
iIsm). The Buddhas were subjected to a sixfold process of
evolution: they were multiplied, immortalized, deified, spiritu-
alised, universalised and unified.*

In summary: As the primary component of the Ti-
ratana/Tri-ratna, the Buddha has been conceived, de-
scribed, and venerated singularly and plurally in both
humanistic and metaphysical terms. Being the Enlight-
ened One, the Buddha was traditionally regarded by his
followers as a Teacher or Master (Sattha or Sattharo/
Sastar), a Victor (Jina), a Great Man (Mahapurisa/
Mahapurusa), a Lord, Blessed One or Exalted One
(Bhagava or Bhagavant), whereas he regarded himself
primarily as a Tathagata [one who has “arrived”: experi-
enced and transcended the imperfections (asavas) of
life]. In later developments, he was 1dealized as a Bod-
hisatta/Bodhisattva [one who manifests Bodhi as a po-
tential Buddha] destined to become a Universal Ruler
(Cakkavattin/Cakravartin; cf. Buddha-raja/raja) or

Savior (cf. the Metteyya/Maitreya Buddha), conceived
in metaphysical notions such as the Dharma-kaya, Sam-
bhoga-kaya, and Nirmana-kaya, and finally viewed



Teacher and ldeal 63

pluralistically as a pantheon. Thus the Buddha in vary-
ing respects has been venerated in simple ceremonies and
elaborate cults, represented and symbolized in paintings
and sculptures, and depicted in literature and folklore.

1. The Buddha as Teacher

There can be no doubt that the historical Buddha was a
great teacher. Numerous stories about him in the Pali
Sutta Pitaka illustrate his teaching principles and prac-
tices, as, for instance, in the Digha-Nikaya where the
Lohicca-sutta (concerning the ethics of teaching) and the
Pasadika-sutta (concerning the perfect and imperfect
teacher) particularly describe the subject. Even from the

viewpoint of present-day pedagogy, the Buddha’s meth-
ods are interesting and still applicable in many situations.

The discriminating method of preaching adopted by Bud-
dha combined with dialectics, more stress on ethics than on
philosophy, the spirit of good will and love, adoption of
popular dialects as the medium of instruction, and the individ-

ual care taken of the disciples went also a great way towards
the success of the religion.

Four Ways of Exposition

Buddha, it 1s said, adopted the following four ways for
removing the doubts of those who approached him to learn
the truth: —

(1) Patipucchavyakaraniya; (ii) Ekamsavyakaraniya; (iii)
Vibhajjavyakaraniya; and (iv) Thapaniya.

In the first method, the doubts of the interlocutor are ascer-
tained at the outset by putting suitable questions and then
removed by appropriate answers; in the second, a direct reply
is given to an enquirer without entering into a discussion with
him; in the third, answers are given separately to the different
aspects of the question; and in the fourth, it is pointed out
that as the question is untenable, no reply will be given.
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Buddha insisted that his disciples should be very discriminat-
ing 1n adopting one of these methods for delivering their dis-
courses.

Gradual Course

For the propagation of his teachings, Buddha directed his
disciples to conform to the following rules: A good preacher
should

(a) in ordinary discourses before householders make them
gradual 1.e. commence with danakatham, stlakatham, etc.

(b) Observe sequence (pariyayadassavi) in the details
composing a theme.

(c) Use words of compassion (anuddayatam paticca
katham).

(d) Avoid irrelevant matters (namisantaram katham).

(e) Make his speeches free from caustic remarks against
others.

For imparting instructions to householders he directed his
disciples to be cautious in not giving out the fundamental
principles of Buddhism all at once as that would scare them
away. To them only the exoteric side of the teaching should
be explained first, that 1s, the elementary tenets, and prac-
tices of Buddhism suitable to householders. To those who
intend to take them up should be asked to follow at first the
tenets and practices that are suitable to their yet undisciplined
and undeveloped powers, and then gradually the difficult ones
should be placed before them by stages. To a householder, a
Buddhist monk can preach at first the danakatham silakatham
saggakatham kamanam adinavam okaram samkilesam nek-
khamme anisamsam (the discourse on alms-giving, moral pre-
cepts, the heavens, the danger, corruption and impurity of
desire and the blessings of retirement) and when he perceives
that his mind has been sufficiently prepared by hearing the
discourses, he can preach the higher teachings, viz., dukkham
samudayam nirodham maggam (suffering, origin of sufiering,
removal of suffering and way to the removal of suffering).
These discourses have an appealing force which moves the
hearts of the people irrespective of their creeds. The higher
and deeper truths of Buddhism were gradually imparted and
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explained to the initiated or rather to the sotapannas. Thus
the Buddhists from the lowest grade to the highest did not
feel embarrassed by the weight of doctrines and practices too
difficult for their yet limited understanding or their unde-
veloped powers of fortitude and devotion. In order to create a
good impression on the minds of the householders, the bhik-
khus were enjoined to be sympathetic to the woes and troubles
of their listeners and at the same time they were asked not to
indulge in talks which might be regarded as worldly and ill-
befitting a recluse.

Study of Mental Leanings

Before delivering a discourse Buddha tried to form an idea
of the leaning of the persons by putting to them questions on
religious matters or answering the questions that he allowed
them to put to himself. In this way he used to select a subject
most suited to the occasion and agreeable to the persons com-
posing the audience and delivered a discourse on same.
Similes, parables, fables very often drawn from experiences
of every day life were interspersed with his speeches along
with pithy verses to make his arguments sweet and effective.

He attached great importance to the art of preaching and
tried to impress upon the minds of his disciples the sense of
its importance. The particular features by which his speeches
were rendered so very impressive were, first because he
utilized his higher knowledge (abhirina), by which he could
find out the persons who would benefit by his discourses on a
particular day; secondly because the selection of the subjects
of his discourses was the result of a correct diagnosis (sani-
dana) of the mentality of the listeners.

Disputation

Many are of opinion that Buddha himself avoided entering
into discussion with others, and discouraged those of his dis-
ciples who entered into discussions on religious matters in
the course of their preaching and wandering. Such opinion i1s
not wholly correct. There are passages in the Buddhist scrip-
tures which lend colour to the aforesaid view. To cite one or
two such passages: He is said to have declared that his



66 The Buddha:

dhamma is not to be grasped by mere logic (atakkavacara)
and he condemned the Sramanas and Brahmanas who took to
hair-splitting disputations saying, “Issue has been joined
against you, you are defeated, set to work to clear your views,
disentangle yourself if you can.” . . . From such passages, it
is not right to draw the conclusion that Buddha condemned or
prohibited the holding of all disputations on religious matters.

It should also be kept in mind that the state of the country
at the time of Buddha was not such as could permit a mission-
ary to keep clear of disputation. One of the essential works
of a preacher was to convince his audience, and this was
hardly possible if argumentation was not given a wide berth.
Of this time, accounts are available of brahmana and non-
brabmana heads of religions, wandering about over the whole
of eastern India, sometimes with a large band of disciples,
and holding disputations with the heads of the rival sects to
assert their influence and increase their following. There were
the paribbajakas who wandered about with their minds open

for the reception of religious light wherever available. The lay
people also liked to hear disputations as indicated by their
setting up of kutithala-salas (halls for people in quest of
truths) or paribbajakaramas in different places where the
wandering teachers might reside and hold controversies with
convenience in the midst of a large gathering. The people of
a locality felt proud if a good many religious teachers visited
their kutithalasalds or paribbajakaramas. References are avail-
able 1n plenty in the Buddhist works showing that it was often
stated at the disputations that the defeated teacher with his
followers relinquished his own doctrines and embraced those
of the winnter. These defeats in disputations were a fruitful
source for the enlisting of converts to the many doctrines and
religions that prevailed in the country at the time, and the
teachers vied and struggled with one another for securing the
largest following. The discussions of the rival sects indicate
that they had to be well-grounded not only in the rules by
which the disputation was guided and the argumentation was
rendered free from fallacies, but also in the doctrines of the
various opponents who had to be faced, over and above their
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own school or tenets and practices with their philosophical
bases, if any.

Buddha is described in several places in the Buddhist works
as a master of the tenets and practices of the heretical sects.
A large number of his disciples was recruited either as the
result of defeats suffered by the opponents or from among
the followers of the brahmanic and the heretical teachers con-

vinced of the superiority of the doctrines propounded by
him. . ..

To be a successful disputant, one had to be equipped with
all the outfit of specious arguments (kiitatarka) to meet those
opponents who made a free use of them whenever needed.
It is clear from Buddha’s injunctions to the bhikkhus, that he
wanted them to use their power of argumentation in the
service of truth and truth alone, and not to take to sophistry
of their own accord. But a preacher ignorant of the wiles of
a specious arguer and unable to use counter-wiles for seli-
defence would certainly be a weak disputant. . . .

Medium of Instruction

For the proper appreciation of his teaching, Buddha in-
sisted that the medium of instruction should be the popular
dialect of a province. His injunction . . . “I allow you, O
monk, to learn the word of Buddha each in his own lan-
guage,” and . . . it i1s pointed out that undue importance
should not be attached to the dialect of a particular jenapada,
i.e., a monk should be accommodating to dialectical varia-
tions, and not insist upon the use of a particular word, e.g.,
pati instead of saravam or dharopam. Buddha’s preference for
provincial language is also responsible for the growth of
pitakas in later days in different languages, the existence of
which is no longer a matter of doubt. Buddha made a radical
departure from the ancient Indian custom of recording the
scriptures in a particular language, and this can well be
pointed out as one of the causes of the success of Buddhism.

Individual Training
We have already mentioned that Buddha studied the men-
tal leanings of a person before he delivered a discourse. This
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was particularly evident in the training of his disciples. He
constantly watched their conduct and their mode of perform-
ance of spiritual practices, studied their character and predi-
lections, and corrected their weaknesses by suitable advice,
admonitions and courses of disciplinary practices. . . .

Sariputta and Moggallana were already advanced spiritu-
ally before they joined the Sangha, hence the training im-
parted to them was of a higher order. Sariputta was asked to
meditate on sufiriata, i.e., to look upon all things as devoid
of substance and to practice self-introspection in order to
remove from his mind the usual hindrances to vimutti and
acquire the qualities leading to perfection. Sariputta, it is said,
took only a fortnight to attain arhathood, which stage he
reached while listening to a discourse on the origin and decay
of vedana delivered by Buddha to Dighanakha paribbajaka.
Moggallana was given the dhatus (elements composing a be-
ing) as his subject (kammatthana) for meditation. While
meditating, he became slack in his zeal and so he was taken
to task by Buddha. He soon removed his sloth and torpor,
became diligent and attained perfection. . . .

The instances can be multiplied but those that have been
cited are enough to show how the great teacher used to see
through the mental composition of the disciples whom he had
occasion to train personally studying their tendencies and
mental weaknesses as clearly as if they were reflected on a
mirror. This accounts for his great success as a spiritual
trainer.®

2. The Venerated Buddha

The early veneration of the Buddha as Teacher, Victor,
Great Man, and Lord or Blessed One in India and else-
where gradually developed into a Buddha-cult which
absorbed non-Buddhist ideas and in turn conceived new
views about the nature and manifestations of the Buddha.

This process was aided i1n various ways: by Buddha-
legend making in folklore and the composing of texts; by
vandana or acts of veneration such as the Ti-sarana-
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gamana/Tri-Sarana-gamana described in Chapter 1, Sec-
tion 5; by dana or offering flowers and other symbolic
articles to sculptural representations of the Buddha; by
sarira/sarira-piija (cf. the Hindu Bhakti cult) or relic-
worship of memorial symbols, such as the remains of the
Buddha’s body after the cremation (sarira/Sarira-dhatu)
or something which he had used (paribhoga-dhatu) or a
representation of him (uddesika/uddesaka) such as an
image, which were preserved in reliquaries and placed in
tumuli (cetiya/caitya; cf. dhatugabba/dhatugarbha, Sin-
halese dagaba or dagoba). These tumull and consequent
architectural tombs, called thiipa/stiupa, were thereupon
worshipped (cetiya/caitya-vadana and thiipa/stiipa-piija)
and given, or expressed, symbolic meanings which will be
described in Chapter VI, Section 5. They constituted
sacred objects for pilgrimages which Buddhists under-
took (and still do) in order to profess their faith (sad-
dha/sraddha) in the Buddha and demonstrate their
devotion (vandana, piaja) to him.

In these ways, various conceptions and venerations of
the Buddha, developments in doctrinal interpretations of
the Dhamma/Dharma, the evolution of rituals and sculp-
tural and architectural forms, scholarship and folk-beliefs
all commingled and were correlated. In turn, they stimu-
lated relatively new movements in the Theravada and
contributed to the rise of the Mahayana and subsequent
Vajrayana traditions.

The initial phases in the development of the Buddha-
cutl have been described by Sukumar Dutt:

In the history of Indian religions it is a familiar phenome-
non that a cult quickly forms round the person of the founder
after his decease within the sect founded by him. Buddhism
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was no exception, and it took probably no more than two to
three decades after the Lord’s decease for a Buddha-cult to
come into existence. It was the primitive cult of the Buddhists:
it centred not so much in dogma or creed as 1n a subjective
idealised concept of the Lord, his nature and personality.

The cult, a somewhat fluid one, was modified in course of
time; it was interpenetrated by a growing spirit of docetism 1n
the religion; it was finally superseded in Buddhist thought by
the Mahayanist developments of a later age. The only school
of Buddhism which retains this primitive Buddha-cult is the
ancient conservative Theravada in its Pali canon. The cult
shapes largely the Buddha-legends of which that canon is
made up.

In these legends, however, the cult-concept of the Founder
i1s not a simple or unitary one. Its composite character may
be sensed through the variety of meaningful appellations
given to the Lord in the legends,—Bhagava, Tathagata,
Buddha, Sattha and Jina. Tradition, devotion and doctrine
all enter into their nuances, and the great overarching notion
in them is that the Lord’s life illustrates perfectibility and his
“enlightenment” the climax and culmination of the practice of
his Dhamma. The key to the Buddha-cult which, after the
Lord’s departure from the earth was the bond of faith of the
Sakyaputtiya Samanas [the first group of Buddhist wanderers]
as well as their sectarian distinction within the wanderers’
community, lies in these canonical names.

In the legends the plain family name, Gotama, for the
Lord is put only in the mouths of those outside the rank of
his followers. To the devotee he is Bhagava (literally, “one
endowed with great riches”),—an honorific appellation usu-
ally given 1n India even to-day by a disciple or devotee to his
spiritual guide. Another name, Sattha, by which his followers
call him has a more concrete content, but to them it has a
significance, as we shall presently observe, deeper than a
mere instructor or educator. The foundation of all efforts at
the cultivation of one’s inner life,—‘“removing barrenness of
heart (cetokhila),” as it is put,—is held to be reliance (sad-
dha) on the Teacher (Sartha) himself as well as on his system
(Dhamma), his sect (Sangha) and his teachings (Sikkha).
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Over against the purely descriptive content of these two
names, Bhagava and Sattha, a doctrinal element stands out in
the pair of correlated names, Tathdgata and Buddha.

The first one is the name by which the Lord is not only
called by others, but most frequently refers to himself. No
explanation of the term is offered in the canon and there is
no agreement among ancient commentators on the canon over
its import. Yet sometimes the context in which it is used
throws unexpected light. The well-known Brahmajala Sut-
tanta, for example, contains a lengthy exposition (veyyakar-
ana) by the Lord of the doctrines held by contemporary rival
sects. As against their dubious and speculative doctrines, is
placed the Dhamma of the Tathagata who, it is said, has set
it forth, “having experienced and realised it himself.” This
gives the essential note of the Tathagata concept: the Lord
“‘gone or arrived there” [note: The compound word Tathagata
may be broken up as Tatha (there) + Gata (gone), or as
Tatha (there) 4 Agata (arrived).], i.e., having reached and
realised the culmination of his own Dhamma. The name,
Buddha, 1s complementary to it. What remains vague and
fluid 1n the term, Tathagata, is crystallized, defined and
brought to a point, identifying the culmination of the
Dhamma with the supreme enlightenment,—the Sambodhi
that the Lord himself attained under the legendary Bodhi
Tree. . ..

When the Lord is described as Sartha in the legends, it hits
off an aspect of his personality,—the Samma-sambuddha
[Buddha for All], as distinguished from the Buddha aspect,—
and though his teaching function may be ultimately derived
from the human tradition of him that remained in the in-
separable background of the legends, the cult conceived this
function to be the expression of his Karuna (compassion for
mankind) attribute.

A curious instance, however, of interpenetration of the
legends by the human tradition is that, in spite of the cultish
conception, the teachings are actually couched in a manner
and style in which an individuality distinctly appears. It is so
strong indeed that we have to refer it to a common source,
for the many makers compiling these discourses could hardly
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have imparted the individual quality so distinctly and con-
sistently.

The discourse in a legend is not always addressed to acqui-
escent hearers. Opponents come forward, challenging the
Lord with statements of their divergent views and doctrines,
and he carries on discussion with them in a fashion eminently
characteristic,—putting himself at first apparently in the place
of the opponent, setting out from the same point of view,
making use of the same expressions, and almost imperceptibly
leading him over to the opposite standpoint. The manner is
ever the same,—refined, skilful, suave and polite. . . .

But the Sattha character of the Lord is functional, not es-
sential. It is only a dynamic expression of his personality.
More essentially he is the Bhagava, and from that concept
stem those attributes which set him up as a Mahdpurisa in his
followers’ eyes: he bears on his person the marks of a Super-
man; he emits supernatural radiance from his body; he has

foreknowledge of human events, and can with equal penetra-
tion see into the past and the future.

What rounds off his personality, however, giving it its final
distinction, installing it in a unique category, in his Buddha-
hood. In the cult it is conceived as attained by him through
victory over the imperfections of life (asavas).

A primitive view of the religion, held by the Buddhists,
was that it was a process and system of training in perfecti-
bility, of which the culmination was a spiritual status techni-
cally termed Arhatship, exemplified by the personality of the
Lord himself. One must rise to this status by the gradual con-
quest of what are called Asavas (Imperfections).

The asavas are inherent in all forms of conscious life,
earthly or celestial, and are set forth in groups of three and,
in later doctrine, of four, viz., addiction to the senses (kama-
sava), lust for life (bhavasava), speculative mentality ( dit-
thasava) and ignorance (avijjasava). For each group, a regi-
men 1s prescribed. It is not clear, however, what the term,
asava, exactly meant to the Buddhist; it has been variously
interpreted and translated; its etymological meaning seems to
be “leak,” something through which the quality of perfection
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dribbles to waste, and, by stoppage of the leaks, it is said, one
“rolls away all fetters and makes an end of Dukkha.”

It is there, where “all fetters are rolled away and Dukkha 1s
at an end,” that the Lord arrived,—he became the Tathagata
(“Arrived or Gone there’”) by virtue of his conquest of the
asavas. Thereby the Lord transcended life, passed out of all
categories of being. Hence his alternative name is Jina (Con-
queror). . ..

It 1s this perfect Buddha, risen superior to all imperfections
of life and therefore no longer in the category of beings,
earthly or celestial,—neither god nor man, nor Gandharva,
nor Yaksa,—but a unique personality whose only description
can be that he is Buddha, the Enlightened,—that was the ob-
ject of the primitive Buddha-cult. Lotus-like in quality, “born
and dwelling in the world, but unstained by the world”—is
the figurative summarisation of the outward aspects of his
personality.

With the dawn of this Buddha-concept on the devotee’s
mind, a felt disharmony arose between faith and tradition,—
between what the Lord came to be in the eyes of the devotee
and the lingering “Gotama-Buddha” tradition of the su-
premely holy man, the long-lived teacher and founder of a
religion. The Man (Purisa) had then become the Superman
(Mahdpurisa) in Buddhist faith.

So it 1s that the humanity of the Lord, known in all
accounts of him in tradition, is consistently subdued in the
legends to the colours of Buddhahood. It is the implicit, but
prevailing tendency of the legends . . . : the Buddha-doctrine
comes first and then its concrete application to the Lord.

Sophistication of this kind may be illustrated by a few
simple examples. Thus (i) one marked out as a Superman
must have certain physiognomical characteristics, e.g. *“a
protuberance on the head,” “a mole between eye-brows” and
“blue eyes,” and it is presumed that the Lord had them ... ;
(ii) one, who is destined for Buddhahood, must pass through
actual experiences of human misery and sorrow, and they
occur to the Lord as signs (nimitte) of his future Buddha-
hood; (iii) one who aims at attainment of the supreme en-
lightenment must undertake the “Noble Quest” (ariya pari-
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yesana) and so had the Lord done; and, lastly, (iv) his death
at Kusinara was no common mortality, but the doctrinal
“Great Decease.”

Evidently 1t is not from the layman’s angle, but a doctrinal
standpoint, that the makers of the legends contemplate their
Lord.

This attitude makes them strangely indifferent to the truth
of biography, completely unhistorical in the treatment of tra-
dition. If a doctrine has nothing in tradition to illustrate it,
they would not scruple to imagine an incident of the Lord’s
life and set it down in illustration. It is therefore in the light
of the Buddha-cult that we must read and evaluate the legends
of the canon.®

For the casting of a Buddha-legend, a recognised conven-
tional form seems to have been early invented by monks. It
is inherited by all sects and schools of Buddhism and prob-
ably dates back within half a century of the Lord’s decease
when his followers formed a single undivided body. It got
stereotyped and, except where a number of legends is con-
solidated into some sort of continuous narrative, it character-
1ses each particular legend, composed half a century or five
centuries after the Lord.

There are three components in the form,—(i) the intro-
ductory Formula, “So have I heard,” (i1) a Statement of the
Time and Occasion (Nidana), and (iii) the Discourse or
Dialogue (Buddha-vacana). The formula is a link with the
supposed origin of the legend in tradition; the nidana supplies
verisimilitude, and the discourse is the discharge of the Bud-
dha’s function, according to canonical doctrine, of “enlighten-
ing”’ mankind.

It is evident that the pre-legendary tradition, where it was
actually drawn upon in the legends, was treated rather as raw
material. It celebrated and transmitted the memory of a man
now transfigured in the legend-maker’s faith. Hence his selec-
tive use of the materials to indicate, illustrate and emphasise
the Lord’s Buddhahood or his Superman character. Doubt-
lessly there was much infiltration of the traditional memory of
the Lord from tradition into legend,—even the manner of
discourse in the earlier legends has some individuality and
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the cultish Buddha-concept individual traits. On the legend-
maker’s ideation of the Lord, that traditional memory must
have exerted a light, perhaps unconscious moulding pressure.

It 1s only in this superseded pre-legendary “Gotama-Bud-
dha” tradition of Magadha (circa 483-433 B.C.) that the

foundation for a “real life of the Buddha,” could have ex-
1sted.”

Henceforth, conceptions of the Buddha became philo-
sophic and doctrinal, descriptions became poetic and
venerable. The Buddha was worshiped in ceremony and
praised in literature composed to express more fully the
expanding Buddha-concept. Consequently, even the writ-
ing and recitation of texts about him became acts of
veneration. For example, the following chapter “In Praise
of the Buddha” in the Suvarnaprabhasa-(or Suvarnabha-
sottama-)sitra, a Buddhist Hybrid Sanskrit text (in vari-
ous versions) of the Mahayana tradition, declares:

1. The countenance of the Buddha is like the clear full
moon, .
Or again, like a thousand suns releasing their splendour.
His eyes are pure, as large and as broad as a blue lotus.
His teeth are white, even and close, as snowy as white
jade.
2. The Buddha’s virtues resemble the boundless great ocean.
Infinite wonderful jewels are amassed within it.
The calm, virtuous water of wisdom always fills 1t.
Hundreds and thousands of supreme concentrations
throng it.
3. The marks of the wheel beneath his feet are all elegant—
The hub, the rim, and the thousand spokes which are all
even.
The webs on his hands and his feet are splendid in all
parts—
He is fully endowed with markings like the king of geese.
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4. The Buddha-body’s radiance is like a golden mountain’s;
It is clear, pure, peculiar, without equal or likeness,
And it too has the virtues of beauty and loftiness.
Therefore 1 bow my head to the Buddha, king of moun-
tains.
5. His marks and signs are as unfathomable as the sky.
And they surpass a thousand suns releasing their splen-
dour.
All like a flame or a phantom are inconceivable.
Thus I bow my head to him whose mind has no attach-
ments.3

3. The Manifested Buddha

As previously described, the veneration of the Buddha
led to a Buddha-cult which fostered new conceptions of
the Buddha: he was 1dealized in superhuman terms, con-
ceived in metaphysical forms, and symbolized through
the cultural arts. In a word, the man was “doctrinated.”
Hence, the Buddha came to be expressed in the Buddha-
raja/raja concept, the Metteyya/Maitreya Buddha belief,
the Bodhisatta/Bodhisattva ideal, and the cosmological
Buddha-kaya doctrine.

In the Lakkhana-sutta of the Pali Digha-Nikaya, for
example, the Buddha as Superman has a choice of be-
coming a World Monarch (Cakkavattin) or a Supreme

Buddha (Samma-sambuddha):

Thus have I heard:—

The Exalted One was once staying near Savatthi, in Ana-
thapindika’s park, the Jeta-Vana. And there the Exalted One
addressed the Brethren, saying Bhikkhus! Yea, lord! they re-
sponded. And he said:—There are thirty-two special marks
of the Superman, brethren, and for the Superman possessing
them two careers lie open, and none other. If he live the life
of the House, he becomes Monarch, Turner of the Wheel, a
righteous Lord of the Right, Ruler of the four quarters, Con-
queror, Guardian of the people’s good, Owner of the Seven
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Treasures. His do those seven treasures become, to wit, the
Wheel treasure, the Elephant treasure, the Horse treasure,
the Gem treasure, the Woman treasure, the Housefather
treasure, the Adviser treasure making the seventh. More than
a thousand sons will be his, heroes, champions, vigorous of
frame, crushers of the host of the enemy. He, when he has
conquered this earth to its ocean bounds, is established not
by the scourge, not by the sword, but by righteousness. But if
such a boy go forth from the life of the House into the Home-
less State, he becomes Arahant, a Buddha Supreme, rolling
back the veil from the world.”

In the Mahavastu, a Buddhist Hybrid Sanskrit text of
the Mahasanghika School, the Buddha as Siddhartha
Guatama chose the religious life:

King Suddhodana turned back from the gates of Kapilav-
astu with all his Saykan retinue and came and stood in his
reception-hall. There King Suddhodana addressed the Sakyan
men and women, saying, “The prince has deprived himself of
the lordship of this great domain and taken up the religious
life. If the prince had not taken up the religious life, he would
be a universal king over the four continents, triumphant,
righteous, a king of dharma, possessing the seven treasures.
For those seven treasures would be his, namely, the treasure
of the wheel, of the elephant, of the horse, of the jewel, of
the woman, of the householder and of the counsellor. He
would have a full thousand sons, brave, courageous, hand-
some, vanquishers of their foes. He would reign and exercise
his sway over these four great sea-girt continents without tur-
moil or trouble, without rod or weapons, without violence, but
with justice. He would be attended by thousands of kings.
This universal rule would mean power for us here. But now

that the prince has taken up the religious life we have been
deprived of the lordship of this mighty realm.”1¢

Accordingly, upon his demise (maha-parinibbana/
maha-parinirvana) the Buddha is to be treated by his
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followers like a king of kings. In the Maha-parinibbana-
sutta of the Pali Digha-Nikaya, the instructions are
ascribed to the Buddha himself:

“What should be done, Lord, with the remains of the
Tathagata?” _

“As men treat the remains of a king of kings, so, Ananda,
should they treat the remains of a Tathagata”™

“And bhow, Lord, do they treat the remains of a king of
kings [Raja Cakkavattm]"”

“They wrap the body of a king of kmgs Ananda, in a new
cloth. When that is done they wrap it in carded cotton wool.
When that is done they wrap it in a new cloth,—and so on
till they have wrapped the body in five hundred successive
layers of both kinds. Then they place the body in an oil
vessel of iron, and cover that close up with another oil vessel
of iron. They then build a funeral pile of all kinds of per-
fumes, and burn the body of the king of kings. And then at
the four cross roads they erect a dagaba [thapa: a solid
mound or tumulus, in the midst of which the bones and ashes
are to be placed] to the king of kmgs This, Ananda, is the
way in which they treat the remains of a king of kings.

“And as they treat the remains of a king of kings, so,
Ananda, should they treat the remains of the Tathigata. At
the four cross roads a dagaba should be erected to the
Tathagata. And whosoever shall there place garlands or per-
fumes or paint, or make salutation there, or become in its
presence calm in heart—that shall long be to them for a
profit and a joy.”’}

Doctrinally speaking, after his demise the Buddha’s
followers regarded him as a Bodhisattva and former king
who prepares for his future role, as related in the Jataka-
mala (or Bodhisattvavadanamala), a Buddhist Hybrid
Sanskrit narrative by AryaSura (sixth? century A.D.):

Long ago the Bodhisattva, it is said, was a king who had
obtained his kingdom in the order of hereditary succession.
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He had reached this state as the effect of his merit, and
ruled his realm in peace, not disturbed by any rival, his
sovereignty being universally acknowledged. His country was
free from any kind of annoyance, vexation or disaster, both
- his home relations and those with foreign countries being
quiet 1n every respect; and all his vassals obeyed his com-
mands.

1. This monarch having subdued the passions, his enemies,
felt no inclination for such profits as are to be blamed when
enjoyed, but was with his whole heart intent on promoting the
happiness of his subjects. Holding virtuous practice (dharma)
the only purpose of his actions, he behaved liked a Muni.

2. For he knew the nature of mankind, that people set a
high value on imitating the behaviour of the highest. For this
reason, being desirous of bringing about salvation for his sub-
jects, he was particularly attached to the due performance of
his religious duties.

3. He practised almsgiving, kept strictly the precepts of
moral conduct (sila), cultivated forbearance, strove for the
benefit of the creatures. His mild countenance being in ac-
cordance with his thoughts devoted to the happiness of his
subjects, he appeared like the embodied Dharma.1?

Elsewhere, in theory, as in the Suvarnaprabhasa-sitra,
the king becomes divine, 1.e., a Buddha (hence Buddha-
raja) and in practice, as in Ceylon at times during the

Anuradhapura period (third century B.C.—1017 A.D.)
and in Cambodia at times during the Khmer Empire
(8027—a. 1432 A.D.), the king was occasionally recog-
nized as a Buddha (hence Buddha-raja/raja).

In other developments, as a Savior the Buddha became
the Bodhisatta Metteyya (= Metteyya Buddha) of the
Theravada tradition and the Bodhisattva Maitreya (=
Maitreya Buddha) of the Mahayana and later Vajrayana
traditions. The Cakkavatti-sihanada-sutta of the Pali
Digha-Nikaya heralds his coming:
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Thus have I heard: . . . The Exalted One spake thus: . ..

At that period, brethren, there will arise in the world an
Exalted One named Metteyya, Arahant, Fully Awakened,
abounding in wisdom and goodness, happy, with knowledge of
the worlds, unsurpassed as a guide to mortals willing to be
led, a teacher for gods and men, an Exalted One, a Buddha,
even as I am now. He, by himself, will thoroughly know and
see, as it were face to face, this universe, with its worlds of
the spirits, its Brahmas and its Maras, and its world of reclu-
ses and brahmins, of princes and peoples, even as I now, by
myself, thoroughly know and see them. The truth [the Norm]
lovely in its origin, lovely in its progress, lovely in its consum-
mation, will he proclaim, both in the spirit and 1n the letter,
the higher life will he make known, in all its fulness and in
all its purty, even as I do now. He will be accompanied by a
congregation of some thousands of brethren, even as I am

now accompanied by a congregation of some hundreds of
brethren.1®

Thereafter the Metteyya doctrine developed in the
Pali texts of the Theravada tradition (probably stimu-
lated by comparable, further developments in Buddhist
Hybrid Sanskrit literature), such as the Parayana-vagga
of the Sutta-Nipata (which mentions Tissa-metteyya and
Ajita), the Anagatavamsa (a poem on the history of the
Future One), and the treatise Visuddhimagga by Bud-
dhaghosa (fifth century A.D.). The more developed Mai-
treya concept became a tradition in various Buddhist
Hybrid Sanskrit texts of other so-called Hinayana schools,
such as in the Avadana literature (notably the Avadana-
Sataka, the Divyavadana or Sardiillakarnavadana, Jataka-
mala or Bodhisattvavadanamala, and Dvavimsatyava-
dana), the Mahavastu, and especially the Maitreyavya-
karana which was translated into various Central Asia
languages, Chinese several times, and Tibetan. Reference
to the Bodhisattva Maitreya is also made in Mahayana
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works, for instance, the Saddharma-pundarika-siitra,
Sukhavativyitha, Vimalakirti-nirdeSa-sitra, and Saripu-
trapariprccha, and the Sapta-Buddha-Stotra of the Vaj-
rayana tradition. The Metteyya/Maitreya doctrine has
not only been a formative part in the development of the
Buddha-cult and the Bodhisattva doctrine, it has also
had important political connotations (for example 1n
Sanskrit contexts, Cakravartin — Buddha — past Bod-
hisattva — Future Bodhisattva or Buddha — Maitreya)
particularly in Central Asia and West China (reportedly
still believed); Metteyya as the Coming Buddha is still
envisaged in Theravada Southeast Asia.

As a potential Buddha, the Bodhisattva is literally “one
whose (tva) essence (sat) is perfect knowledge (bodhi)”
and greatly resolves (maha-pranidhana) to postpone his
progression to Nirvana in order to help all other sen-
tient beings with whom he feels interrelated.

The Bodhisatta concept is frequently mentioned in the
Pali texts, usually as “the not fully awakened one” (the
potential Buddha) or in connection with the Metteyya
doctrine described above, but the Bodhisattva doctrine
developed in Buddhist Hybrid Sanskrit literature and be-
came a characteristic feature of the Mahayana tradition.
Har Dayal summarizes this development in his The
Bodhisattva Doctrine in Buddhist Sanskrit Literature:

In the course of several centuries (second century B.C. to
seventh century A.D.), the bodhisattva doctrine was modified
in its essential features. The chief lines of development may
be indicated as follows:—

(1) In the early Mahayana, the bodhisattvas are inferior
and subordinate to the Buddhas; but they acquire greater im-
portance in course of time till they are at last regarded as
equal to the Buddhas in many respects. They are also en-
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dowed with ten balas [powers], four vaicaradyas [grounds of
self-confidence] and eighteen avenika-dharmas [special and
extraordinary attributes]. They are to be worshipped like the
Buddhas, or even in preference to them. This gradual exalta-
tion of the bodhisattvas at the expense of the Buddhas cul-
minates in the apotheosis of Avalokitegvara, who is declared
to be a kind of “Buddha-maker.” He helps others to acquire
Buddhahood, while he himself remains the eternal bodhisat-
tva. |
(2) In the early Mahayana, Wisdom [prajfiia]l and Mercy
[karuna] are regarded as equally important, and a bodhisattva
must possess the double Equipment of Knowledge and Merit
(jAana-sambhara, punya-sambhara). In fact, Wisdom is con-
sidered to be somewhat more important than Mercy. Maii-
jucri [Mafjusri], who represents Wisdom, is invoked in the
opening verses of several treatises, and he is praised in the
Saddharma Pundarika. The glorification of Wisdom reaches
its climax in the writings of the Madhyamika school of philos-
ophy, which was founded by Nagarjuna in the second century
A.D. Prajria 1s extolled ad nauseam, while Mercy (karuna) is
not discussed in detail. But the later Mahayana emphasises
Mercy more than Wisdom. It is emotional rather than argu-
mentative. It sometimes seems to ignore and discard Wisdom
altogether, as when it declares that karuna is the one thing
needful for a bodhisattva. As this ideal gains ground, the
bodhisattva Avalokitegvara increases i importance till he
becomes the supreme and unique bodhisattva. The Mahayana
slowly passes from the ascendancy of Maijucri to the reign
of Avalokitecvara.

(3) The early Mahayana attaches equal importance to
social life and to ascetic retirement from the world. It 1s, 1n
fact, inclined to exalt the layman-householder and the women
in comparison with the solitary recluses. But the later Maha-
yana reverts to the old ideal of celibacy and forest-life. The
monk triumphs in the end even in the Mahayana, and an
inferior position is assigned to family life and to women.

(4) Many practices of Yoga are borrowed from external
sources by the Vijaana-vadin (or Yogacara, Yogacarya)
school of philosophers (fourth century A.D.). A bodhisattva 1s
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described as the yogin par excellence. The number of samad-
his (modes of Concentration) is increased, and wonderful
properties are ascribed to them. Yoga, which is endemic 1n
India, is accepted as an integral part of the bodhisattva doc-
trine.

(5) The quest of bodhi (Enlightenment) is relegated to
the background, while active Altruism in this world of sin
and suffering is regarded as almost sufficient in itself. The
early Mahayana teaches that altruistic activity is one of the
means of attaining Enlightenment, which is the goal. But the
later Mahayana seems to forget that far-off destination and
prefers to loiter on the way. A bodhisattva need not be in a
hurry to win bodhi and become a Buddha, as he can help and
succour all living beings more effectively during his mundane
career as a bodhisattva. This idea also resulted in the subordi-
nation of the Buddhas to the bodhisattvas. There is a marked
tendency to regard Altruism as an end in itself. Avalokitegvara
does not seem to think seriously of becoming a Buddha.

(6) The early Mahayana recognises an oligarchy of bod-
hisattvas, and eight are mentioned as a group of equal rank.
Perhaps Maiijugri is regarded as primus inter pares. In the
later Mahayana, the oligarchy is changed into an absolute
monarchy. Avalokite¢vara is first and the rest nowhere. He
absorbs all the virtues, powers, functions and prerogatives of
the other bodhisattvas, because he is the Lord of Mercy. He
occuplies the supreme position 1n the Universe and reigns
without a rival.

Karuna (mercy, pity, love, compassion) and its personified
symbol, Avalokitegvara, are all-in-all. This is the last word
and the consummation of the Mahayana.4

The cosmological conception of the Buddha was
formulated into the doctrine of Kayas, essentially an early
Mahayana view which culminated in the later Mahayana
and Vajrayana pantheons. It has been expounded and
developed in various Buddhist Hybrid Sanskrit, Chinese,
Tibetan and other texts and often described in modern
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studies. Shashi Bhushan Dasgupta summarizes the Kaya
doctrine in his An Introduction to Tantric Buddhism:

The early Buddhists conceived Buddha is a historical per-
sonage in the life and activities of Sakyamuni. But after the
demise of Buddha his personality soon became enveloped in
a mysterious halo; for, naturally enough, his followers would
not be satisfied to confine his extraordinary personality to a
particular historical existence; so the belief grew as early as
Pali Buddhism that the lord had a double existence, the
Rupa-kaya or the grossly physical existence and the Dharma-
kaya, the existence in the external and all-pervading body of
law. This tendency of viewing the existence of Buddha in
different planes ultimately gave rise to the full-fledged Maha-
yanic idea of the three Kayas. With the Mahayanists Buddha
i1s no particular historical man,—he is the ultimate principle
as the totality of things or as the cosmic unity. But this highest
principle has three aspects which are known as the three
kayas of the Buddha. These are,—(i) Dharma-kaya, (ii)
Sambhoga-kaya and (iii) Nirmana-kaya. The word Dharma-
kaya is often explained as the body of the laws (dharma);
and it may also be remembered that Buddha is said to have
told his disciples that his teachings should be recognised as
his own immortal body. But the word dharma is generally
used in the Mahayana texts in the sense of “entity”; and the
Dharma-kaya means the “thatness” (zathata-riipa) of all the
entities; it is, in other words, the dharma-dhatu or the pri-
mordial element underlying all that exists. It has been also
termed as the Svabhava-kaya [also later called Sahaja-kaya,
Vajra-kaya, or Mahasuka-kaya by the Vajrayanists and
Sahajiyas as the ultimate stage after the Dharma-kayal, i.e.,
the body of the ultimate nature. It is described as devoid of
all characters, but possessing eternal and innumerable quali-
ties. It 1s neither the mind, nor matter—nor something differ-
ent from them both. . . .

The Sambhoga-kaya is generally explained as the “body
of bliss” or the refulgent body of the Buddha. It 1s a very
subtle body which manifests itself in the various conditions
of bliss in the superhuman beings for preaching the noble
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truths and for arousing in the mind of all the Sravakas,
Pratyeka-Buddhas and the lay Bodhisattvas joy, delight and
love for the noble religion (sad-dharma). . . .

The Nirmana-kaya is the historical personage of the Bud-
dha or the “Body of Transformation.” The historical Buddha
is regarded as an incarnation of the eternal Tathagata or
the manifestation in condescension of the Dharma-tathata.
Sakyasimha Buddha is only one of the incarnations of
Dharma-kaya Buddha and his life and teachings are explained
as the “apparent doings of a phantom of the Buddha-kaya,”
—"“a shadow image created to follow the ways of the world”
only to convince the ignorant people of the world that it is
not beyond the capacity of a man to attain perfection.

The Tri-kaya theory of the Mahayanists developed cos-
mological and ontological significance in course of its evolu-
tion. Before it developed these cosmological and ontological
meanings, the theory as mere Buddhalogy would be explained
in the following manner:—

The quintessence of Buddha is Pure Enlightenment (bodhi)
or perfect Wisdom (prajna-paramita), or knowledge of the
Law (dharma), i.e., the absolute truth. By attaining this
knowledge Nirvana is also attained;<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>